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ABSTRACT

The Pauline Theology of Albert Schweitzer and teealopments in this field of study a
century on from him forms the core of this currBlasters dissertation. The subject of the
investigation is the extent to which Schweitzer wastalyst in steering the conversation
toward a self-identity of the Church which can lesaibed as a participation with Christ in
His mission. The motivation for this investigatisrthe growing interest and development in
what has become known globally as, ‘Missional Esiclegy’, with its claim to be a more
faithful understanding of Paul and a true desaipdf the nature and identity of the earliest

Church.

The dissertation concerns itself mainly with therkwaritten in the early part of the 90
century by Albert Schweitzer callethe Mysticism of Paul the Apostle. The present work
attempts to highlight and briefly describe Schwesitz Pauline theology on key themes such
as eschatology, Christ-mysticism, the law, justifien, and more. It then takes a fair
selection of New Testament scholars who have bewe mfluential than most in this field
and demonstrate how and where they have contriltatdee main thesis — that of the self-
understanding of the Christian, the Church andtission. These include such scholars as:
Rudolf Bultmann; CH Dodd; Oscar Cullman; WD DaviE®, Sanders; Lesslie Newbigin;

NT Wright, and others.

The investigation is set within the changing cohfexm a Christendom to a post-
Christendom environment in Europe with South Afficdowing close on the heals of these
changes. We are introduced to the statistical idaB@uth Africa with its present situation of

change, focussing particularly on the Church ofl&mg) in South Africa as the Author’'s



personal context at the time of writing. After ttare work on Schweitzer and his successors
is completed with sufficient evidence of Schweitz@nfluence especially in eschatology, the
dissertation analyses the post-Christian envirotrokEngland and Scotland. It quite
deliberately focuses on the theological responsésedwo large National Churches of these
countries - the Church of England and the ChurcBamitland - and not on the smaller
missional initiatives from newer, independent chugooups in order to observe the sense of

urgency for change despite the long and histodeaiplexity of these organizations.

The dissertation concludes with an attempt to datex any detectable similarities between
the theological response of these national churithagost-Christian environment and the
Pauline conversation of Schweitzer and his succesas@r the preceding century. The
conclusion shows an overall eschatological origotah both as well as a similar emphases
on a corporate participation in the mission of @Go@hrist that determines the shape and life

of the Church as a foretaste of the Kingdom.



SAMEVATTING

Die Pauliniese teologie van Albert Schweitzer endirdere verwikkelinge in hierdie
studierigting van 'n eeu gelede, vorm die kern kiemndie Magister verhandeling. Die
onderwerp van die navorsing is die vraag na dieasmgwan die katalisator wat Schweitzer
was deur die insiéring van gesprek oor die s@feit van die Kerk, en dit wat beskryf kan
word as die medeseggenskap met Christus in syrggrdie motivering vir hierdie
ondersoek is die groeiende belangstelling in erodiwikkeling van wat nou wéreldwyd
bekend staan as ‘Missionale Ekklesiologie’. Diespmaak word gemaak dat dit 'n meer
getroue weergawe van Paulus se intensie en ookre beskrywing van die wese en

identiteit van die vroeé Kerk is.

Die verhandeling handel hoofsaaklik oor “The Myistic of Paul the Apostle”, wat in die
vroeé helfte van die 20ste eeu deur Albert Scheegeskryf is. Hierdie werk probeer om
Schweitzer se Pauliniese teologie soos die eskgalGhristus mistisisme, die wet,
regverdiging en so meer, kortliks te beskryf ebhdklemtoon. Verder demonstreer dit hoe en
waar verskeie invloedryke vakkundiges bygedra diadie hooftema — die self-ondersoek
van die Christen, die Kerk en haar sending. Dit &gundiges soos Rudolf Bultmann, CH

Dodd ,Oscar Cullman, WD Davies, EP Sanders, LeB&igbigin, NT Wright en andere in.

Hierdie ondersoek word verder gerig deur die uituggvan die verskuiwende werklikhede
van die Christendom tot die post-Christendom miirekuropa en Suid-Afrika. Statistiese
data in Suid—Afrika met die huidige veranderendstamdighede word bekendgestel, met die
klem op veral die “Church of England in South Africwaaraan die skrywer persoonlik

behoort het ten tye van die skrywe. Nadat die kamSchweitzer en sy opvolgers se bydrae



ontleed is, en genoegsame bewyse van Schweitbevleed op veral die eskatologie
gelewer is, ontleed die verhandeling die post-Géliiee milieu in Engeland en Skotland.
Daar word doelbewus gefokus op die teologiese reaksn die twee groot Nasionale Kerke
van hierdie lande — “Church of England” en “ChucédtScotland” — en nie op die kleiner
sendingbewegings van nuwe, onafhanklike kerkgrosgeom juis die aspekte van
indringende verandering, ten spyte van die largiphiese en gekompliseerde agtergrond

van hierdie organisasies, waar te neem.

Hierdie verhandeling sluit af met 'n poging om vastel of daar enige bespeurbare
ooreenkomste tussen die teologiese reaksie vatidiensionale kerke in 'n post-Christelike
milieu en die Pauliniese diskoers van Schweitzesyenavolgers in die vorige eeu is. Die
slotsom waartoe gekom word, is dat die eskatalogoeslisssende rol speel en dat dit die
korporatiewe deelname in die sending van God institg, wat die Kerk vorm en bepaal, as

voorspel van die Koninkryk, bepaal.
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INTRODUCTION

This thesis has as its focal point a distinctlysitisal ecclesiology which is emerging
globally, but will concern itself mainly with an amination of some of the theological (as

opposed to sociological) developments which | veliassisted in its recent development.

1. Problem Statement and Focus

If one has an interest in the Church and also id’§&mission through His Church, it would
be of interest to discover the emergence of a grgwumber around the world who have
been talking about an understanding of the Chutaiciwis thoroughly missional by nature.
In fact, in an Occasional Paper of the Lausanner@itiee for World Evangelization in 2004,
congregations were urged to become missional ierstahding and practice (Claydon,
2005:7). Perhaps it would be good to give therakdin of the term ‘missional’ from that
Occasional Paper at this point, although | willdescribing ‘missional’ in greater detail in a
later chapter. Here is their definition:

Just what is a missional congregation? Missionalgoegations are those
communities of Christ-followers who see the chuashthe people of God
who are sent on a mission. To a large extent temtity is rooted in what
they do apart from a church service or a churchdimgj. They cease to yield
to the Christendom assumptions that the surrounditigire will naturally
want to come to church, or that coming to churdiésgoal of all mission ...
These Christ-followers seek to embody the way ofisEhwithin their
particular surrounding cultures and not necessuuiitlgin the four walls of a
church building or service.

(Claydon, 2005: 7)

More than a vague interest has been shown. Miakemtlesiology is being taught and

practiced by leading practitioners and theologiaos across the theological and

! The first missiologist to use the term ‘missiorialits modern understanding was Francis DuBosgsitbook,
God Who Sends: A Fresh Quest for Biblical MisgBroadman Press, 1983)

1



denominational divides. My bibliography will shearlier works advocating such an
ecclesiology by Lesslie Newbegin (1953 ff), JohanBRuw (1962), George Webber (1964)
and later works by David Bosch (1991), Charles ¥agen (1991), Wilber Shenk (1999),
Darrel Guder (1998, 2000), Stuart Murray (20049, as well as reports passed by larger
denominations such as the Church of England itutiieed Kingdom (Mission-Shaped

Church, 2004) and The Church of Scotland (Churcthdt Walls, 2001).

Is this a new dangerous phenomenon set to undetherfaithful existence and work of the
many traditional and long-standing churches anaigoai flood of heresy and damage in its
wake? Or does it have a Biblical justification alihneeds to be investigated? What was the
Church of the first centuries AD like, and how they understand themselves? Surely their
essential self-understanding should remain constan over thousands of years. Or could it
be possible that something has inadvertently besgnathich is so fundamental that we would

struggle to grasp it even with the New Testamescxgtions of it before us all the tifke

In trying to determine this, one soon realizes tatv Testament scholarly endeavor has
always raised questions concerning our understgrafithe life, writings and theology of the

early church.

The problem is, are many of us involved in the €huoday aware of these debates and
fashions in theology or the paradigms that so yasiéct our thinking — paradigms so

integral to the understanding of our very existéné¢as the Biblical Criticism done over the

2 As is suggested by the title of Darrel Guder’'slhdthe Continuing Conversion of the Chur@®00)

® Pertaining to this present thesis, it was the Apdaul who was the centre of attention in th8 C@ntury and
F.C. Baur was the first, in his bodRaul: Apostle of Jesus Chrigl845), to attempt a unified theory by bringing
together Paul’s history, literature and theologigo3e after him may have rejected his hypothesislate date

for the NT writings, but it became standard to gyagi these three aspects.

2



past century, especially in Pauline studies, lefivith a valid and more helpful self-

understanding as the church?

In the early part of the 30century Albert Schweitzer, in his bookke Quest of the
Historical Jesus Paul and His Interpretersand especially ifhe Mysticism of Paul the
Apostle proposed ideas which | intend to show have beenfauence or a catalyst in the
development of arguments (often opposing one antkegeBultmann and Schweitzer
himself) throughout the century and into thé Zientury. | also hope to raise the possibility
that he may have had some part to play in unearthimore accurate understanding df 1
Century theology and the self-understanding ofGhastian and thereby, the Church as a

whole.

2. Theoretical Point of Departure

| have ministered within the Church of England outh Africa for most of my adult life, but
have recently begun to work within a network of idfuplanters in order to pursue a more
missional ecclesiology. | should therefore mak@es@omments about the state of the
church in general in South Africa, as well as teaamination | worked within for so long, as

these influence my point of departure for this thes

In briefly outlining the present statistical datadaundertones of unease (this chapter 2.1 and

2.2), I will also be touching on another reasonthar rise of missional ecclesiology — the



realization that Church (not the gospel) as we hanavn it for centuries, is becoming

increasingly ineffective, especially in the West

For this reason | will bracket my work on Schweitaad others (Chapters 1-3) between the
Church situation in South African (this Introducti@.1 - 2.3) and that of the United
Kingdom (chapter 4) to provide an immediately reuagble context into which we can
place the work done by these scholars. Hopefhls/¢ontext will prove helpful for us in

South Africa for two reasons:

Firstly, in helping us take the situation in the Unitechggddom seriously as the trends in
South Africa tend toward the same post-Christianrenment they have already experienced

for some time

Secondly, to encourage us to consider the developmentstbgdast century in what is

purported to be a more primitive, or eschatolodyebased, ecclesiology (Chapter 3).

This post-Christian environment, together with théseological developments, seem to have
influenced the emergence of a more missional eobgg in the United Kingdom which |

wish to then demonstrate in two case studies (En&pt

* For example Peter Brierley’s church attendanceesisrpoint this out (2000) as well the work of dsints of
culture such as Lesslie Newbigin Fpolishness to Greeks: The gospel and Westernreyt986), David
Shenk inPracticing Truth: Confident Witness in Our Plurstic World(1999) and Anabapists such as Stuart
Murray in,Church Planting in a Postmodern Conté2004) andPost-Christendom: Church and mission in a
strange new worl@2004).

® See Chapter 4 for the reality of that situation.



2.1. Church Trendsin South Africa

In his inaugural speech, ‘The Future of the Chufitte Church of the Futurf®’ Professor
Jurgens Hendriks disclosed the results of an exatromof the 2001 Population Census in
respect to religion (Hendriks, 2003: 5-10). Thei§tlan population in South Africa at the
beginning of the millenium is statistically shownle quite healthy (Graph 1). These
statistics indicate the percentage of Christiand,the growth of that percentage, to be
significant despite the fact that this is not asi¢ation of actual Church attendance and could
be ‘nominal’ affiliation. The drop in 1991 and ¥8re explained by Hendriks as due to the
inclusion of the word, ‘optional’, in the question religion. This was changed in the 2001

census.

% Christian in SA: 1911-2001
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Graph 1

® Presented at the University of Stellenbosch inéwolver 2003. He points out that the 1996 and 2@fsuses,
methodologically, are the most advanced censudesiever, he concedes that there are still many
classification errors although not as many as thee in the past due to political factors (Henstrik003, 20
n3).



What becomes evident is that although the percerga@hristians in South Africa is slowly
increasing and following the trends in Africa, thgical Western pattern of a declining
Christendom’ is starting within the White and Cated population groups (Ibid, 10%raph

2 demonstrates this trend in each population graltpough in actual Church membership

numbers only the White group has seen a literdirdec

% Christian in Population Groups

1] ]]
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1911 1921 1936 1946 1951 1960 1970 1980 1991 1996 2001
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Graph 2

The ‘market share’ within the established Churdhes came to South Africa from Europe
and have retained their European identity is simifea loss (Graph 3). Compari@yaph 1

with Graph 3 one immediately notices that as the number ofstans in the country grew,
the trends show the opposite in these denominati@fisere are the other Christians going?
Hendriks shows that the loss in the mainline demations transposes into a gain for the
African Independent Churches, the Pentecostal/€matics and the new Independent
Churches. The African Independent Churches farwnber the Pentecostal and independent

churches. The latter two have followed a simitand in growth over this period reaching



7% and 12% respectively in 2001, while the Afridadependent Churches reached 41% in

the same year (Ibid, 8).

Professor Hendriks’ opinion is that, although ‘moly’s established churches have lost
their market share’, and are declining and dyihgré is also the birth of ‘a whole series of
churches that contextualize in the new time’(Idifl). He also says that these ‘churches will
be altogether different’ in the end (lbid, 15). ¥#hmer the Biblical commitment is strong in

those growing Churches is not of consequence bengly their perceived contextualizing.
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Graph 3

These findings confirm the decades of observaimscommentary of other scholars
Richard Niebuhr for instance (1935), after comnrentin the way a new church within a

culture shifts from being a distinct people to lgeam established church, calls such a church

| am indebted here to Michael Goheen’s work ifatirlg and summarizing the problem well in his
dissertation for his Doctoral degrefs'the Father Has Sent Me, | Am Sending You': &$slie Newbigin’s
Missionary Ecclesiolog¢2000).



a ‘captive church’ (Niebuhr, 1935: 128), and a churorrupted by the idolatry of its culture
(Ibid: 123). He then proposes the task of thegmregeneration to be a, ‘liberation of the
church from its bondage to a corrupt civilizatidiidid: 124, 128). By this stage,
presumably, the church hardly recognizes its boadeagl merely sees itself as playing an

accepted role within society.

After the church moved from the Medieval period #mdugh the Reformation period, the
ecclesiology of the established church was hardalienged, observes Miguez Bonino, who
argues that the classical ecclesiologies of thefRedtion and Counter-Reformation all
thought within a Christendom context (Miguez Bonif675: 155). In other words, they did
not define themselves ‘in terms of their callinghie world but rather in contrast to one
another’, agrees Michael Goheen (Goheen, 2000E2ch’, he says, ‘prided itself in
accentuating what they possessed and the othexdaBloth ecclesiologies were formed over

against other churches rather than in terms of dathing in the world’ (Ibid:4).

Goheen observes that, ‘This kind of Christendontesezlogy has shaped the self-
consciousness of the church in western cultureaégtesent day’ (Ibid: 4). Itis my goal to
determine how the conversation over the last Cgiritas assisted in re-establishing a more

biblical self-identity of the church, starting wi8thweitzer as a possible catalyst.

2.2. The Church of England in South Africa (CESA)

The old adage of the frog slowly being cooked abiyeslowly increasing the water
temperature without the frog realizing it, seemapply to Church traditions that have
become unhelpful in a changing context (as sedmeistatistics). The observations of

scholars as outlined above, concerning the sitmatithin Christendom and the trends
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outlined by Professor Hendriks concerning the Sddtitan situation, especially after the
first democratic elections in South Africa in 19%yve been felt by every denomination
including the CESA. Although the CESA denominath@s for a long time been about 50%
White/Black with a minority Indian and a strugglifiploured representatiirthe change in
the country brought a previously little-expressact to the surface - CESA is, in identity and
style, a White middle-class English denominatittrbecame apparent within her ranks that
this would not help in her evangelistic endeavoutthis new political situation (see below
concerning the Imbizo). Highlighted by the stats{Graph 2), which show the percentage
of Asian Christians to be rising and the percenta#g@oloured Christians to be as strong as

the White figure, this realisation has become bidyaobvious to some.

The Presiding Bishop had a deep desire to addnessituation. He called for an ‘Imbizo’,
or gathering, on the ¥0May 2003 in order to rethink how CESA ought toathairch in South
Africa.” He wanted the clergy and delegates to imaginghhd arrived in Cape Town for
the first time. As they stood on Table Mountain &moked out over the land, who would
they see populating the area and how would thelyrbash those people for Christ? He
wanted them to ‘think outside of the box’ in hoveyhwould ‘do church’. It sounded as if a

mission-driven ecclesiology may indeed be on the&hba for the denomination.

However, on the day of the Imbizo we were remindiedhat the distinctives that
characterized the denomination were, and theréf@ré&ox’ in which we were to think was,

‘Protestant, Reformed and Evangelical with theiicsive of a congregational participation

8 Latest statistics can be found by enquiring ai@BSA website, http://www.cesa.org.za/area-courtits ,
under ‘Scrutineers’.

® The call for the Imbizo is recorded in Cape Areauizil minutes of the Church of England in Southicst
earlier that same year and can be requested fremethd office of the General Secretary.
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in its liturgy'®. Although it is a broad statement, one may athaeit nevertheless placed a
psychological restriction on freedom of thoughttibat day. Delegates would either be in
doubt as to what these descriptions meant and weaddate to suggest much, or, failing to
distinguish between ‘form’ and ‘essence’ in Gogpelctice, would accept that CESA,
already perceived in terms of those distinctivess Wine for the future and perhaps merely in

need of some tweakiny

The elective | chaired however — ‘Gospel Stratamttie Western Cape’ — surfaced some
interesting comments which were minuted after sgtthe scene from two passajesThe

following salient points were recorded:

» It was questioned whether CESA was catering fodthersity within the Cape, to
which consensus was reached that we should avsitrital stereotypes’.

* To the question, ‘What would people expect our ches to look like if we were
really familiar with the Western Cape?’, the disian led to asking whether a
denomination as a whole could become like Paull+things to all people’. This led
to questioning the priority of denominational idgnas opposed to effectiveness.

» After discussion on the apparent weakness of CES¥hange, the point was made by
the principal of the CESA training institute (Geengy/hitefield College) that too
much of CESA’s ministry was bound up in church 8mgs and that they were afraid
to step outside their ‘comfort methods’ of only wieipping publicly one day a week

and in church buildingg?

| include these notes in order to demonstratettieae was indeed a felt need for an Imbizo

and that the trends in the country are therefotemaginary or off the mark. At the 2003

19 This can also be found on the CESA website gt;/hitww.cesa.org.za/where-we-stand.html

1 The latter seems to have been the effect as nol nesulted from the Imbizo.

121 Peter 2:9f on who we are as God’s Church intbidd and 1 Corinthians 9:19-23, etc. on Paul’s
adaptability for the Gospel community becomingtlithgs to all men.

13 Minutes taken on the day by Rev. Mark Dicksonfatmd in the appendix 1
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CESA Synod in September the Presiding Bishop poiatg that, ‘as a denomination we are,
by God'’s grace, growing but not as fast as we haped we should’ (Charge: 2003, 2). The
absolute commitment to thinking outside of the deimational box for the sake of the
Church’s mission is, however, not an urgently felity within the CESA, nor perhaps in the
South African mainline churches at present (seesthitstics above, although there is more

openness to doing so from the ‘laity’)

2.3. Concluding remarks

More astounding, it seems, is the reticence by nratiye ‘established Church’ to question
the validity of denominational identity over ancoab an identity in Christ. Michael Goheen
says that the Church during the Reformation andh@utReformation period, ‘presupposed
a Christendom context’ and, ‘They did not definertiselves in terms of their calling to the
world but rather in contrast with one another’ (eh, 2000: 20). David Bosch says,

... the church was defined in terms of what happeside its four walls, not
in terms of its calling in the world. The verbs dse the Augustana are all in
the passive voice: the church is a place whergadlspel isaughtpurely and
the sacramentare administeredightly. It is a place where something is
done, not a living organism doing something.

(Bosch 1991:249)

Goheen reminds us that, ‘Bishop Stephen Neill erathihe ecclesiologies of this period by
comparing the various confessional statementseoAtiglican, Roman Catholic, Lutheran,
and Reformed traditions’. Wilber Shenk summarixes!’s findings thus:

The thrust of these statements, which were the lvasys for catechizing and
guiding the faithful, rather than equipping and itiging the church to
engage the world, was to guard and preserve. §hadtagether logical, of
course, if the whole of society is by definitiomesldy under the lordship of
Christ.

(Shenk, 1995: 38)

14 At least the minutes from the ‘Gospel Strategytfer Western Cape’ demonstrates this.
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For this reason it becomes more important to exantia validity of a missional ecclesiology
in order to bring potentially helpful correctivessda Church marooned, it seems, in an

unhelpful identity crisis.

3. Plan of research

With the situation in South Africa briefly outlinethy research from this point on will

mainly be done by examining:

» Schweitzer’'s understanding of Paul and eschatology
» the published works and monographs of relevantlachon this theme

* the journal articles of those interacting in thasticular field of study.

| will also draw from:

* denominational work groups on missional-type Church

» the theological advisors of the above mentionedkwgooups

» proposals made by such work groups to their denatioimal governing bodies.

For the chapters that follow | will proceed with mgsearch as outline below:

Firstly, I intend to briefly paint a picture of the marbAlt Schweitzer and the field of play

during the time he was engaging in theologicalingit
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Secondly, | will attempt to highlight and briefly descril8chweitzer’'s understanding of
Paul’s theology on key themes such as eschato@gyst-Mysticism, the law, justification,

and more (predominantly from hiBhe Mysticism of Paul the Apogtle

Thirdly, | will take a fair selection of New Testamentalels, by no means all in the
confines of this dissertation, who have been maftaential than most and demonstrate how
and where they have contributed to my main thesimt-of the self-understanding of the

Christian, the Church and her mission. Theseimdlude such scholars as:

* Rudolf Bultmann
« C.H.Dodd

* Oscar Cullman

* W.D. Davies
 E.P. Sanders

* Lesslie Newbigin

* N.T. Wright, and others.

Fourthly, | will attempt to discover whether Schweitzer hadeed been a catalyst and
influence in the thinking of the above mentioneddaars in the light of his understanding of

Paul, as mentioned above, and if this in turn hligenced missiology.

In conclusion, | will move from South Africa (where | began inghntroduction) with its
present situation of change, to a context in wihehpost-Christian environment has been
present for much longer, in order to observe tpaase to this situation by the Church. 1

have chosen to look at the two largest ProtestatibNal Churches in the UK — the Church
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of England (C of E) and the Church of Scotland {G) The reason for this is that although
we could look at smaller missional initiatives frarawer, independent church groups, these
larger National Churches have a long history aedvary complex organizations. These
factors seemed important as it highlights the anitl sense of urgency to change at great

cost.

The first ‘bracket’ has been provided - the prestatistical data and undertones of unease |
have detected in South Africa (this chapter 2.1289L In Chapter 4 | will provide the other
‘bracket’ when | deal with statistics in the mucbne post-Christian environment of the
United Kingdom were there has been a realizatiah@urch as we have known it for

centuries, is becoming increasingly ineffectivegessally in the West.

Now we will turn to Schweitzer and others to coesithe developments over the last century
in what is purported to be a more primitive, ortegologically-based, ecclesiology (Chapters
1-3) before we consider the emergence of a miskemadesiology in the United Kingdom

(Chapter 5).

15 For example Peter Brierley’s church attendanceesisrpoint this out (2000) as well the work of dgints of
culture such as Lesslie Newbigin Fpolishness to Greeks: The gospel and Westernreyt986), David
Shenk inPracticing Truth: Confident Witness in Our Plurstic World(1999) and Anabapists such as Stuart
Murray in,Church Planting in a Postmodern Conté2004) andPost-Christendom: Church and mission in a
strange new worl@2004)
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CHAPTER 1

THE ALBERT SCHWEITZER FACTOR

I ntroduction

A man with an immense capacity for intellectualquiras well as physical work, Albert
Schweitzer has left us with not only much to thihiough, not only a legacy of dedication to
others and to life in general, but also a calléoide and to act upon our convictions.
Whatever we may make of the man or his beliefsammot be ignored or dismissed by arm-

chair theologians, but must be admired and cagefighrd out

Dr Schweitzer preached a participation with Chnidtlis sufferings (Schweitzer, 1953: 141f)
which was no theological notion, but was charastierof his own life (as can be borne out
by his biographers and those who worked with hinisited him§. Before World War I, on
239 February 1902, (and before his life-work in Afjidee preached in Strasbourg on Jesus’
statement about being lifted up and drawing all meelnimself. To Schweitzer this not only
meant a drawing unto salvation, but also to swffigh Him. ‘The Lord will draw us after

Him into suffering’ (Bentley, 1992: 110). In thedme sermon he said that the Apostle Paul
‘speaks of himself in a time of great tribulatianfdling up that which is lacking in the
sufferings of Jesus. A beautiful saying. We toshall pass through suffering. We must not
tremble or ask questions. We must know that misf@r is part of what it means to be a

Christian’(lbid).

! See his biographers, such as the most complegeapby by George Seavepert Schweitzer: The Man &
His Mind (1959) and even his critics such as Gerald McKmnigardict on Schweitze(1964).
2 See for example, Edgar Bermam Africa with Schweitzef1986) for a critical appraisal of the Doctor.
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Later that year, while preaching to his own congteq, he urged them to take active steps
to embrace such sufferings. ‘A man who does nbgaes no further than the maxim, life
means suffering and tribulation’ (Ibid). Going ey the maxim, the followers of Jesus,
according to Schweitzer, would know that His sttar@gan overcome any harm only when
they experience pain and sorrow in their own livder initially Jesus brought to men and
women not peace but a sword(lbid). Soon enouglwv&itrer himself, and his bride-to-be,

would experience this as a reality.

Albert Schweitzer was born on"ldanuary 1875 at Kaysersberg (Alsace). A doctor fo
times over — in philosophy, in theology, in musmdan medicine — he earned three of these
distinctions while in his twenties! Not only iggha tremendous accomplishment, but in each
of these fields he was a serious explorer, no misr®r, but one who contributed much

(Seaver, 1959: 3, 39).

In his own autobiographyy Life and ThoughtSchweitzer tells how he dropped the bomb-
shell to his parents and some of his closer frighdsby the time winter came he would enter
himself as a medical student in order to go to Eayuel Africa as a doctor. He also sent in
his resignation as the Principal of the Theolog@allege of St Thomas because of this claim
on his life (Schweitzer, 1948:102). He explainatttmis plan had been put into his mind a
long time before.

It struck me as incomprehensible that | should lhewad to lead such a
happy life, while | saw so many people around mesting with care and
suffering ... | could not help thinking continualf others who were
denied that happiness by their material circum&siac their health.

(Ibid)

He then tells how on one morning of 1896 in Gunkbatter wrestling with this thought

again,
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| settled with myself before | got up, that | wowdnsider myself justified
in living till I was thirty for science and art, order to devote myself from
that time forward to the direct service of humanitylany a time already
had | tried to settle what meaning lay hidden ferimthe saying of Jesus!
“Whosoever would save his life for My sake and @espel’'s shall save it.”
Now the answer was found. In addition to the outivhnow had inward

happiness.
(Ibid: 103)

His decision to study medicine was so that he neagldde to work out his beliefs. He wanted
to be able to act them out instead of only talKi@gaver, 1959: 38). He received much
criticism for this decision, and those closestita found it difficult to understand why he

had taken such a drastic decision (Schweitzer, 1B3®). Widor, his music teacher and
close friend, thought it a waste to throw awaydifts and learning to ‘live amongst the
savages!” (Manton, 1955: 67). Widor is reportetidwe said that if he must go to Africa,
‘why not go as a Pastor? At least you are thaialy’. To that Schweitzer answered that
they need a doctor. ‘It's no use preaching to feeapout a religion of love; they must see

you practice it’ (Ibid: 67-68).

Once again in his autobiography he allows us inéospiritual motives within him and the
emotional hurt he felt. | include this to show emaore that Schweitzer, no matter what we
may think of his theology, was a deeply spiritu@malbeit a man of his time theologically.
He was driven by a simplicity of conviction that,Some sense, overpowers even his weighty

theology.

In the many verbal duels which | had to fight, awesary opponent, with
people who passed themselves for Christians, itethawe strangely to see
them so far from perceiving that the effort to setlie love preached by
Jesus may sweep a man into a new course of liffeguajh they read in the
New Testament that it can do so ... | had assumedneatter of course that
familiarity with the sayings of Jesus would produae much better
appreciation of what to popular logic is non-ratibn.

(Schweitzer, 1948: 108-109)

| felt it a real kindness the action of persons wiade no attempt to dig
their fists into my heart, but regarded me as &gw®us young man, not
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quite right in the head, and treated me correspggiwith affectionate
mockery.
(Ibid)
To the music critic, Gustav von Lupke, he wrotemAsupposed to devote my life to making
ever fresh critical discoveries, so as to becorfarous theologian, and to go on training
pastors who will also sit at home?’ Answering dwen question he said, ‘It became clear to

me that this is not my life. | want to be a simpienan being, to do something small in the

spirit of Jesus’ (Bentley, 1992: 110).

It is perhaps fitting in an examination of the gdkntity found in a missional ecclesiology
that works itself out in God’s mission, which isstthesis, to start with a man of whom was
reported,

The stimulus which drove Schweitzer out of the ceelquestered vale of
life into the heat and dust of the arena, whichdhga him to abandon
further prospects of a brilliant career in scielac®l music and letters in
order, as he put it to himself, “to try and livetime spirit of Jesus,” may
well strike the reader as a strange oyet;it demonstrates how deeply the
recorded sayings — even the “hard sayings” — of klstorical Jesus had
woven themselves in the very fibers of his being.

(Seaver, 1959: 53 - italics mine)

1.1. TheTheological Fabric at the Time of Dr Schweitzer

What was the shape of things before the turn oflemtieth century? As with any fabric,
there are many interwoven threads, so we will avenit ourselves if we are to be brief.
David Bosch, in hi§ransforming Mission§l991: 498) recalls Ernst Troeltsch who said of
the 19" century liberal theology that the ‘eschatologicfiice’ was mostly closed. He then
comments that the most striking characteristiovatieth century theology is the
rediscovery of eschatology, first in Protestantimen in Catholicism. In our century the

‘eschatology office’ has been working overtime hgss(lbid).
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This recovery of eschatology as an ingredient ligice was at total variance to the
Newtonian views of time and spdceEschatology stands for hope, but the Enlighteriro
the 18" century, for all intents and purposes, destropiedcategory of hope. It operated only
in terms of cause and effect, not purpose. Focliuech to lose the eschatological element,
is to lose her identity and gospel mission. AssE&semann so correctly says,

It is the Gospel which is at stake in the enlightent. It sought to free the
historical Jesus from the veils of christologicalgtha and expected, by
doing so, to come upon the gospel in its primifmen. Albert Schweitzer
has given us a breath-taking account of the hisbbhis attempt, with its
continual fresh starts and ever-changing methodghe. attempt was a
failure.

(Kasemann, 1964: 59)

Eschatology was the major ingredient Albert Schaegitirew upon in engaging and twisting
the fabric of the theological world from the"i@ito the 28' century. New Testament
researchers had for a while been attempting (alhdstattempt) to discover the ‘centre’ of
Pauline theology (Martin, 1993:92)It was Wrede who in 1904, argued that Paul's
theological conviction was that Christ had ushenettie Kingdom of God, thus making
Eschatology the center, or ‘generating principliePaul’s theology (Hafemann, 1993: 674).
Schweitzer took Wrede’s ‘centre’, which was noueha time, and combined it with Adolf
Deissmann’s, ‘Christ-mysticism’ which Deissmannwsd in 1892 was, ‘the characteristic
expression of his [Paul’s] Christianity’ (Ibid). &Wwvill deal with this later, save to say here
that Albert Schweitzer seemed to see eschatologgcmuch as a ‘centre’, but as a

framework within which Paul lived and thought (S&itmer, 1953:219ff). After all, the early

% The Newtonian ‘worldview’ was that of a closed salnexus governed deterministically and completgly
laws that could be mathematized. Could, or woubd @tervene in His own natural laws? The Enlightent
period saw divine action as having to be accomneatlimto the Newtonian understanding of the cosi8es.
B.C. Downing, "Eschatological implications of thederstanding of time and space in the thoughtads
Newton" (1966) and, Ted PeteBgience, Theology, and Ethi@)03).

* This pursuit has proven illusive, as many find IRauenigma. Does he have a ‘centre’ to his thgohr
world view, and if he has, can we hope to findhihis letters or in Acts which were often writtenmolemic?
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church, in contrast to the Enlightenment, had aavibexpectation of the future as seen in the

New Testament.

Bosch is of the opinion that the ‘Church foundlhast impossible to hold on to the
eschatological-historical character of the faiogéch, 1991: 500) as time went on and as the
Christian proclamation shifted in time from ‘annaurg the reign of God to introducing to
people the only true and universal religion’ (Ibid)is understandable that the Old Testament
would take a back seat, as the church establisbelfl over against the Jewish faith, which

was a major reason for the loss of this importéerent of our faith.

As Bosch says, ‘History — events in human life edme above all a manual for moral
philosophy, a mirror for human use’ (Ibid), as @as\Hellenized. Later, attention was
transferred from eschatology to protology as thHeatkes centered around the trinity, the

origin of Christ, and the theological agenda chan(jeid).

Puritismdid fan into flame and keep an eschatological hope ahat ‘was not merely
individual or ecclesial’ (Ibid: 501). This resudtéen authors like Jonathan Edwards sparking
missionary enthusiasm (Ibid). The most dominaabkbgy at the time was postmillennial
(Bosch, 1991: 501). This gradually settled dowo en earthly happiness and prosperity.
Only in premillennial circles did the original ptam idea of a cataclysmic overthrow of the

existing order survive. But in the late™8entury premillenialism was marginalized (Ibid).

On the continent eschatology was an ‘expendablk’ hasliberal theology and ‘an
embarrassment’(lbid). Bosch, citing Van 't Hofysdhat ‘Eschatological thinking was ...

hardly in evidence at the 1910 World Missionary feoence (cf Van 't Hof, 1972: 48).

20



Mission consisted, to a large extent, in the Cilansting and civilizing of nations via church

planting...” (Ibid).

Michael Goheen agrees with the above observatideswie states that, ‘the eschatological
message of the New Testament had reassertediitsefowerful way early in the twentieth
century (Goheen, 2000: 138). He is of the opinltaat hineteenth-century liberalism had,
‘effectively eclipsed the eschatological dimensiimm the mission of Jesus by interpreting
the kingdom as a worldly and ethical order’ (Ibiéihis had turned the kingdom into a
‘universal moral community which could be achiewsdmen working together in
neighbourly love’. He then mentions Scwheitzedkerat this crucial time:

... The booksJesus’ Proclamation of the Kingdom of Gbg Johannes

Weiss (1892) and@he Mystery of the Kingdom of Gby Albert Schweitzer

(1901) marked the first signs of a dramatic shifittled New Testament

scholarship to interpret Jesus in terms of the alyptic kingdom of God

... New attention was focussed [sic] on the eschgicéd message of the

New Testament. Not until several decades latertiv@$iberal notion of the

kingdom finally shattered by the trauma of two wlonlars.

(Ibid)

It appears then that the “eschatological office’sweopened. Bosch too states that Albert
Schweitzer argued the opposite to the liberalisnthercontinent, saying that eschatology
was not a husk, but integral to the entire life amdistry of Jesus and the early church

(Bosch, 1991: 501).

This in essence was the ‘knot’ that Albert Schwegitzed so very well in the fabric of
Pauline theology at the time as he critiqued thiefere him and engaged with his

contemporaries It had many implications, some of which we wilestigate as we proceed.

® See especially SchweitzerRaul and His Interpreters: A Critical Histor§1912)
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We will now focus on the immediate New Testameseeagch that was happening just prior

to Albert Schweitzer, lest we see him in isolation.

As mentioned above, the Apostle Paul was the centéention in the 1800s. F.C. Baur
had writtenPaul: Apostle of Jesus Christ 1845. He was attempting to re-date the New
Testament literature to fit his hypothesis. Howeweengaging in this pursuit he did leave
us with something of lasting importance - he cosidhe three aspects of Paul which
everyone since has had to engage in. These ahestbey of the time of Paul (Paul and Peter
and thus the Jewish and Greek churches were sdenioconflict), thditerature of the
Apostle (only a few of his letters were proved gaeyy and Paul’sheology(mostly

extracted from Hellenism). Besides this he endest/to place it all within the development
of early Christianity (Figure ) which for him was a late development, datinghtesv

Testament books mostly in th&'2entury.

=

st | }

Early Development of Christian

Figurel

F.C. Baur sets us the task of pursuing a comprélen®rganic and
integrated study of Paul comprising of the threemants of History,
Literature and theology, while placing them withithe historical
development of early Christianity.

From this the famous Tubingen School was formeebpke were ready to grab at what Baur
taught as it gave an alternative to the origin€lofistianity (Howell, 1993:308). This was

the age of Darwinism after all! The present clienags to dismiss faith in a personal God.

® Figures 1-4 and 7 were class notes from Dr PauldB® at the George Whitefield College, 2001.
" See W.G. Kummel, 1977: 30-31; N.T. Wright, 199@8; Don N. Howell, 1993: 307-309; and S.J. Hafeman
1993: 666-668 for concise overviews of Baur’s ciution.
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This school was criticized in Germany, and wellveered by Lightfoot et al. in England in
1875 (Ibid). Later Albert Schweitzer also demadidhmost of his arguments (Schweitzer,
1951: 12ff). However, at more or less the same &% Albert Schweitzer, at the turn of the
century, theReligionsgeschichtliche Schileame to the fore. They tried to place
Christianity within the religious setting of then@, which was the Greek/Roman world.
Those such as Bousset and ReitzenS&ided up claiming that key Christian concepts were
nothing more than elements borrowed from the mystdrgions, such as the sacraments
being from cultic rites and the Son of Man beingubic lord of the Greek world (Bousset,

1970: 210). Paul was even considered the greaités¢ Gnostics (Howell, 1993: 310)!

This movement had such a fascination with findiagafiels with Christianity that it lost sight
of Christianity itself (Hafemann, 1993: 668-66%) did however, give us a look into the
setting of the early church. This, together withatvBaur had given us, has by the
sovereignty of God helped us in our rediscoverthefNew Testament world of thought.
Baur encouraged scholars to integrate our workaan fMistory, Literature and Theology)
and to place them in the historical developmer@lofistianity, while the History-of-
Religions school urged us to see this in the ggtiirthe religious milieu which would

naturally be reflected in the New Testament wriing

Despite all of this, most still thought in Refornoatal terms — that Paul thought doctrinally,
centered in the anti-Judaistic debate (as per tinengen School) with his theological center

as Justification by faith (more on this later).oA¢side the acceptable assumption that the

8 That is theHistory-of-Religions schoollt is hard to translate accurately, but perhafimest explained by
saying that in the 1890’s a trend developed toadiscthe various religious or cultic practiceslu# first
century.

° See BousseKyrios Christos: A History of Belief in Christ frothe Beginnings of Christianity to Irenaeus
(1970) and Reitzensteihlellenistic Mystery-Religions: Their Basic Ideagda®ignificancg1978).
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world of the early church was Hellenistic (HistamfyReligions School), was the other
assumption that because Paul was a Jew from tlep@ra he was almost thoroughly
Hellenistic in thought (thus explaining his problenth the Palestinian Judaisers). Jesus
himself, as portrayed in the gospels, was seerfawigation from a later date by a
Hellenistic church, or an early catholic church ebhitself was a mutated result of a

prolonged struggle to unite the Jewish/Greek fasti(yamauchi, 1993:385-386).

Within the existing religious milieu of
the Greeks, Romans and Gnosti

Figure2

The Religionsgeschichtliche Shutenphasize the importance of seeing the
integrated and historical development within thigie-historical milieu

of the time.

1.2. Gathering The Threads Of The Theological Fabric

Albert Schweitzer, in 1903 was principal of thedlogical college at Strasbourg. During this
time he was questioning the state of the churchhédwn personal beliefs (Bentley, 1992:
110). He had a philosophical mind and a uniquétyldo assess much literature and give

insightful commentary on them all (Seaver, 1953893,
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During this time he wrote hisu@st of the Historical Jestfsin which he shocked the world,
liberal and conservative alike(Seaver, 1959: 221-222), by portraying Jesusdeish
apocalyptic man of his time. In 1911 he wrBtul and his Interpretef, which was a
critique of all the previous research in the fiefdPauline studies. It was in writing this book
that his own convictions developed. This was nyardended as a negative introduction
(Ibid: 230) (clearing the way in Pauline thoughigHar) to his larger positive volume
published only in 1936 —The Mysticism of Paul the Apostl&his book captured Albert
Schweitzer’s developed eschatology and its impboaton other areas of New Testament

studies — unfortunately not as well known asQugest**

However, it was in writing and researching Imgerpretersthat we gather who influenced
him the most. It appears that the debate betwebsteri (1824) and H.E.G. Paulus (1831)
over whether imputed righteousness or the newioreatas the ‘centre’ of Paul’s thought
(Schweitzer, 1951: 9-10) becomes a main questidisitater volume (Schweitzer, 1959:
205-226). R.A. Lipsius (1853) tried to say thatuFzeld these two in a single train of
thought (Schweitzer, 1951: 19). Richard Kabis@0@) was claiming that Paul was closely
bound up with the Judaism of his time and was lgnggected because this thought was far
too alien an idea for contemporary theology to usidaed (Schweitzer, 1951: 58,74).

Kabisch was also saying that to be redeemed acgptdiPaul, meant to share in a realistic,

19Written in German aBrom Reimarus to Wredd906), translated into English by MontgomeryBse Quest
of the Historical Jesug1910).

1 Seaver quotes from Wrede'’s responséhe Quest‘The title ought to readsrom Reimarus to Schweitzer
for Wrede is also one of the many corpses on tkehife-of-Jesus battlefield on which Schweitzethis sole
survivor’. In Germany its reception was ‘distinctkilly’ and also negatively received in Englandesdn it
made a ‘great sensation’.

2 Translated the following year into English by Mgaimery.

13 Due to many interruptions, including medical sesjimarriage, organ recitals, a world war and missiork
in Africa!

14 Schweitzer's biographer George Seaver, sdgsticism.. is by far the greatest study of the Apostle’s
thought that has ever been produced ...” (Seave®:1288). A. C. Thiselton mentions that Kummelhia
history of New Testament studies, has many pages ftheQuest but only a few lines frorMysticism Also
that Steven Neill in hignterpretation of the New Testameahly makes reference to tiruest (Thiselton,
1978-79: 132).
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almost physical way, the death and resurrectid@lofst (Thiselton, 1978-79: 133). Wrede
(1898) stressed that redemption was not somethatgdkes place in the individual as such,

but is a universal event in which the individuas lzepart (Schweitzer, 1951:166f).

Johannes Weiss in 1892 had published a book cBlHedPreaching of Jesus about the
Kingdom of God In this book he interprets Jesus’ message ma@f the milieu of Jewish
apocalypti¢®. Ladd, Beker, K&semann and others agree thandekaVeiss was the main
influence on Schweitzer’s ‘consistent eschatolagy that ‘this approach was made famous
by Schweitzer’ in th&uestin 1906 (Ladd, 1974: 6). This apocalyptic ideakta back seat
until Schweitzer. Ernst Kdsemann says:

The history of theology in the last two generatishews that the discovery
of primitive Christian apocalyptic in its significee for the whole NT,
which was the merit especially of Kabisch, J. Wedssl Albert Schweitzer,
was such a shock to its discoverers and their ogearies as we can
hardly imagine. J. Weiss promptly fell back updtwe tiberal picture of
Jesus, A. Schweitzer bravely drew the consequenaeshis thesis about
the historical Jesus ... It is to the credit of M. M&r that ... he called to
mind again the unsolved problem of primitive Chaistapocalyptic that
had been more or less assiduously eliminated egaétd to the outermost
periphery — though to be sure he did not anywheagl INew Testament
scholars beyond Schweitzer's thesis.

(Kasemann, 1969a:100,n.2)

As one can see, despite the fact that others vegragssimilar things a little earlier than
Schweitzer, it was he who finally gathered moghefexisting fabric together and wove for
us an outrageous and unpopular tapestry depictiBaw and early Christian thought. As
tainted as this portrayal may be to us today, isiine seen as a huge step forward. N.T.
Wright pays tribute to him with similar sentimet8chweitzer thus carved out his own path
through the first half of this century, a lonelyddearned giant amidst the hordes of noisy and

shallow theological pygmies’ (Wright, 1997: 12-14).

15 See Hans SchwarEschatology(2000:108-110) for a concise description on Wegsghatology.
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Before we move on to trace Schweitzer's influencehe 28' century, which by now must
be becoming evident purely through his powerfuistence on a Jewish eschatological

framework, we should stop and take note of the lpatiad played thus far.

If Baur had introduced an integrated Pauline apgrad history, literature and theology
within the development of early Christianity ange History-of-Religions school had
stamped this with the importance of seeing it athin the context of the religious milieu of
the Mediterranean world, then Albert Schweitzer hdded an element which has remained
with us as well. He said the background of the Ne@stament writers and their thinking
must be above all Jewish and the type of Judaighmatime in Jewish history was extremely

apocalyptic (Schweitzer, 1953: 26f).

Primary
Jewish

background

Figure3

Schweitzer engages in the same conversation, ksistéd that the
influence of the contemporary milieu had to be goed by Paul's Jewish
background as his primary influence.
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CHAPTER 2

HOW SCHWEITZER UNDERSTOOD PAUL’'S THEOLOGY

What did Albert Schweitzer believe to be the maamfework in which the early church
thought and lived? He goes to the Apostle Patih@source of early Christian thought. For
this reason | will be extracting his main pointsnr his bookThe Mysticism of Paul the
Apostle’. As mentioned above, this book covers the gremtape, is greater in depth and
scholarship and is, according to Seaver, much gre&abriginality than hiQuest (Seaver,
1959: 253). We have already noticed the placevesdo Apocalyptic Judaism, but how
does he relate this to other key elements of Patifiaught? We need to try and summarize

briefly what he proposed in order to recognizesbissequent influence and hear his critics.

Perhaps Stephen Westerholm summarizes the fegjetaavhen reading Schweitzer, even in
translation.

... every single aspect of Pauline thought will bplaied as a consistent,
logical deduction from early Christian eschatolagjiconvictions. Readers
willingly suspend their disbelief as long as thestea is at work,
effortlessly fitting together the pieces of thericdte puzzle, providing an
assured explanation for each apparent anomalyatissts. Never has Paul
appeared more consistent ...

(Westerholm, 2004: 109)

Simple page number references in this chapter tefine Mysticism of Paul the Apostle.

! This chapter will be referencin@he Mysticism of Paul the Apostle (1953) extensively and will therefore only
use page numbers when referring to this partioutak.
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2.1. Great Expectations of Redemption

As a backdrop to the rest of his book and indeedgiesent chapter, | need to say something

about his view of redemption as it colours moswvbat he had to say.

After orientating his readers on relevant textsrfithe New Testament including Romans
8:19 (52-54) on Creation yearning for the day ektation of the sons of God, Schweitzer
claims that Paul never, throughout his writingacked in ‘eschatological expectations’ (54).
He summarizes his own chapter concisely in thegdsvo

The conception of Redemption which stands behinsl ¢schatological
expectation is, to put it quite generally, thatude€hrist has made an end to
the natural world and is bringing in the Messialingdom. It is thus
cosmologically conceived. By it a man is transddrfrom the perishable
world to the imperishable, because the whole wisrlitansferred from the
one state to the other, and he with it. The redemmhich the believer
experiences is therefore not a mere transactianged between himself,
God, and Christ, but a world-event in which he habare.

(54)

However, the Kingdom cannot come in until the ‘pessianic tribulation’ has occurred.
This is where Schweitzer suggests Jesus discotteaetie must suffer a death that ‘God can
accept as the equivalent of that tribulation” amel¢by bring in the Kingdom (60).

The death of Jesus makes possible the fulfillmdnthe petitions of the
Lord’'s Prayer for forgiveness of sins, for exemptfoom the ‘temptation’,
and for deliverance from the Evil One.

(61)

The view current in Jewish eschatology was thdtiethe world was largely due to the
presence of demons and that God had given permissioe between man and Himself (55)

until the Kingdom comes, which Jesus death accaings.

2 See also Westerholm’s (2004) summary of Schwed@maedemption: 110-116.
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The destruction of the dominion of Satan and trgebwill only be completed on Jesus’
return (65). The whole of nature will pass throaginansforming, as do people, from
mortality to immortality (66). This is the end of the Messianic Kingdom (67 &alls into
the general description, ‘the end’ (68). The asgeld the Devil are destroyed at this point
along with mankind who are damned (68). Howevdrawaul is mainly concerned about,
according to Schweitzer, is that at this point NEs$ands over His authority to God and
world history reaches its consummation (68). Tinge¢s are no longer between God and

men (68ff). This is fairly standard up to this ipoi However,

. alongside of this eschatological gnosis Paul s@sething else which

gives the same results, only in a more completenfonamely, the

Eschatological Mysticisfn It also has the power of showing that

redemption is already present, while it is supetmrthe eschatological

Gnosis in that it replaces the external interpiatabf the death and

resurrection of Jesus by an internal interpretatioffor that reason the

eschatological doctrine of redemption remains shingt occasional,

whereas the mystical is the centre of Paul’s thaugh

(74)

Westerholm clearly and helpfully points out thah®eitzer has three different doctrines of
redemption that appear side by side in Paul’s legisaccording to Schweitzer. They are:
eschatological, mystical and juridical (WesterhoR004:111). The Eschatological we have
outlined briefly and is significant to Schweitzarthat it is from this starting point that Paul
develops his theology (Ibid: 115). To Schweitzke Juridical, justification by faith, is the

least important to Paul, while the Mystical becdimeheart of Paul’s theology (lbid).

As the title of his book on Paul suggests, ‘Mysiiai is something so fundamental to his

understanding of Paul that we must begin by clargfyt. What Schweitzer does is define

% Schweitzer makes a lot of Rom. 8:19-22 as itfiith his cosmological redemption.

*‘Complete’ in that the first is still futuristic hile the second can be a present reality, as he goé say.

> As will be seen below, for Schweitzer the deatth @surrection of Jesus is no mere external evelné t
believed, although for him it is always historidalit also something in which the believer partitégan a real
sense in His suffering and rising to new life (morethis later).

30



what he believes Paul to have understood and tiemgts to show how that Mysticism

works its way through the other major themes inl.,Pawill follow the same process.

2.2. Defining ‘Christ-Mysticism’ or ‘Being-in-Chri st’

2.2.1. As a General Concept

Schweitzer briefly explains what he means by mistian general and then moves on to
Paul’'s understanding of mysticism. The generahdein he gives is that one is,

in the presence mysticism when we find a humangokinking upon the
division between earthly and super-earthly ... arglirfig himself, while
still eternally amid the earthly and temporal, #dng to the super-earthly
and eternal.

1)

All human beings whether primitive or developedyerxence something of this (1).
2.2.2. As uniquely Pauline

The precise nature of the mysticism of Paul, heetses, occupies a unique place between
primitive and ‘intellectual’/ ‘developed’ mysticisii3). This mysticism, he explains, is not
what one would expect — unity of God and man -d{dshe mystery religions of the time)
but rather, he says,

Paul never speaks of being one with God or beinfgad. He does indeed
assert the divine sonship of believers. But, gighnenough, he does not
conceive of sonship to God as an immediate mystidation to God, but as
mediated and affected by means of the mysticalruwith Christ.

3)

And so the fundamental thought in Paul is this:
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I am in Christ; in Him | know myself as a being wisoraised above this
sensuous, sinful, and transient world and alreagyorigs to the
transcendent; in Him | am assured of resurrectiodim | am a child of
God.

3)

Going further, this means that the believer had dred risen again in Him and is freed from
the law and sin and possesses the Spirit of Chidstcalls it a ‘being-in-Christ’ which if

grasped, according to Schweitzer, gives the clueeavhole of Paul's teaching £3)

Despite seeing the ‘being-in-Christ’ as a mediatiad only thereby can we be ‘in God’
(because we are in Christ and He is in God), he #&t Paul does not make a distinction

between the Spirit of Christ and that of God whadlbelievers possess (5).
2.2.3. As unique to attaining a homogeneous humai

Picking up on the objection of Adolf Deissmannéddiin Schweitzer, 1953: 6) that Paul, in
Acts 17:28, had a mysticism of being-in-God, Scheezifirst defended his view that the
Acts speech was probably not Paul’s directly (%) #ren he nevertheless tackled the said
passage. He calls the concept of, ‘in Him we éwd move and have our being’, and, ‘for we
are also His offspring’, as being a ‘Stoic pantheislysticism’ — they saw all of the forces of
life and nature as being God at work so that alt i, is ‘in God’ (8). His answer is that if
Paul spoke like that, it was a ‘literary device'drder to be a Greek to the Greeks (8).

The Discourse on the Areopagus has its place inhearts because it
proclaims the being-in-God mysticism which our owgligious sense
craves, and which is nowhere else in the New Testamxpressed in such
a direct fashion.

(8)

® Biblical references to this are supplied by Scheezi(p3-4)
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This type of expression in the pagan religionsaiflR day, presupposed a oneness with God
of all humanity, says Schweitzer, — a homogeneomnsamity (9). For Paul, he says, there is
no homogeneous humanity, but only various categafienen — distinctions such as Jew and
Greek, male and female. However, these are ngtdistinctions of race and sex, but also
gradations of nearness to God (9). As Jewslasercto God (in terms of the covenant, etc),
men are closer due to the ‘curious arguments’ nbgd@aul concerning women covering

their heads in prayer, (1 Cor. 11:7-11) because ‘mmdhe image and reflection of God, the
wife is the reflection of the man’. Paul, he sdgssumes a hierarchic gradation, God —
Christ — Man — Woman'’ (10). And here is the criix6ohweitzer’'s understanding.

‘This difference in nearness to God is abrogately dny the being-in-
Christ. 1t is in Christ that the elect portion wfankind first attains to
homogeneity ... in Him all possess the same esselghg and
personality’.

(10)

Therefore, for Schweitzer, Paul would never hawtd&toic understanding of humanity
physically being-in-God. No, this is so remotenfr®aul’s thinking that, ‘he must call in the
aid of the mysticism of being-in-Christ’ (10) if vege ever to be one humanity in God. In
fact, later he takes it upon himself to say thatl Rabreviates phrases for ‘linguistic and
dialectic convenience’ (206) and so the complef@ession, ‘fellowship in the corporeity of
Christ’ becomes ‘being-in-Christ. An additional sea is that the shorter expression

‘provides a better antithesis to the being-in-tlest’ (207).

2.2.4. As uniquely Jewish in eschatology

As pointed out, Paul could not have had the Halenreligions in mind, according to
Schweitzer (still opposing the History of ReligicBshool), because those religions with their

pantheistic mysticism were diametrically oppose@anl’'s Jewish world-view. God and the

33



world are held ‘firmly apart’ (10), they are noteanHe understands that angelic powers stand
between man and God and make that union impossitoie only in Christ that Paul can
include a hymn of joy, as he does in Romans ch&teoncerning the relationship of the

elect — nothing, including angels, stand betweeanasGod (Rom. 8:38-39)!

With this, Schweitzer says, a ‘world-process’ iabBshed which is directed towards God
(11). For Paul, the world is not Nature (as inltedlenistic world), but,

... a supernatural historical process which hastfostiages the forth going
of the world from God, its alienation from Him, aitsl return to Him.

This dramatic view of world history is also in ibsvn way a kind of
mysticism, a mysticism which can assert that afigh arefrom God and
through God andunto God ... It is only when the end comes, when time
gives place to eternity and all things return tal@Gtat they can be said to
be in God.

(11)

Schweitzer sees Paul as founding this doctrinerstyuan the teaching of Jesus concerning
the closeness of the Kingdom of God against th&drvap of late Jewish apocalyptic
expectations. For Jesus, in His life-time, theg€iom was consistently future and would
come in at His death. But by the time Paul isheay, things are different. When Paul sees
Jesus alive on the Damascus road, he realizesr@aoblange has occurred (thus the
apparent differences in the content of the teacbfnesus and Paul).

If Jesus has risen, that means, for those whotdatenk consistently, that

it is now already the supernatural age. And thiBaul’s point of view. He

cannot regard the resurrection of Jesus as anadodéxent, but must regard
it as the initial event of the rising of the deadyeneral. According to this
view Jesus rose as ‘the first-fruits of those whd fallen asleep’ ... We are
therefore in the resurrection period: even thoughresurrection of others
is still to come.

(98)

With the death and resurrection of Jesus, thedutimgdom has therefore appeared. There

has been a huge change in the eschatologicalisitudn trying to fathom this apparent

" See Rom. 11:36 for this, including 1 Cor. 15:26f@8the end when Christ overcomes all and hanels th
Kingdom over in order that God may be ‘all in all§ used by Schweitzer (p12).
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discrepancy between the ‘already’ of Christ’s resction, and the ‘not yet’ of the final
consummation of the kingdom, Schweitzer says that 8ssociated himself with the
eschatological ‘'schema’ of the apocalypse of Bamard the fourth book of Ezra as they in
turn attempted to bring the eschatologies of tloplpets and Daniel into harmony. Paul, it is
said, thus conceived of a messianic kingdom corbafgre the full revelation of the
Kingdom of God (89ff). Therefore the Messianicddom anticipated by the prophets is
seen as something temporary. In this period, &teral and the supernatural worlds meet

one another — they telescope into each other (86).

At the resurrection of Christ this overlap beging ghose belonging to Him patrticipate in his
resurrection (90). It is they ‘on whom the endsh&f world have come’ (1 Cor. 10:11). If
the elect have risen with Christ, then they are algrers in this new mode of resurrection
being. ‘Behind the apparent immobile outward slodwhe natural world, it's transformation
into the supernatural was in progress, as theftvanation of a stage goes on behind the
curtain.” (99). In his typically powerful style Beeitzer states, ‘the springtime of super-
earthly life has already begun, even though elsesvimethe world the winter of natural

existence still holds sway.’ (110).

This, in brief, is Schweitzer's Christ-mysticisrhat the elect are no longer natural men, but
as Christ, supernatural beings, although this igyabmanifest (109f). He also expresses it
as ‘being-in-Christ’. This mysticism is not a fiegl, simply inner or spiritual, but an

‘objective mysticism of facts’ (100).

8 See also Ridderbos,1975: 29-30 and Thiselton, -¥87833-134 for a good summary here, althoughll wi
return to elements of this later, especially ongheraments.
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Dunn considers Schweitzer to have pressed his stasheling of Paul’'s Christ mysticism
‘well beyond the metaphorical’ (so that in baptidra dying and rising with Christ becomes
effective for redemption) and that the ‘extremer@dsis views helps explain why the
mystical approach faded so quickly as a viableaoptor Pauline studies in the middle
decades of the century’ (Dunn, 1998: 392-393). dxtteless, Schweitzer goes on to show
how all the different aspects of Paul’'s teachingdan this eschatological Christ-mysticism,

some of which | mention below.

2.3. The Law

Because Schweitzer is convinced of Paul’'s ‘bein@imist’ mysticism, he is equally
convinced that Paul’s preaching to the Gentiles avealling for them to be in Christ, not to
become Jews. Schweitzer points out that the Riesrisf Jesus’ time had a universalistic

eschatolog$, but were mistaken as to the place the law wolalgl at that time (178}.

It was because the Law became an issue betweeshlamd Gentile Christians that Paul

stresses the doctrine of being-in-Christ.

If uninformed belief here attempts to make the sleai for itself, it will be
exposed to the completely fatal error of treating kaw as still valid even
after the death and resurrection of Jesus, and asitisequently, in all
simplicity, demand of the Gentile convert that halksubmit himself to it,
(as one who has joined himself to the Chosen Petplestablish his claim
upon the promises which refer to them. But initgdthe Gentile convert, if
he does this, irrevocably falls away from Christere though he continues
to acknowledge Him as Messiah, and to make readyepgntance and
sanctification for His coming. For by his accemrof the being-in-the-
law he gives up the being-in-Christ and therewithrademption.
(187)

° See Schweitzer, 1953: 177-186, where he reitesateschatological universalism first introducedtsy
exilic and post-exilic prophets, where the Gentlés serve God along with Israel.

19 See Matt. 23:15, probably based on their eschgitidbunderstanding of Ez. 36: 26-27; Jer. 31:328nalhe
Spirit is given to serve the Law. More on thigtainder ‘ethics’.
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As has already been seen, if we have died withsCtiven naturally the Law no longer has
any power over us. The new age has come, the pafvean is destroyed, because it only has

place in the body which was crucified with Chrik7 Tff).

Paul’s attitude toward the law, despite the sinifyliof it being no longer valid as explained
above, is a little more complex. Schweitzer prgsasvo questions Paul had in mind and that
we must ask if we are to understand his meaningheaetical one and a practical one.
Firstly, in what sense and to what extent is tlera longer valid? Secondly, what is the

right attitude of believers to the law, in so faritais no longer valid? (187) To the first he
answers that the present natural world is in poébeing changed into the supernatural.
This,

... supernatural world already exists within the coety of those who are
in Christ ... Outside of that sphere all else ... i$ satural world. The law
is no longer valid for those who are in-Christ-¥stAs those who have
died — died with Christ! — they are liberated fréme Law in the same way
as the dead and risen Christ .... It has no power.

(188)

But those who are not in Christ and also those adw@ been misled into exchanging their
being-in-Christ for being-under-the-Law, ‘are maddeel its power’ (189). “Paul thus
affirms the co-existence of a validity and a nohdny of the Law corresponding to the

difference of world-era within the sphere of being=hrist and outside of it.” (189).

To the second question — the attitude of beliet@xsrd the law, which is for them no longer
valid — Schweitzer suggests that it would have libersimplest if Paul could have called it
‘an adiaphoron, a thing indifferent, neither harmful nor usef(l93). Because it was not a

simple case of people deciding to follow certaiwidd customs (which would have been an
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unnecessary burden), but because it was the war&abbts, he had to treat it seriously

because his doctrine of Christ Mysticism demant€toi3).

To the next obvious question, according to Schweitaf why it was fine for the Jews to
follow the Law in their customs, but not for ther@kes to do so, he gives the following
answer:

Whatever was the external condition in which a mas made his election
a reality, that is to say, has become a believethat condition he is, as a
believer, to remain. The theory of te&tus quo is twice enunciated by
Paul in the same contékt

(193-194)

Schweitzer points out that he was not persuading de abandon their customs in a spirit of
freethinking. Paul himself took Jewish vows ina@rtb show that he was not teaching the
Jews of the Diaspora to abandon Moses without fatioit? (196). More than this,

Paul refuses to admit that the Jewish zealots etiegaonly because they
are deceived. He holds that they are also movefddry They see in his
own case what those who, by preaching the pureridecof the cross,
interfere with the plans of the Angels, have to wedin the way of
persecutions and sufferings. This they desirestage. That is why they
set up the Law alongside of the cross.

(200)

He maintains that Paul made life difficult for hieffsbecause of his Mysticism and also the
resultingstatus quo stance toward the Law, but that in the end, diéeusalem was destroyed
and there was no controversy, the theory was ajrpegbent in Paul’s tradition and letters
and gave credence to a liberation from the Lavih@aigh not always understood along with

his eschatological mysticism) (204).

" Here Schweitzer is referring to 1 Cor. 7:17 ar@ot. 7:20. This theory atatus quo, is understood by
Schweitzer as a short period of time in anticipatié the coming of Christ, where a change in oséigation is
of absolutely no meaning — as a house bought famotifon, there is no need to make alterations.

12 See Acts 21: 20-26
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2.4. Justification / Righteousness by Faith

To Paul the term ‘righteous’ had a futuristic refece. To be righteous means to acquire by
keeping the commandments, a claim to be pronoungbktéous at the coming judgment, and
consequently to be a partaker of the Messianig/g(@05). However, the keeping of the
commandments or Law is replaced in Paul by ‘faitthie redemptive power of the death of

Jesus Christ'(205f.

Therefore, according to Schweitzer, righteousnassonlly be considered as already attained
as a consequence of the being-in-Christ and ityrdd first effect of this state. Schweitzer
puts it into a sequence — ‘Because the believersugh the being-in-Christ, have become
righteous men, they are already in the resurredtate of existence and in possession of the
Spirit’ (205). What part does faith then play ur deing righteous? Schweitzer once again
gives us a sequence — ‘In consequence of belieni@dprist we possess righteousness
through being-in-Christ’ (206). In other wordsarh not made righteous as a direct
consequence of my faith, but I am included in Glassa consequence of my faith. Because |

am in Christ | am righteous and am therefore alygadclaimed as righteous.

Thus, righteousness becomes a ‘condition of thesMe& era’ similar to our present state of
being raised with Christ (205). How can Paul dexto faith what only comes through
being-in-Christ then? He explains it thus:

He [Paullis led to do so by considerations of listja and dialectic
convenience.The complete expression “Righteousnesspnsequence of
faith, through the being-in-Christ” is too awkwartd be constantly
employed in the course of an argument. And thertshnd accurate
“righteousness in Christ” is not well adapted ts Hialectic purpose ...
Thus the expression “righteousness by faith,” tioueplly less accurate,
makes a better antithesis to “righteousness byLthe” than the more

13 Once again, he is stressing the incompatibiliti.@f and eschatology (dealt with above in ‘The Law’
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accurate “righteousness in Christ.” Not logicatreotness, but dialectical
convenience, has here been the deciding factor.
(206-207)

In other words, as a polemic Schweitzer is saytiag Paul wanted to contrast two things.
The first was a ‘doing’ — the law. The other wdstate of being’ — in Christ. So he chose to
keep the sense of ‘doing’ to contrast the two. STt doing the Law’ or by faith in Christ’
— the way to a declaration (futuristic judgment)dafybeing righteous. The difference here is
that the future comes into the present for thogehnst and in fact is only attainable by being

‘in Christ’, the only righteous mah

Another reason Schweitzer gives for Paul’s uséisfiithrase is that the Scriptures speak in
old covenant terms and obviously use ‘doing’ tewfogy. His opponents are using the
Scriptures and so must he. So he uses the ‘danggment of the Old Testament in the
phrase, ‘righteousnesy faith’ for that reason. However, Schweitzer cdess Paul’s
discovery of two passages in his argument ‘britlié208). They are Gen. 15:6 (used in Gal.
3:6 & Rom. 4:3) concerning Abraham being reckonedghteous because he believed, and
Hab. 2:4 (used in Gal. 3:11 & Rom. 1:17) where Gags, ‘He who is righteous by faith
shall live’. But in order to use them, he muststitbte his doctrine of righteousness through

being-in-Christ with that of righteousness by fg208-2095.

Later on Schweitzer says that Paul understood elttfast to the doctrine that he is justified
by faith in the expiatory death of Christ, but gany to the Reformational view, Schweitzer

saw justification by faith as a “subsidiary cratghich has formed within the rim of the main

1 See also his own explanation of ‘doing’ on pagé 20

131t should also be noted that Schweitzer’s undaditay of the ‘Angels’ giving the law can appeartdibing
(see especially p213). However, he is trying tcplPaul in his own thought world where the Angaés,
believes, were between men and God and althoughwheame through Moses, the writer to the Hebreks
in terms of angels giving us scripture (Heb. 22Well as other Scriptures: Duet. 33:2; Acts 738,Gal. 3:19
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crater — the mystical doctrine of redemption thitotlte being-in-Christ.” (225). It's not that
he disregards it as unimportant, but rather sees utsed by Paul not as a pivot of his thought,

but as a convenient polemic (205f) when dealindgpwhe Judaizing party.

He also insists that to stress this doctrine ofext¥ely ‘shuts off the road to ethics’ (225).
He believes that due to the Hellenization of therch, justification by faith lost it's roots in a
strong belief in the Kingdom of God and our paritsnconsummation. This made it too

individualistic and the church lost its power téoren one’s life and the world (381ff).

Although this is so, it is a resurrection statexistence, just as the possession of the Spirit is
a mode of manifestation of the same condifiorSeaver summarizes for us,

For St. Paul, Righteousness by Faith is not a tomdiof passive
receptivity, still less is it a proposition for aamic debate; it is the
mystical experience of being-in-Christ in actiordam passion.

(Seaver, 1959: 246).

2.5. The Mystical Doctrine of Dying and Rising wit Christ

Schweitzer deals with both of these doctrines ia dmapter (Ch VI) where he, amongst other
things, places some emphasis on the Communityeds#hints, or the Community of God and
its relationships. Together in Christ they aresthwvho die and rise again. | will first
summarise what he says about community, then mowe both doctrines as he expresses

them in the following chapters (Chapters VII andiVI

16 See Schweitzer on dying and rising with Chrisieims of suffering and the Spirit — all having@sg sense
of action (Chapters 6-8 iMlysticism).
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2.5.1. The ‘Community of God’ Concept

Schweitzer wants to point out here that there vgakatological premise for Paul to have the
idea of a union between the pre-ordained Elect siedvas and with the Messiah in the

Messianic Kingdom. This he calls the communityhef Saints (101).

Schweitzer is comfortable with this idea of a cogte identity or union in Christ because
this was always the principle in the Scripturesnagon belonging to God, then a remnant

despite unfaithfulness, but always a people kegbog’ (101).

Not only the Old Testament and inter-testamentéings, but Jesd and Padf include this
concept of the pre-destined community of sainth&ir eschatological thinking (102-103).
He stresses that a ‘catholic’ concept of this fpeop God was always in Paul’'s mind, not as
many Protestant scholars understand him to bentatkinainly of local individual church&s
(103). For Paul, he says, community in a particplace is the general community, as there

locally manifested (104).

Although he admits that the Jewish eschatologheftime allowed for a belief that there
would be a union of Messiah and the Elect in thegdom, he says that the unforeseen
occurred — the Messiah appeared before the Kingdera,man with men.

The union of the Elect with one another and with kessiah receives an
anticipatory realization. Relationships betweesnthwhich were first to be

7 See Is. 4:3; Mal. 3:16-17 as references Schweitges. In fact the idea of saints together destioethe
Kingdom, occurs frequently. He cites Psalm of &aa 15:4-6; Dan. 7:27; Enoch 38:1-5, 62:7-8.

18 e.9. ‘Those who have ears to hear’ are thosedplwho are appointed to accept (Mk. 4:9-12) ared th
promise to Peter that He will build His Communiby,'ecclesia’ (Mt. 22:14).

¥ He cites Rom. 8:28 and Gal. 4:26-27)

?He admits it is true that Paul does have locataties in mind as he writes to them, but there fiemdimes
when he speaks of the community as a whole. s @al. 1:13; 1 Cor. 15:9; 11:22; 10:32.
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made manifest in the Messianic world, now, sinay thave already come
into contact in the natural world, comes into fofmehwith 2
(105)

This community, this concept of the mystical bodbrist, cannot simply be explained
away as, ‘a summation of the being-in-Christ ofitindtitude of believers’, says Schweitzer
(117). As if desperately seeking to ensure thggasped he continues,

The mystical body of Christ remains an enigma sogl@as it is not
understood in the light of the fundamental conagfpthe community of
God, in which by preordination the Elect are clgsahited with one
another and with Christ. The “Being-in-Christ”irsfact inexplicable until
it is made intelligible by the concept of the mgatibody of Christ.

(117)

To take us into the sections on the actual dyirdyraging in Christ that Schweitzer had in
mind, we need to understand what he says aboutaheerse formulae’ expressing the
reality of the mystical connection that the Eleavé together in Christ (125). That is: ‘Christ
in us’ can be substituted for, ‘we in Christ’, andolace of, ‘Christ for us’ there also appears,

‘we for Christ’ (Ibid).

He uses 2 Cor. 4:11 where Paul states that ‘wdivimg, are given up to death for the sake
of Jesus, that the life of Jesus may also be maaefest in our mortal flesh’, and footnotes
Rom. 8:36: ‘For thy sake we are killed all the diaryg; we are accounted as sheep for the
slaughter’, which is itself from Ps.44:22 (125)e Ebntinues to comment on 2 Cor. 4:11
specifically,

The union between the Elect and Christ has thusaning not only in
relation to the Elect, but also in relation to GhiHimself. In the above
passage the Elect are treated as fuel, the consumgitwhich extends the
sphere of the dying and rising again of Jesus.

(125-126)

Zsimilar to Newbigin’s thinking of this reality bajra ‘foretaste’ of the Kingdom (Newbigin, 1993: 99)
Goheen says, ‘Newbigin’s longing for unity was velgsely related to the mission of the church;dherch as
a foretaste of the new world must witness to thegraf Christ to draw all people to Himself in dnedy’
(Goheen, 2000: 16).
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In other words, as the Elect grasp what Christdaee for them in dying and rising, their

calling in The Christ undergoes a similar expereefur the sake of Christ and extends the
sphere of influence the Dying and rising of Chhias — a participation in the mission. With
that we are ready to investigate each of theseidestin turn as Schweitzer would have us

see them.

2.5.2. Dying with Christ Manifested in Suffering

It is as a consequence of his mystical teachifgenfig-in-Christ that Paul has to assert the
existence of death and resurrection in the belgeggperience even though there is no such
thing visible (141). He does, however, show that¢ are indications of it.

The dying which the believer experiences with Ghigsmade manifest in
the suffering which destroys, or tends to desthiy life. The resurrection
state which is in process of formation is manifédtg the presence of the
Spirit as a supernatural life-principle.

The diminution of the natural life and the expresf supernatural life
in the natural are, for the knowledge which carklaato the depths of
things, indications of the displacement of the raltustate by the
supernatural which is in progress in the believer.

(141)

Where does Schweitzer find reference to this? diensents that in the first letter of Peter
there is more on this than in all of Paul’'s writnout together (14%} and that there are only
a few passages in which Paul speaks of sufferitiy @hrist (142>, Then there are the
times where Paul, according to Schweitzer, ‘usyalfythough he were following some inner
necessity, lets the thought of suffering merge thad of dying’ (142)*. However, there are
more remarkably extensive texts where he speakstjirof dying”.

As a rule, however, he spares himself the detouway of the idea of
suffering, and speaks simply of dying where he inigbre logically speak

22 Schweitzer's references are: 1Peter 1:6-7,11;-212:14; 4:1,13,16,19; 5:9,10

2 schweitzer’s references are: 2 Cor.1:5; Rom.8&7,1

24 schweitzer's references are: Phil. 3:10-11; Ra85-86; 2 Cor. 1:8-10; 4:8-12; 11:23

% gchweitzer's references are: 1 Cor. 15:31; Ro&h468,11; 7:4; 8:10; 2 Cor. 4:10,11; Gal. 2:20:4617

44



only of suffering. In order to make the paradoxnptete he can express
the dying as a being crucified and buried with €tri
(142)

In referring to these suffering as ‘indications’aomystical dying, he most naturally speaks of
the suffering as marks (stigmata) or signs of bgitemto Christ® (143), and in that way the

Elect carry around with them the indications or ksaof belonging to Christ.

Schweitzer then traces the roots of this from e tof Jesus, through the primitive Church,
to that of PaulFirstly, Jesus, according to him, indicated that His dissiptould be marked
as belonging to Him through joining Him in suffegim the ‘Pre-Messianic tribulation’

(144). Secondly, because the Kingdom did not appear, that higpdescwould be spared the
tribulation as He realized He needed to sufferalosie as the acceptable atonement for the
Elect (144).Thirdly, persecution and suffering continued for the piraiChurch and in fact
really began in earnest (1445ourthly, the idea of a pre-Messianic tribulation persisied
believers understood their persecutions as,

... being a part of it. They ... brought these suffgsi into relation with
those of Jesus, since that was also an event gir¢hblessianic tribulation.
Their suffering is connected with His and continites

(144)

More than thatFifthly, the primitive Church, being familiar with a ‘livg relation of the
sufferings of Christ to that of the believer’, sws as a manifestation of the merits Christ
won through his suffering being passed on to thdse are partakers with Him in suffering.
In other words, it is those who fellowship with dg$n His suffering who have been freed
from sin (p145-1465’ Andfinally, Schweitzer sayBaul dismisses the notion of the

suffering being a pre-Messianic tribulation becdiasdnim the Messianic time is already

% He explainstigmata as brandings by which a slave or an animal wasemacbgnisable as the master’s

property.
2" Schweitzer references a number of texts heresprdtifically deals with 1 Peter 4:1-2
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present. Instead he simply treats suffering agragdvith Christ (to the natural world, as
dealt with till this point).

Bold as it is to regard suffering as the equivaleftdying, Paul is
nevertheless entitled to expect that those whaleady familiar with the
thought of suffering with Christ will recognize anohderstand it in the
intensified form, which it has become necessargive it, of fellowship in
the death of Christ.

(147)

Therefore, to Paul, his ‘Christ-dedicated life’ lipavas to him a being delivered over to
death (148). Even though he is misunderstood ametacle ‘to angels and to me’ (1 Cor.
4:9), he knows it is a sign of his dying with Chri®ut also how the life of Christ is
becoming evident in him.

Thus in the end his sufferings come to mean mot@rtothan even being
caught up into the third heaven and into paradide.closes the record of
his ecstasy and of his bodily sufferings with tiithesiastic, “Now | will
most gladly boast of my weakness, ill-treatmentdslaip, persecution and
affliction for Christ’'s sake. For when | am wedlien am | strong” (2 Cor.
Xii. 9-10).

(159)

With this mention of resurrection life and the stgth coming through weakness, we move

on to the doctrine of resurrection.

2.5.3. Being-Risen-With-Christ Manifested in the Bssession of the Spirit

Put very simply, Schweitzer sees the possessitimedbpirit as ‘a sign of the resurrection
which is already in process of being realized mltkliever’ (160). As Thiselton
summarizes, ‘The Spirit raises believers out ofetyenatural’ existence, and this is a direct

implicate of sharing in Christ's having-been-raisé@hiselton,1978-79 :134).
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Does this concept have Scriptural grounding? Sdaaeesays that according to the prophetic
eschatology it does. The Messiah of David’s Imendowed with the Spirit and therefore
becomes capable of bringing in the Kingdom of Pgbcel 1:1-2). In Ezekiel and Jeremiah

this concept includes the messianic people, whorhedearers of the Spirit (Jer. 31:3%).

In a rather circular argument, Schweitzer attertgphow that Paul believes the Spirit to
only be present in men from the time they find teelwes to be in Christ. The Spirit
animates this corporate entity to be what it is toedeby they have a part in the Spirit of God
and become ‘vehicles’ of that Spirit. These arermatural men anymore, They are actually
engaged in the saving work (dying and rising) ef khessiah. He says it like this:

The Spirit of God is in men only since men haverbée Christ Jesus,” and
in union with His corporeity have also part in t8pirit of God by which
this is animated ... Not as natural men, but asetlwdso are actually dying
and rising again with Christ, are they vehicleshef Spirit.

(165)

In an attempt to emphasize that Paul was bringangeshing unique to our understanding,
Schweitzer continues to say that this is not ttet.aruary way of understanding the work of
the Spirit — that of revelation, which was presarthe prophets and in ChA&t No, more
than that, believers have a part in the Spirit lofi€€ who is more ‘all-embracing’. This is the
‘life-principle of His Messianic personality and thie state of existence characteristic of the

Messianic Kingdom’ (165).

In other words, the Elect not only receive underditag of the work of God (revelation) and
not only are they united with Him (thereby secunéluhe day of resurrection), but they are

also renewed into a new personality (of the Megsaald experience something of the future

% See pg 161 iMysticism for more references.

% Reference is made here once more to 1 Peter 1:1hére the Spirit of Christ was in the propheesjnting
the sufferings and the glory. As the Greek worgis-witness’, could Peter here and in 5:1 (whexénimself
once again speaks of witnessing the suffering efsChand glory to follow) be talking a similar micsl
language of not merely speaking or seeing the snffef Christ, but experiencing it in real pain?
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state of existence (the Messianic Kingdom) as anconity. Listen to how Schweitzer
further attempts to express Paul’s thinking:

His conviction, that with the resurrection of Jesius supernatural world-
period has begun, makes itself felt in his thinkingall directions, and
determines also his conception of the Spirit. Rlau$ inevitably comes to
see in the manifestation of the Spirit an effloee®® of the Messianic glory
within the natural world ...

(166)

And Paul does this by,

...conceiving of the Spirit not only as a spiritu@daethical principle ...
nor as a phenomenon of revelation ... but, in additas the power which
communicates the resurrection mode of existence.

(166)

In this believers have the assurance, throughdh®est of the Spirit in their hearts, of sharing
in the same resurrection of Christ and the comlogyg So that,

As the vehicle of the resurrection-Spirit whichbisstowed upon the Elect,
Christ becomes the ancestor of an immortal raceneh. He is the
heavenly Adam, who takes the place of the earthly.

(166)

As can be seen from this, let me summarize thusThere are in the world, according to
Paul, a new race of men. A race of the future Horg and glory, who have the Spirit of that
age, through the resurrection of Jesus and ougleiHim. This is manifested as we, in this

natural world, die with him. This in turn is a nii@station that we have His Spirit.

How does all this talk of possessing the Spirit ifegh itself in life as we know it?

Schweitzer firstly puts the onus on the Elect. bhkever must decide if he will be earnest
about this new State of existence by consisteivilyd in the Spirit, but letting the Spirit rule
his thought, speech and action (168). Those whanaeérist must realize that their being in

the flesh is only an outward appearance, not astas of existence (168).
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He then Gives us Paul and the Church as an exashfiles happening. Paul knows,

... that the Spirit acts through him. If his preaxchis effectual, that is
because it is done in the power of the Spiritighs and wonders proceed
from him, they are wrought by the Spirit. In thense way all the gifts
which manifest themselves in believers, howeveiouarthey may be, are
due to the Spirit. All this is truly spiritual arall exercises of power
manifested in miracles proceed from the superniafniaciple which is
already at work in the world.
(169)

If we are the ‘vehicles’ of the Spirit and the erdbent of the age of the Kingdom, how is
one to recognize the Spirit, or the community & 8pirit? Schweitzer, referring to 1 Cor.
14, says that Paul, valuing the work of the Spirdddvancing the spiritual life, advocates
prophecy over tongues speaking (170). This idalle in an orderly fashion. So we
recognize the community as one which is most welograf the Spirit’s activity in building
the community up and creating a recognition of anether in their behavior (allowing one

or two to speak and stopping to let others hawaeya(4.70).

Schweitzer continues in a section on discerningsghets, to further illustrate the type of
community the Spirit produces. The first thinghate is that the Spirit of God will speak the
truth about Christ so that the community may kndvwetler what they are learning is from

the Lord (174-175%.

Another sign Schweitzer gives is from tbedache and the Shepherd of Hermas. Here the
communities realized that those who are claimingp@ak on behalf of the Spirit are to be

judged upon the ground of their conduct (1%5).

%0 Naturally reference is made to 1 Cor. 12:3 but 4lor. 12:10 and later 1 John 4:1-3
31 Schweitzer referenceBid. 11:7-12 and Herma#jand. 11:8
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2.6. Ethics

2.6.1. Inner Freedom from the World, not Outer Withdrawal

After a survey of what Schweitzer has to say os shibject and in order to get to the heart of
it, one needs to realize that Schweitzer once agdully convinced of Paul’s Christ
Mysticism — his Being-in-Christ and therefore athg@n the age of the Spirit. His ethic then
is orientated to ‘the expectation of the end ofrtatural world’ (311). Schweitzer points out
that one would imagine his ethic to be ascetic J2tbtherworldly (333). Itis to a degree,

but is rooted in this natural world as well (333).

Schweitzer's example of this in Paul goes like:thigh reference to,

... the coming trials of the Times of the End (1 Cwii.26) and the
destruction of the world (1 Cor. Vii.29,31), he #®lup celibacy as the ideal
(1 Cor. Vii. 1,7,26,38) ... But he is not rigorous his application of the
ascetic principle ... He maintains the principle thahan should be as free
as possible from earthly cares in order that himights may be directed
wholly to the Lord (1 Cor. Vii. 32); but the essahthing for him is the
spiritual liberation from the earthly, not the oard. He therefore lays no
special stress upon remoulding the daily life & believer in consequence
of the expectation of the imminent end of the world

(311-312)

In fact, he would much rather that daily life contes as usual, so there is no withdrawal

from it, save that believers should, ‘have an ifreedom from it’ (312).
As already mentioned above, he sees Paul as cdmthgse conclusions because of the fact

that through suffering, or dying with Christ, theliever has a new ethic which comes into

play. ‘Really, and in principle, they are a newation because the powers of death and
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resurrectioff ... have begun their work in them. But at the séime this fact is only in
process of being realized. Here ethics comes ilaiy (801).

It is only in so far as a man is purified and ldted from the world by that
which he experiences and endures, that he becampeble of truly ethical
action ... The being “not as the world” in actiontih® expression of the
being made free from the world, through suffering dying with Christ.
(302)

Therefore, to not live as the world does, is arpfession’ of being made free from it, and

that through suffering.

Does this mean that the believer becomes detacbedthe world? Not at all, according to
Schweitzer. He points out that to Paul, ‘disorndeds and idleness’ are a spiritual danger
(312). So despite his sights being set on theoétioke world, he sees work as desirable

because it is ‘in the interests of the spiritufa 6f the community’ (312

In fact, Schweitzer points out that Paul’s viewtled Messianic Kingdom is not one of
‘repose, but of action’ (313).

The whole period of the Messiah's reign is fillegg b succession of
victories over the God-opposing powers ... (1 Cor. X4-28). That the
Elect will aid Him in this overcoming of evil weden from the fact that
they are to judge the angels (1 Cor. Vi. 3). ThesBManic blessedness
consists therefore for Paul in the comradeshipefBlect with the Messiah
in His struggles against the evil powers.

(313)

%2 schweitzer sees the power of death and resurrettibe at work in the believer because of theiommith
Christ. Itis a ‘life principle’ as mentioned bedo that must grip the understanding of the belieaed to which
he must progressively give himself over to, if f@ver to live the Spirit-enabled ethical life (801

33 Schweitzer points to Paul's example in this regara lengthy part of his book (p320-333) wherententions
Paul's work (p320), especially his attitude of avaat as an expression of love (p322) coming frasrsklf
consciousness in Christ (327).
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2.6.2. The Fruit of the Spirit, not that of Repenance

Ethics, for Schweitzer’s Paul, is not how JohnBlagtist, Jesus or the primitive-Christian
community would have understoodit.For them the Messianic Kingdom was still to come,
so their ministry was one of calling to repentaand bearing the fruits of repentance through

a determination to free themselves from their presarthly reality (293§

But for Paul he says, repentance is only the dthittdeading up to baptism, and ‘the
freedom from earthliness and sinfulness, whichongtized man is to maintain, is more than
repentance’ (293). What produces the Christiarcett@n, if repentance does not? Itis

‘produced by Christ in the believers who attachntkelves to Him’ (294).

Schweitzer detects a weakness in primitive Chngiravhich saw the main work of the
promised Spirit to be that of receiving and annamcevelation. Whereas Paul, in
Schweitzer’s thesis, sees the Spirit as doing rtiae this.
As one who is already raised from the dead, thievmesl, according to him,
receives the Spirit of the glorified Christ as thie-principle of the
supernatural state of existence on which he haserdered. Thus, for the
mystical doctrine of the being-in-Christ, ethicsristhing else than the
Spirit's working.
(294)

Therefore, ethics for Paul, is not the fruits qfertance, but the fruits of the Spirit, says

Schweitzer quoting Gal. 5:22 (294).

3 Remembering always that Schweitzer sees a differenthe eschatological timeframe between Jestis an
Paul, including the Primitive Church because theyenstill in need of Paul’s ministry of explanation
% Cited here are Matt. 3:2,8; 4:17 and Acts 2:3$liie conclusion in Acts 26:20

52



In opposing those who understand righteousnesave ¢tome simply by faith, and not the
believers mystical union in Christ (the righteousrnas a result of believing in Hifp
Schweitzer has this to say: Paul could have madefithe argument that,

... the righteousness obtained without works mustifest itself in works.
But it would have been difficult to offer proof thé is capable of doing
this, or that it carries in itself any impulse hat direction. It would have
been necessary to show how the man who previously inherently
incapable of producing good works received throtinghact of justification
the capacity to do so. That capacity can only bstdwed upon him
through Christ; but according to the doctrine dgftfaighteousness, all that
Christ does to believers is to cause them to hdigds

(295)

This is a subtle argument in many ways. Schweitzkeen to make it clear that our
righteousness and thereby our ethics, comes nahypyputward act on our part, (faith or

repentance) but through being-in-Christ and anichbieHis Spirit.

2.6.3. Love, the Highest Expression of Christianthic

Schweitzer’s premise for claiming that ‘love’ isethighest expression of Paul’'s ethics comes
from Paul’'s need to answer those who objecteddgaiticular doctrine of righteousness by
faith and subsequent freedom from the Law. Thdgecting to Paul, who said that God’s
grace is the sole source of our righteousness aatgeed that this does not give people a
sufficient motive to work their way clear of sin0@. Paul’'s answer is that those who have

died to sin can no longer live in sin (Rom. 6:$72)

Paul's thought is not merely that the law of thériSfs substituted for the
Law of Moses, but rather that it is only those wdre@ no longer mere
natural men who can properly fulfill the ethicalntgnds of the Law. The
tragic thing was that this “pneumatic” and holy [&Rom. Vii. 2, 14) laid
upon the natural man demands which only the “pnéignraan” could
fulfill. For only the pneumatic man is capablelo¥e, which is the only
real fulfilling of the Law. And love is a gift dhe Spirit.

(303)

% See Schweitzer’s arguments already covered irctapter undei2.4 Justification/Righteousness by Faith
37 Schweitzer references also : Gal. 5:13-14,18;®dn. 8:2,4; 13:8-10
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Love, according the Schweitzer, is the greateth®fruits of the Spirit as Paul places it first
amongst the fruits in Gal. 5:22. Paul explains wthy first in 1 Cor. 13. He explains that
the other gifts, ‘have only a value when the spaitgift [love] which is to be sought by all,

and which is obtainable by all, is present’ (304).

He continues to explain that love is the highestduse it is the only gift that is eternal and is
thereby greater even than faith and hope, ‘althaagbmption is dependent on these’ (305).
Also, he says that it is the ‘pre-eternal thing ethiman can possess here and now in its true
essence (305). He explains that since love isidtgest manifestation of the being-in-Christ,

love for Paul, ‘belongs to the essence of faith7§%0

2.6.4. A Self-Consciousness Assists Paul and Bedies in Ethics

Schweitzer points out that Paul had a ‘tremendetfscensciousness’ behind his ‘humble
attitude’. This is because he understands Goave balled him to a unique work for Christ

and that, ‘Christ’s Spirit manifests itself in hiught, speech, and action’ (327).

Paul, he says, is aware of this calling as a ‘tresoes responsibility’ and not of power (328).
This is what keeps him free of pride, however prbisdphrases may sometimes sound’ (327-

328).

Where does he get this self-consciousness froniveéStzer says it, ‘rests as its ultimate

basis upon the greatness of the sufferings whidimalsepassed through’ above most others

% Here he quotes Gal. 5:6 ‘In Christ neither iswincision anything nor uncircumcision, but faith wlni
expresses itself in love’.
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(329), and in this he holds himself up as a maxahgle without any sense of self-exultation
(330). This, says Schweitzer, is only possiblealise he is, ‘conscious of desiring to realize
in his own conduct the being-in-Christ, and thesrity, peaceableness, and humility of the

Spirit of Christ’ (330).

Not only did this self-consciousness assist Paul3chweitzer sees the same in the writings
of Paul for all believers. He sees Paul as inteliyi preparing the Christian Church for the
future as he realizes that the end is not to camggrae soon (332). He does this by not
becoming an, ‘ascetic zealot’ who abandons thegthof this world, but substitutes this for
an ‘inner freedom from them’. He finds himself nmay, ‘between the narrow bounds of
eschatology as a free man’ and does not wantdHaté him of his real humanity, but for it
to become, ‘more profound’ (332-333). And so lal-sonsciousness as a man is for all
men. That man is endowed by Paul with a, ‘livitigi& by his mystical dying and rising

with Christ. This is the self-consciousness heartgpto those after him in Christ.

Ethic is for him the necessary outward expressiothe translation from
the earthly world to the super-earthly, which heieaaly taken place in the
being-in-Christ.  And further, that the man who hasdergone this
translation has placed himself under the direatibtme Spirit of Christ, and
so has become Man in the highest sense of the word.

(333)

According to Schweitzer, Paul was giving the chutbhough his eschatological mysticism, a
‘relation to the Person of Christ’, and becausthi® relationship the Spirit produces the
ethic. Or to put it in another way, Schweitzerssthat through this eschatological thought,
‘he grasps ethics as life in the Spirit of Chréstd thereby creates a Christian ethic valid for

all time to come’ (333).
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This self-awareness has a knock-on effect in ttiidé with which the believer thinks and

expresses his new humanity. Schweitzer says Weat though the ‘earthly world’ continues

with all of its circumstances,

... what we have to do is so to live in it in thergpdf unworldliness that
truth and peace already make their influence felt.i That is the ideal of
Paul’'s ethic, to live with the eyes fixed on etgrnivhile standing firmly
upon the solid ground of reality ... He proves thehtrof his ethic by his
way of living it. Alike in suffering and in actiohe shows himself a human
being, who by the Spirit of Christ has been pudifénd led up to a higher
humanity. Though his work lies in the world, he tgps to live the
unworldly life, and to rely only on the power whiéh at his disposal,
because of that which he, in the Spirit of Chihsis inwardly become.

(333).

56



CHAPTER 3.
DETERMINING SCHWEITZER'S INFLUENCE:

CONVERSATIONS AND VARIATIONS ON THEMES

With the background to Schweitzer’s understandim@ dew key themes already covered, we
now need to discover the influence he may havettiraadigh the century before determining

the extent to which those main themes are evidemtissional ecclesiology today.

| will do this in two parts:
» Firstly a brief introduction, with summaries, to the wofla select group of scholars
who have worked with the ‘reopened’ eschatologitite, as Bosch called'it
noting their interaction with Schweitzer throughout
» Secondly I will present a focused examination with summsuef the themes covered
by these scholars and by Schweitzer (from my Ch&d}e to determine how much
of a catalyst he has been in the development ekahatological self-identity and if

this in fact has led to a missional ecclesiology.

How much of a catalyst has he been? That he feasdreinfluence is clearly suggested by
the likes of Thiselton who said that Schweitzer aBadenormous influence on subsequent
writers” (Thiselton, 1978-79: 135). As we determihe truth of this statement we will be

noticing the strengths and weaknesses of his workedl as the fact that others have

! Bosch states that Albert Schweitzer argued thesippto the liberalism on the continent, sayiraf th
eschatology was not a husk, but integral to thieelite and ministry of Jesus and the early chuy@bsch,
1991: 501). This in essence was the ‘knot’ thdteMl Schweitzer tied so very well in the fabridRafuline
theology at the time as he critiqued those befarednd engaged with his contemporaries. See edpeci
Schweitzer'sPaul and His Interpreters: A Critical Histor§d912).

2 The topics in Chapter 2, because they are sulmtgritow Schweitzer dealt with them Mysticism will not
directly compare to the subheadings in this chaptgrwill be seen to relate nevertheless.
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obviously said more than Schweitzer — often disaigie while at times a lot clearer than he

was on the themes he covered at the turn of thedasury.

Why eschatology specifically? Thiselton remindghat Martin Werner raised the strengths
and weaknesses in the eschatological approachut@Pa&arly as 1941 in hisprmation of
Christian Dogmawhere he referred mainly to Weiss and Schwéitzelis achievement was
to show even more clearly than Schweitzer hadfaheeaching consequences which follow

from this eschatological approach and the neglesebf (Thiselton, 1978-79: 135)

G.E. Ladd was also of the opinion that, ‘The higtof criticism since Schweitzer may be
described as a struggle over eschatology’ (Ladd4495) and after a lengthy survey of the
eschatological debate, says that, ‘... the growintsensus is supported by the almost

universal modification of Schweitzer’'s ConsistestEatology’ (lbid: 39).

Amos N. Wilder who goes so far as to say that, ‘w.tll disagree with Schweitzer on the

main point, viz, that Jesus taught an imminent jnelgt and world renovation’ (Ibid: 125)

Thiselton says, “With Schweitzer he re-captured ething of the sense of urgency and fire
of the primitive eschatological faith.” (Thiseltot978-79: 135). To investigate this claim

alone seems essential in this dissertation.

3 Werner dedicated his book to Albert Schweitzemamory of him as an old friend.

* See Werner, 1957: 37 on the effects of the esldwital expectation on the post-apostolic churclspA71f
on the disintegration of the eschatological doetimearly Christianity; 269f on the effects oneastdoctrines in
the early church caused by a de-eschatologizing.

® From Wilder'sEschatology and Ethics in the Teaching of Jeblesv York: Harper & Row, 1939; rev.ed.,
1950: 38
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This kind of debate has been the nature of thearsation all along. Characteristic of itis a

kind of ‘provocative errof with which the contributors have engaged one anmoth

3.1. A Conversation on Paul: his thought-world andheology

We will begin with a summary of Schweitzer’s cobtrion in order to observe how the
fabric once again unfurled after he seemed to gatla# together under his critical eye and

then supply his own design of what it should loike’

3.1.1. Albert Schweitzer: salient points

* He wrotePaul and his Interpretersh 1912 andrhe Mysticism of Paul the Aposite
1931.

* Schweitzer saw Paul as an eschatologically mingedalyptic Jew.

* Being-in-Christ or Christ-mysticism gives the choethe whole of Paul's thought as
the future is being experienced in the present.

* He sees the ‘centre’ of early Christian theologytesdoctrine of redemption through
being-in-Christ and the doctrine of justificatiop faith as subsidiary to it.

* He stressed, in contradiction to the majority dfcdars, that the church’s thinking
was only Hellenized after the apostles, which ingg@hed Christianity because it

then came adrift from its eschatological and Jewashs.

® A term used inA Cultural History of the Modern Age: Renaissanoed &eformationfor the , ‘original,
sometimes frivolous but more often profound’ coseions of philosophers. Authored by Egon Friendell
Allan Janik (first published in 1930), Transactjoublishers, 2008: xx), which, it seems, is an asicdption of
the nature of this conversation.

" As has already been covered in Chapter 1 ance2. T8iselton, 1980: 219-220, where he remarks on
Schweitzer’s ‘devastating wolkon Reimarus zu Wrede/hich he says especially shaped New Testament
studies for Bultmann.

8 Not covered in this thesis, but see Schweitzdrapters focussing on thisiellenistic or JudaiqCH I1) and,
The Hellenization of Paul’'s Mysticism By Ignatiuglahe Johannine TheologgH XIlII), in The Mysticism of
Paul the Apostle
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» Schweitzer's four questions set the agenda fon#éxt 50 years of scholarship at
least. They were:
1) Where do we put Paul in the history of firstiteg religion? (HISTORY)
2) How do we understand his theology, it's stapogt and centre? (THEOLOGY)
3) How do we read the individual letters, getting of them what the writers put into
them? (EXEGESIS)

4) What is the result in terms of our own life amdrk today?° (APPLICATION)

As Tom Wright says,

. all writers on Paul implicitly or explicitly enge with these four
guestions. One of the reasons why Schweitzer ignportant is that he
saw them so clearly and, though his own solutiarsvariable in quality,
he nevertheless provides a benchmark for subsegtusiyt.

(Wright, 1997: 14)

3.1.2. Immediate Opposition: Rudolf Bultmann

Bultmann was a leading thinker for two decades &fterld War Il (Fergusson, 2007: 261
and Thiselton, 1980: 24-25). His career was ratihewentful though. He wroteTheology
of the New Testameimt 1948 in which he covered Jesus, Paul and Jdisrintentions were
honourable in that he saw the need to interpreNehe Testament for modern man
(Bultmann, 1955: 251). For him, however, this mehmking existentially (Ibid and
Bultmann, 1985: 9, 14-15, 88-96) This resulted in him ‘demythologizing’ the gofpef

all the things and nuances he felt would be mistepdnd merely contemporary baggage

° Not dealt with extensively in this thesis. Moande found in Schweitzer, 1953: 26-36; 41-51

1 The last two points are covered throughdysticism. However, his final chapter (XIVThe Permanent
Elements in Paul’'s Mysticigngive us more on application.

M He spent his entire academic career in Marburgg(son, 2007:261).

12 See also Johnson, 1987: 22 and Ridderbos, 1960, 14
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(Bultmann, 1951: 295f; Bultmann, 1984: 93, 9-15]1M5)>. He wanted to get to the bare
facts before he could interpret it for today. Whatwas trying to do with Paul, was render a

usable Paul for our age.

How did he interact with Schweitzer? For quite sdime his ‘school’ and Schweitzer were

locked in conflicting debate (Thiselton, 1980: 220)

Schweitzer and Bultmann are of vital, if negativieportance to

contemporary work on the New Testament. This tsmerely because of

their direct influence. Schweitzer, in fact nebad a ‘school’ of disciples

.... No: Schweitzer and Bultmann are important beedhsy saw, arguably

more clearly than anyone else this century, theldamental shape of the

New Testament jigsaw, and the nature of the prabliewolved in trying to

put it together. They thus established fundamemgabtheses for lesser

lights to test, elaborate and modify.

(Wright, 1996:5)°

Bultmann did however, agree with Schweitzer thatl Reas eschatological (Bultmann, 1951:
257, 273, 330, 306, and 1957:33-37), but said Ralized that he was mistaken about the
parousid® and was forced to oppose this Jewish form of bigpgl, picking up ideas from
non-Jewish mystery religions and Gnosticism (Bultmal951: 306f, 311, 347, and
Bultmann 1957: 52). He stressed that we must malige the apocalyptic for

anthropological reasons - Paul was speaking asesaféering from the personal dilemma of

transitional thinking'.

'3 See also Johnson, 1987: 40 and Ridderbos, 1960: 17

*In this reference Bultmann disagrees with Schweitwt refers to his bookhe Questas ‘brilliantly written’
while using it to prove his own point that thereswe value in the nineteenth century ‘lives of 3ésu

13 Wright, in Jesug(1996:658), comments interestingly that Bultmachieved a demythologization while
Schweitzer achieved a ‘personality’ for JesussoAhat Schweitzer’'s Jesus was a man of actionggunimg
people to tasks (Schweitzer ends up in Africa) levBultmann’s Jesus is a man of words, urging petpl
think (Bultmann ends up writing a theology of theWNTestament).

18 parousia is not abandoned, but becomes a wayeaksy of Christ’s first appearance in the pastitfBann,
1957:55.

7 See Bultmann, 1957:38-73 for his description aflBastruggle during this time.
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But what about all of Paul's very Jewish themeswaodds? For Bultmann this was merely
the flotsam and jetsam of an apocalyptic view whioHonger governed the apostle’s mind.
He leaned heavily on Bousset, Reitzenstein and®fham theReligionsgeschichtliche
Schule (See Thiselton’s description - 1980:2%8yho Albert Schweitzer shunned most
vehemently. He was convinced that Paul’s thoughteming Jesus took three ideas into
account: 1) The Jewish apocalyptic Son of ManeR)jterpreted as the mystery religion’s
cultic ‘lord’ and 3) the Gnostic redeemer myth (Buhnn, 1951: 51-52, 124-128). In other
words Bultmann interacts with Schweitzer by agrge&pocolyptically and then says that
Paul was forced to change his views, thereby Heileg the church - which would explain

the residual apocalyptic torfés

In the end, what can be said of Bultmann’s contrduis that he was committed to
proclaiming the Gospel (as he saw it once demythoéal) to the present day with an

emphasis on individual self-identity. This too deadded to our illustration (Figure 4):

18 For a brief comment by Bultmann himself see 1958-248
9 |bid, for Bultman'’s clearly articulated descriptiof the eschatological Church.

62



That was then,
what does it
meanfor now"

| S
Comprehensive 5

Primary integrated Pau
Jewish . m
background Eﬂﬂ@‘&
Development o Cr}/lstianity 4

Religious
milieu

Figure 4

Bultmann worked within this whole framework, but svaommitted to

proclaiming the gospel to his day. In order talie he had to understand
the world and thought of Paul and the Gospel wsitend then

demythologize them. He engaged with Schweitzer asjected Paul's

Jewish background as the primary influence. Hefepred the

Relionsgeschichtliche Shideeligious milieu as Paul’'s thought world.

Summary Remarks:

Although contradicting a lot of what Schweitzer vgagking to establish, Bultmann and
Schweitzer seemed to have established the fundahtgmotheses, as Wright has already

said, for us to test, elaborate and modify. Téisdeed what has happened as we shall see.

However, in Bultmann we could say we have a classanple of what a Hellenized New
Testament Christianity, divorced from its Jewisd aschatological roots due to a perceived
problem with the parousia, results in — a mordstabntemplative, ‘wordy’ and
individualistic Christianity. The opposite is ancmunity compelled to action because of

who they are.
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3.1.3. Thy Kingdom Come?

What follows is an attempt to capture the contaiirsubsequent thought and is not intended
by any means to be a thorough commentary on tlobsdass. Some will be only a mention,

while others will need a little more descriptiom this inquiry.

C.H. Dodd, made an impact with his ‘realized eschatoléyfthe kingdom was present in
Jesus’ time), whereas Schweitzer's was known assistent eschatology’ (The Kingdom
was always futuré). Dodd’s understanding of Paul was that he wa&gocalyptist (the
Kingdom will appear imminently) in his earlier lets but matured toward embracing a
‘Realized Eschatology’ in Colossians and Ephes{Busid, 1953: 108ff. He understood
that the ‘wholly other’ of the future had enteretbi history — all that the prophets had hoped
for had been experienced in history (Dodd, 197)%1 Dodd’s observation is that Paul
replaced apocalyptic with eternal life with Chmstw (from the time of writing 2

Corinthians, especially seen in Colossians) — tafanysticism — so that his thought is never
wholly eschatological or mystical (Dodd, 1953: 118)psch calls it an ecclesiology (Bosch,
2005: 142§*. Many scholars have appreciated Dodd’s contriutithat the Kingdom was

actually present in Jesus’ ministry (Ladd, 197455%-

% This became popular in his bodlhe Parables of the Kingdo(h935)

2L As we have already seen, this assessment of Slewsieschatology is taken froifhe Quest By the time
he writes Mysticism he has to understand eschatology from Paul'sagenpoint, which is that the Messianic
Kingdom is already present but not consummatedweyer, the Kingdom coming in its fullness must sté
seen as an apocalyptic event, and thus consisteitlie.

2 See also Bosch,2005: 141

% See also Ladd, 1974: 56-57. After being criticierthis (Ladd, 1974: 59) Dodd later admitted tht
Kingdom awaits consummation ‘beyond history’ in,fliee Founder of Christianit{1970:115). This brings
him closer to Schweitzer.

2 If the end is not coming now, this eschatologage shapes our existence as a people and givesiting
(See Bosch, 2005: 165-166).
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As one can see, we have two things being saidsXsu the Kingdom as always and
‘consistently’ future, about to break in (Schwei)zand as ‘already present’ (Dodd). Later,
J. Jeremiascommended Dodd but introduced an ‘eschatologyacgss of realization’

(Jeremias, 1963: 21, 230)

Geerhardus Vos,in 1930, wrotel'he Pauline Eschatologin which he demonstrates a
similar but developed understanding of a Christib@ration to the Jewish eschatological
schema. He developed a picture of the ‘overlagivaf ages which has become familiar today

(Vos, 1972: 38).

Oscar Cullmann, especially through his contribution to the Bibliddeology movement,
helped develop our understanding of an ‘overlafhefages’ (Ladd, 1974:69. See also
Ziesler, 1983:401-403). He saw the Bible as a story primarily — the tatary account of

God’s mighty acts in history, and not a systemaedidis (Ladd, 1974: 402).

He was professor of Basil University in Switzerlamden he wrot€hrist in Timein 1948.

He came from the same part of the world as Schere#rd had an intimate knowledge of his
work (Dorman, 2007: 333). While in Strasbourg hgaged in the Dodd/Schweitzer debate
(realized or future) and said it is not an eitherbwut both/and. It was him who coined the
phrase ‘now-but-not-yet’, or ‘inaugurated eschaggldlbid: 335 and Cullmann, 1951:86).
Thoroughly convinced of the importance of what hkedl ‘heilsgeschichté’, he also took
issue with Bultmann who said that the history & time was the ‘husk’ and not the kernel.

Bultmann had said that the kernel was the theoladggh we needed to ascertain. Zatzinger

% See Ladd, 1974: 59, for more commentary

% Similar to Vos (above), but Cullman does not s¢eime familiar with Vos’ writing on this issue, Asithony
Hoekema agreedfie Bible and the Futurd994:301).

27:3alvation History’ - the Bible as the story of @® mighty acts in history, and not a system ofeds!

65



believes Cullmann argued convincingly that Salvatibstory was as important (Ratzinger,

1988: 51).

Basically, Cullmann pointed out that the futureviach the Jews were looking forward (the
coming of the Messiah) can be considered the ‘midpim their two part history — the

present age and the coming age (Cullman, 195118ajvever, after the Easter event, this
midpoint has already happened and no longer li#iseiriuture (Ibidj®. The midpoint now is

the life and work of Jesus (Ibid: 82). He explairas the battle that has been won early on in
the war which has proved to be decisive, althobghatar continues until the complete

consummation of the Kingdom (1bid:84), or ultimatetory.

Between Vos, Cullmann and oth&sve can understand the Jews to be expecting three
things: 1) a future kingdom glory (Ladd, 1974: 6@); a suffering in achieving this (see
Cullmann, 1951: 82, 157-159); and 3) the cominthefnations into the kingdom (see Bosch,
2005: 145-147). All of this would happen on thg d&the Lord at the ‘general

resurrection’. What these scholars made plainaswe can in fact accept the notion of two
days of the Lortf. Figure 5shows (1) the Jewish midpoint ‘Day of the Lorddahe

Christian midpoint, or decisive battle (2), and tiesvly placed, and extended, period of time

between the two where the nations enter the King(®)h

% Bosch says Cullmann has ‘effectively displacedebent of God's coming glory’, and quotes Cullmamn
have considered eschatology to have been deth(@usdh, 2005: 142). Beker (1980: 355f) trieddeaue
this conflict between Apocalyptic and Eschatologypocalyptic in his opinion, explains the immindmgdom
character in Paul.

% See Hoekema, 1994: 298-306

% Although Figure 5. is not the illustration Cullnmaror Vos have in their book€hrist and Tim&951: 81-93,
andThe Pauline Eschatolog$972:38, it illustrates what they are saying.

31 See J. Munck (below) for this aspect of the iliason (cited in Hafemann, 1993: 671) as well &G.
Dunn, 1982:114.
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Figure 5

Instead of one Day of the Lord we have two, with thme between them of vital
importance in God’s salvation history (still to tensidered).

One cannot understand this theologically unlessasiah history is recognised. Cullmann
went on to show how the advent and work of Jestlseigritical fulcrum, or mid-point of
salvation history, not thearousia— time had gone through a cosmic shift (most sfdfirist

and Timefleshes out this argument in various ways).

Summary Remarks:

The Kingdom of God emphasis, although a grappliitg now much of the Kingdom is
present now and if it was present in Jesus timegehaured that our focus is not simply on
personal salvation, but on what God is doing cosgiollly and corporately. Events in

which we can find ourselves included.

Thanks to Vos and Cullmann, we have a more orddgsulate ‘overlap of the ages’
eschatology, which was Schweitzer's developedstapic’ scheme (Schweitzer, 1953: 86).
This it seems, has led to what Bosch called, alesiotogy — this eschatological age in
which we find ourselves, shapes our existencemeople and gives it meaning. This was no

doubt helped by Cullmann’s emphasis on the Salndiiistory narrative.
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Not only so, but the emphasis that has been plasdhde historical and sequential revelation
of events, with Christ at centre stage, being gwomant as the theological message (contra
Bultmann), must be noted. This has stressed lleathristian faith is not a theological idea
or system of beliefs with the historical contexhare husk, but that the historical context
plays an important role in interpreting all we knand includes us in the narrative. The
emphasis on the decisive victory in Jesus andxtended war until the consummated
Kingdom, must give a sense of vocation to the Giuais it seems to have for Paul and the

earliest Church.

If the eschatological Kingdom and Salvation Histarg not a correct emphasis, then it
appears one’s theology stands the strong posgibflivecoming existential as time moves
on, with an individual ethic in the present ageavidg said that, Bultmann'’s call for

understanding how the core message shapes ouitydenst be heard.

3.1.4. Paul's Influences and Battles: Judaic or Hienistic?

W.D. Daviesstudied under C.H. Dodd at Cambridge where he wasidered a brilliant
scholar capable of replacing Dodd. However, hieitstead for the USA (Wright, 1997:16).
His major work wa$aul and Rabbinic Judaismyritten in 1948. He was also inspired by
Claude Montefiore (1914) who promoted the idea thete were ‘several Judaisms’
(Montefiore, 1914: 3, 13) at the time, and thatshse Paul was part of the Diaspora he was
therefore a Hellenized Jew, which was not purebpnaic (Ibid: 68, 81) or truly Jewish (see
also Westerholm, 2004: 120-122). He claimed thatRabbinic Judaism of Palestine was a
‘more noble religion’ than Paul makes out (Monte#i01914: 87), and that within Hellenistic

Judaism there was ‘a spiritual anxiety’ (Ibid: 9Br9vhich is what Paul was influenced by.
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Davies’ research however, showed many links batwiee Judaism of the day and Paul’'s
writing. In Paul and Rabbinidudaism, Davies sets out to show that althougltanaot
split Hellenistic, Jewish and other factors whdkitg about Paul, and that one should not
deny all Hellenistic influence on him, Paul diddaj to the mainstream of first-century
Judaism (Davies 1948:*) When Paul, for instance, speaks of our soligavith Christ he
is definitely not speaking from a Hellenistic mysteeligions background (lbid: 89f). He
speaks rather from rabbinic speculations on Adaereby explaining Paul’'s Adam-
Christology and our being-in-Christ as our new espntative in whom we live (lbid: 36-

57)%.

It ought to be evident how, with all of this resggrthe thought world of Paul is becoming
more and more entrenched in some or other aspdcidaism and not Hellenism (as
Schweitzer had insisted). What Paul began to desgsays Davies, were the universalist
promises of the Old Testament (Ibid:57)

Paul accepted the traditional Rabbinic doctringhef unity of mankind in
Adam ... In that one body of Adam east and west,hnartd south were
brought together, male and female ... The ‘body’ afaf included all
mankind. Was it not natural, then, that Paul whenthought of the new
humanity being incorporated ‘in Christ’ should haanceived of it as the
‘body’ of the second Adam, where there was neifleav nor Greek, male
or female, bond or free ... i.e. the reconstructibthe essential oneness of
mankind in Christ as a spiritual community, as @swone in Adam in a
physical sense.
(Ibid)

Paul therefore never had to abandoned the faitipeadices of the Torah. He still saw the

Jews as his kinsmen according to the flesh, says (tare, 2007:352).

32 See Also Wright, 1997:16
33 See also Hare, 2007:352
34 See also Hare, 2007:352
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In a more direct interaction with Doctor SchweitZ@avies saw the ‘dying-and-rising-with-
Christ’ not as influenced by the mystery religionsr as Schweitzer had seen it, as part of
the apocalyptic scheme (Davies, :87, 98f). He #aics one example of the Christian
personally experiencing a major Old Testament ewenich he goes on to demonstrate (Ibid:
100f). For example, dying and rising with Chrsequivalent to a new exodus. Or being
confronted with Jesus’ teaching is like standinghatint Sinai hearing God’s Word. It is
Jesus’ teaching that gives ethical content to ffiegdand rising. i.e. Schweitzer’s
understanding of Paul’s ‘mysticism’ (being-in-Chyiand this new ethic or morality, become

thus inseparable (Waters, 2004: 19-20).

In answer to Schweitzer, who he thinks is too emrén his eschatological focus, Davies
said that it is not apocalyptic Judaism that shdped’s thinking, but Rabbinic Judaism -
while not denying the apocalyptic (Davies, 1948). 1A8Iso that Paul's teaching on the Spirit
is that it is a communal experience and in faeteschatological expectation of Israel. Here
Davies declares his agreement with Schweitzer asstification being a subsidiary thought

of Paul, used by him for polemic reasons (Hare 728&P).

There were others of arguably lesser importaneeyt@im in this inquiry who contributed,

but I will highlight only H.J. Schoeps and J. Munck

Schoepsadded weight to the whole debate as to who or What was critiquing when
speaking about Judaism. He claimed that Paul wa®pa Diaspora Judaism which was a
debased and Hellenized form of Judaism, but thaad not purely Hellenistic (Schoeps,
1961: 23). For instance, he claims that Paul' &®sdogy was correctly shaped by the

rabbinical schools of Palestine (Ibid: 40) and tnatconversion experience enabled him to
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realize that the Messiah had in fact come andhgPaul) was now living ‘post-messianic’
(Ibid: 58). This meant that the Church itself tivat ‘the end of the age’, which was the

shape of Paul’s theology throughout (Ibid: 62).

He followed Albert Schweitzer in saying that Paedlized that the Law would lose validity
when the Messianic Kingdom began, as the Rabhiadttion taught. And so Paul differed
from the Rabbinic view only in that he claimed Jetuin fact be the Messiah — thus bringing

in the age (Schoeps, 1961: 173).

So what was Paul critiquing? Westerholm pointstbat unlike Davies, Schoeps says Paul’s
controlling thoughts a critique of Israel and the Law, as opposed éag(\Westerholm,
2004:126), because the Diaspora Jews saw the Laasmamvenantal but as ‘nomos’, from
which they longed to be free (Ibid: 127). Thus Paaliticisms do not touch real Judaism,
but his perception of Judaism through his intecactwith the Diaspora Jews (Schoeps, 1961:

202, 261-262).

J. Munck wrote,Paul and the Salvation of Mankima 1954, in which he said that
eschatology was not the all-in-all, but was thg tceunderstanding Paul and early
Christianity. The most important thing to Pauldda himself) is the preaching of the gospel
to the nations (Hafemann, 1993: 671). Therefor¢he confusion of Paul being Hellenistic
or Judaistic and who he was opposing, missionegiyashould be seen as the thing that
placed tension between Paul and the Jerusalem léposh this controversy Paul is placing
an emphasis on the Gentiles, saying that the @entiust be won first as a prelude to the

salvation of Israel (Ibid).
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Summary remarks:

What is Paul critiquing? This seems to be thei&sye in the debate to determine Paul’s
thought world. There seems to be an attempt td Wwesee Diaspora Judaism as
fundamentally different to Palestinian Judaism @rad Paul was so entrenched in the
Diaspora Judaism, that when he attacks this wé thia real Judaism. In other words, for
some it is untenable that Paul's thought world Wsasoughly Jewish, but that he needed to

have gone through some or other HellenizationferNew Testament to make sense.

More than this, people like Montefiore and Schoegsd to say that Paul was struggling with
the same ‘spiritual anxiety’ as the Diaspora Jeaeahse, in their opinion Hellenistic
Judaism and Diaspora Jews were less covenantal gigolaw and saw it as purely ‘nomos’,

from which they longed to be free.

It seems important therefore, to take Davies attémporrect this perception seriously at this
point when he stresses the importance of Jewisigtitcand theology in Paul: that God was
always intending to reconcile the nations in Chtisat Old Testament events could find their
fulfillment not only in Christ, but in the experiem of the Messianic people — the Church;
that the longings and hopes of the Jewish Scriptwexe for an age of the Spirit which,

Davies says, wake eschatological expectation of Israel.

Munck’s observations from the New Testament nedzbtoonsidered when he says that
Paul’s conflicts with Judaism were not due to hiamly Hellenized or not, but due to his
missionary calling to the Gentiles. That Paul a@sking to be inclusive of the Gentiles

caused the issues of law and justification to bex&ont and central, in his opinion.
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3.1.5. ‘Controversy is the breath of life’: Debatng the ‘Centre’

‘Controversy is the breath of life to a German tbg@n, and mutual discussion is the duty
of us all'. These were the opening words of EK&temann in his famous answer to Krister

Stendahl as to what the ‘centre’ of Paul’s theolagyg (Kasemann, 1969: 60).

In mid-century we come across an interesting characKrister Stendahl, a Swedish
clergyman and sharp challenger of traditional watysnderstanding Paul. We need to take
note of him because he, like Schweitzer and Cullnsasaid to have had ‘impressive
revolutionary interpretation¥. However, on closer investigation he is indeekipig up
themes already in conversation since the turnet#ntury — especially ideas from Kiimmel
(Westerholm, 2004:146). He does bring to it ajghess and a freshness which calls for a
reaction. This he got from Ernst Kdsemann. Kasemaacted to Stendahl’'s paper delivered
at the Annual Meeting of the American Psycholog&sdociation in 1961 calledhe

Apostle Paul and the Introspective Conscience ®ittest®. It was later printed in his book
Paul among Jews and Gentiles: and Other Essayitten in 1976, in which he answers

Ernst Kdsemann’s ‘severe criticism’ (Stendahl, 198.

What was this criticism? In his essay he is cooeththat Luther applied Paul to his own
time, but that we must not read Luther back intolRame. What he means is Luther
suffered from a guilty conscience, but that Padlrtht have this problem (Westerholm,
2004: 146-149). Paul saw in Jesus the fulfillmdrthee Day’. He was not fighting against
‘works’ as opposed to ‘faith’ (Stendahl, 1976: @jith Schweitzer, Stendahl believed

justification by faith to have been used by Pauld@pecific and limited reason — to defend

% S0 says the review on the cover of his bBakil among Jews ar@entiles (1976).
% More detail on this below
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the rights of gentile converts to be full and gesueirs of the promises of God to Isfael
i.e. Justification by faith is not his ‘centre’, thasalvation-history scheme is. In fact, Paul

was not converted, but ‘called’ (Ibid).

Ernst Kdsemannadmitted that Stendahl’s line of thought was wnttiie established
theological tradition (Salvation History) of thogefore him such as Munck and Cullmann
(Kasemann, 1971: 61). He goes on to say that 8k¢'scconclusions were not new - Wrede
and Schweitzer had been saying similar things ledfion - but that Stendahl was now re-
asking these questions, bringing them up to dadetfaus becoming the ‘spokesman of a line
of approach which is beginning to find increasiegeptance in New Testament theology’
(Ibid). However, Kdsemann as a Lutheran, took t&imwith regard to this and insisted that

Justification was the centre of Paul’s thoughtdiof)*®.

He wrote,Essays on New Testament ThemelD64 andPerspectives on Paut 1969. He
was no ‘armchair theologian’. As a member of tlmmf€éssional Church in Nazi Germany
during WWII, he considered himself a revolutiongrgrtisan’, campaigning against idolatry
on every front. He celebrated confrontation with Gestapo, and saw it all as a struggle

against the “Principalities and Powers’. He wasrlanprisoned for opposing Hitf&r

Taking Schweitzer’s four questions seriously (mgttheology, exegesis, and application of
Paul) he answered them, from his point of viewhisicommentary on Romans in 1973. To

him apocalyptic was the mother of Christian theglogle states this in terms of the

371t can be noted that Stendahl’s argument is reatdyksimilar to that of Munck when commenting oruPa
Hellenistic or Judaistic thought world in the pi@w section.

¥ See also Westerholm, 2004: 21

39 See Paul F.M. Zahl'& Tribute to Ernst Kdsemann and a theological tewat in The Anglican Theological
Review, Summer 1998.
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Christian’s new anthropology - one of a new Lorgsiow, and life in another world
(Kasemann, 1971: 24) He clearly states,

These ontological observations characterize thetmwrunder which Paul
develops not only his anthropology and cosmology, His Christology,
soteriology, ecclesiology and eschatology as well.

(Ibid)

This helped him to place Paul and the early chaathn the Gnostic or Hellenistic world,
but even more convincingly within the Jewish apgptat. He said that Paul picked up and
transformed the Jewish-style apocalyptic beliethefearliest church (Ibid: 31). God’s
‘righteousness’ is the rule of Christ over the wiaahd the Church, in anticipation of His final
triumph (Hafemann, 1993: 676). Against Bultmamd aith Stendahl, he insisted that

Pauline justification was corporate rather tharnvithal (Kasemann, 1971:74f)

Of note in the subsequent conversations are pdi&pl€.E.B Cranfield, with his popular
commentary on Romans (1975 — Vol. 1 and 1979 — 2)olHis opinion is that whatever we
conclude, Paul was not a Lutheran nor a Marciobitié that Judaisiwaslegalistic

(Cranfield, 2004: 512, 520, 852)

Herman Ridderbos and G.E. Laddare two examples of those who have done fairly
comprehensive works in the New Testament. Theyanababout the same time. Ridderbos
wrote hisPaulin 19662 in which he took the ‘now-but-not-yet’ paradignmdasought to

show how it works out in all of Paul's theology amdting. Ladd wrotel heology of the

New Testamenh 1974 and does very much the same as Riddeklaolsl( 1997: 368).

0 See also Hafemann, 1993:677

1 See also Waters 2004: 21-22, citing, ‘The Righteess of God in Paul’ by Kdsemann, 1961
2 See also Hafemann, 1993:672 on Cranfield’s pasitio

3 This was unfortunately only translated into Erglis 1975.
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The age to come

v

‘V Day’
‘D Day’ (.|.) The overlap of the ages
N L (Return)

This present age

\ 4

Figure 6

Vos' ‘overlap of the ages’ in relation to Cullmasnsalvation-history. Jesus

inaugurates the victory of God by means of a ‘D’ @gerjivity on the cross. His

return will see the 'V Day’ (final victory). Simar to Schweitzer's ‘Christ-

mysticism’ theology we in the mean time, live witie tension of experiencing

something of the age to come while living in thegamt fallen age.
Summary Remarks:
As can be detected and will be raised later, #58e affects ones understanding of the gospel
itself. It is also not unrelated to the previoastson on Paul’s thought world (Hellenistic or
Judaisic). Stendahl for instance, made his pbt Paul was not a guilt-ridden Luther and

that we should not make him out to be, as MunckSattbeps had.

Tom Wright has tried to show, however, how Stendald K&dsemann are, in his opinion,
missing one another in this debate. Kasemannatitike what he saw of the individualism
and the narrow concentration on anthropology agnfarnn (his teacher) had done.
Kasemann, according to Wright, does however seelisis the ‘religious man’ whose pride
and boasting is struck with full force by the gdspéis at this point that he and Stendahl
disagree. (Kasemann, 1969: 60-78; Stendahl, 886" However, it is here that in fact
Wright/ Neill are of the opinion that progress waime - by going down this path, not by
going back to thinking of Paul as the HellenistdaksBultmann, or a Rabbi who never

critiqued Israel, as did Davies (Neill, 1988:420t12

* See also Wright, 1978: 61-88
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Nevertheless, it is remarkable that the radicakwadrSchweitzer in his day, and the

‘tugging’ at the New Testament ‘fabric’ by subsequscholars, has brought us to the point
where Cullmann’s ‘D day’ and ‘V day’ terminologyr, the ‘now-but-not-yet’ / ‘overlap of

the ages’ of VVos, is a familiar picture (Ladd, 198@9f°. This has become the accepted way

of seeing salvation history in a growing numbeewéngelical churches.

3.1.6. Schweitzer Revivus — The Sanders Revolutio

E.P. Sanders is considered to have caused a rievplat ‘watershed’ in Pauline studies
(Wright, 1997: 18; Bosch, 2005: 155). Some havemetely rejected his work, while others
have welcomed it as a long awaited missing linkiat in their opinion, was bound to be

correct (Wright, 1997: 18).

In a way, one could say that Sanders resuscitate8dhweitzer who, although had never
really stopped breathing, had never truly beenepated as yet (Ibid: 19). This Sanders did

in researching the Palestinian Judaism of the setnple period more thorougffy

As the pupil of Davies, he was inspired to investiggthe Jewish sources in some depth.
Taking the Stendahl / Kasemann debate into accandtBultmann’s thesis that Judaism was
the ‘religious marf*’ striving for acceptance, one will see how imparaaul and

Palestinian Judaisnwas when it was published in 1977. In it he madwdeextraordinary

“5 This was popularised in Graeme Goldworthyscording to Plan 1991, 288-290, 297-298

° See Waters (2004: 59f) on the likeness of Scheeiind Sanders. His chapter at this point isdalle
‘Schweitzer Revivus'.

" See Wright, 1978: 61-88; Kasemann, 1969: 60-7@&)@&thl, 1976: 78-96.
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claim that there has been a massive perversiomaswhderstanding of the material that

everyone had been working with (Sanders, 1977%59)

After much research he concluded and proposedtbahainline Judaism of Paul’'s time
could be described as ‘Covenantal Nomism’, notlisge(Sanders, 1977: 758) Rabbinic
Judaism, according to Sanders, understood tha sodart of the people of God was
dependant on God’s election of Israel through anamnt and that the response to this grace
was obedience to the commands (Sanders, 19771stakel had agreed to the terms (the
Law), and now sought to keep the law as a meafsayfing in’ (Sanders, 1977: 421, 53%)
‘Righteousness’ in Judaism, was a term implying ftlaintenance of statummong the group

of the elect’ (Sanders, 1977: 75, 420, 544).

The structure of Sander’s Rabbinic Judaism coulsumemarized as follows:
* God chose Israel (grace)
* God gave them the law (nomism)
* in the law was the requirement to obey - with redsaand punishments (covenant)
* God promised to maintain election through atonent@etcy)
» those who are maintained in this relationship tgloabedience, atonement and

mercy are among those who will be saved (Ibid: 422)

The ‘works of the Law’ Paul spoke about were idgntiarkers or badges, identifying them
as God’s people (Hare, 2007: 353). These he said gpecifically the food laws,

circumcision and Special days.

8 See also Hafemann, 1993: 673

49 See also Waters 2004: 37f

0 See also Bosch, 2005: 156

°1 See Sanders, 1991: 84-100, for a concise exptanafihis views.
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With the advent of Jesus, the time had come whein tlational identity as God’s people
with its ‘markers’ had lost it's significance. TMessiah had taken their identity on himself.
God’s people, in the person of His Son, had diedbther words, Paul did not reject the law
and Judaism as the wrong sort of religion (likeugheran), nor does he charge them with
legalism (as Cranfield says), nor did Paul havenitaque of Judaism (like Davies). His new
way of thinking was not justification by faith, naas it ‘covenantal nomism’ (as if he had
picked up the Jewish scheme and adjusted its ggthilt it is ‘participation eschatology’ -

through union with Christ (Sanders, 1977: 552)

As the believer exercises faith in Christ as th&lfioent of the covenant, he participates in
the Spirit, or in Christ (Ibid: 459). Sanders cos&y, ‘we nowhere have in Paul a simple
soteriology of eschatological expectation divortredn the present reality of participation in

Christ or in the Spirit. Rather the two go togetiiid: 461).

Summary Remarks:

This last paragraph is it seems, a refined versi@chweitzer’s ‘Christ-mysticism’.
Whether we agree with Sanders or not, we are faiwadcept that he has become a major
contributor to the discussion. And so at this pwia need to look at the overall picture

again.

Sanders could be said to have put a road blocktoudinto the picture. He worked on a
specific part of the whole, not on the whole itséife did not attempt a comprehensive

reconstruction, but what he did contribute afféictdl and the whole paradigm has to be

52 See also Hafemann, 1993: 675
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rethought (Figure 7). It is much like changing @ed in a spreadsheet and watching how all
the other cells are alterédHowever we want to look at it, it either causesaistop and

answer many questions, as in a road block, or engearing off of the traditional route.

That was then,
A new look at what does it

Palestinjan Judaism mean for now

_ Comprehensive o§s
Primary integrated Pau
Jewish o m
background Hﬂ@ﬁ

Development o Cr}vfstianity

Religious
milieu

Figure 7

E.P. Sanders did not attempt a comprehensive cmhsts Schweitzer and
Bultmann had, but nevertheless worked on the assomihat Schweitzer
was right in saying that the Jewish background asnary. He
introduced a new understanding of Palestinian $ndavhich in turn re-
shuffled the whole paradigm.

All of this brings us to a current conversatiorNew Testament studies (especially from an
eschatologically oriented starting point) that €d¢o include, which Tom Wright calls

‘pleasantly confusing ... but an exciting time todbPauline scholar’ (Wright, 1997: 20).

3.1.7. The New Perspective on Paul — A Current Cearsation

Sanders, we observe, brought the need to rethatlgmiy the opponents of Paul (Judaism),

but also Paul’s ‘problem’ of the Law and of Righteness. This all climaxed in the 1980’s

%3 Dr Paul Bowers is credited with this comment witgleturing at George Whitefield College, South Aéri
Novenber 2000.
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with a most famous reorientation BYD.G. Dunnin his article entitled, “The New

Perspective on Paul’ (1983).

Although the ‘pendulum of opinion seems to now Wwenging toward the new perspective’
(Hafemann, 1993: 6739, there are many who remain convinced of the tiam view,
saying that the paradigm shift is unfountfedJames Dunn on the other hand has taken
Sanders’ work seriously and explains that the ‘warkthe Law’ mentioned by Paul as no
longer grounds for being justified, are in fact mgsions of covenant loyalty, deeply

ingrained in the Jew (Dunn, 1982-83: 108-109).

In brief, for Paul the advent of Christ had introdd the time of fulfillment, including the
fulfillment of the purpose of the covenant. Godigose in making the covenant with Israel
was an eschatological purpose of blessing thematidherefore the covenant can no longer
be seen in nationalistic terms (Dunn, 1982-83:)112unn says that ‘Sanders in effect freed
Pauline exegesis from its ®@entury blinkers, but he has still left us witPaul who could
have made little sense of his fellow Jews.” (DUt®82-83: 119). This is why Sanders
contribution has caused such a flurry of work -nbeer took it much further himself in

presenting an integrated construct of its implmadi

Tom Wright has been the leading light in the New PerspeétiNewing on from Dunn.
Pauline scholarship is in the process of waitimg/ftsight to complete his promised

comprehensive and integrated reconstruction of,Rawal therefore New Testament theology.

>4 Although the New Perspective on Paul is still agivey contributor to the conversation, it must lménped out
that we are already considered by some to bepost New Perspective’ era. See for example, Bon8yr
“Interpreting Romans Theologically in a Post-‘Neer§pective’ PerspectiveHTR94 (2001) 227-41.

% For instance: P. Stuhlmacher (2001); M. A. Seiffifl92); S. Kim (2002).
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To summarize, Wright proposes that Paul’s theolomystitutes a redefinition of monotheism
and election in light of what God has done in J€aund the Spirit) — what Paul expected God
to do with Israel at the end of time, God has deitk Jesus in the midst of time

(Wright,1988: 496-499).

Whereas Dunn had proposed a new integrétedlogy, literatureandhistoryof Paul in the
light of the “Sanders revolution” on Judaf€mNright is attempting to reconstruct the whole

paradigm of Figure 7.

What is the New Perspective on Paul? There ionetagreed upon perspective in the ‘New
Perspective’. As Tom Wright says, ‘there are pbdpalmost as many “New Perspective”
positions as there are writers espousing it — amdisagree with most of them’ (Wright:

2003, Introduction)®”.

However, two core issues which make up the Newdeetwe (shared to varying degrees by

its proponents) are:

» The non-legalist nature of Palestinian Judaisnfrom the first century and the
rejection of the Lutheran view of the Law/Gospdiitaesis. The ‘pattern of religion’
which E.P. Sanders called ‘Covenantal Nomism’, fearbasic agreed-upon concept

for those teaching the New Perspective (Wright,8185). Paul does not believe ‘that

* See Thielman, FranRaul and the Law: A Contextual ApproacBowners Grove: Inter Varsity Press, 1994
> For positive works on the New Perspective inclugle®. Sander®aul and Palestinian Judaism: A
Comparison of Patterns of Religi¢h977); James D. G. Dunn, “The New PerspectivRaul” inBJRLIXV,
(1982-83): 93-122 (see also higsus, Paul. and the Law: Studies in Mark and Gaat Louisville. Ky.:
Westminster/John Knox Press. 1990); N. T. Wrigllhat St Paul Really Said: Was Paul of Tarsus thed Re
Founder of Christianity?1997).
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God's justification depends on 'covenantal nomiitaf' God's grace extends only to

those who wear the badge of the covenant’ (Dun@0,1994).

We should not let our grasp of Paul's reasoning black into the old

distinction between faith and works in generalwesen faith and ‘good

works’. Paul is not arguing here for a concept athf which is totally

passive because it fears to become a ‘work’. Itthe demand for

aparticular work as the necessary expression of faith whictidmees.

(Ibid: 198)
» Justification by faith is not the core of Paul’'s gepel but the outworking of it. The

death and resurrection of Christ and his exaltaa®hord — the Messiah who fulfilled
the expectations of Israel — is the core. Thepgtss not ‘how to get saved’, it is the

proclamation of the Lordship of this Christ (Wrigh©97: 132).

Let us be quite clear. ‘The gospel’ is the annoorexd of Jesus’ lordship,
which works with power to bring people into the fgnof Abraham, now
redefined around Jesus Christ and characterizezlysby faith in him.
‘Justification’ is the doctrine which insists thalt those who have this faith
belong as full members of this family, on this saand no other.

(Ibid: 133)

Therefore, the question of whether one is justibedot, comes down to whether one is part
of the covenant people of God or not. How doesghrwav that you in fact are part of the
people of God? What is the mark of belonging® iito longer the ‘works of the law’ or
covenant ‘badges’ - circumcision, food laws, orcsgledays (Jewish cultural observances),
but faith in the person and work of Jesus (Ibid)11By this faith one is included in Christ
and is recognized as a member of God’s peoplegiWmakes clear that the debate about
justification, ‘wasn’t so much about soteriologyadmut ecclesiology; not so much about

salvation as about the church’ (Ibid).
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Summary Remarks:

The New Perspective, if anything, exalts the peesmhwork of Jesus on our behalf and
takes seriously our calling to be His people. Asght said, we should not slip back into the
distinction between faith and good works — the NRewspective advocates are not promoting
a ‘works’ religion which denies the absolute nettgder all that Christ is and has done. The
problem which the New Perspective tackles is & fahich is totally passive and which fears

becoming a ‘work’.

Here, the emphasis in the gospel is not on, ‘hogetosaved’, but that the gospel is a
message of an act of God in Christ which we aredab respond to by faith - along with the
belief that to be justified is to be found in Chasd not outside of Him. In other words, it is

not a matter of how you got in, but that you ar€hrist — that you are God'’s people.

With the ‘badges’ or ‘identity markers’ of old cewant Israel moved aside and in fact nailed
to the cross, the identity of God’s people becotndyg international and human, rather than
nationalistic and culture bound. Rather than caraphg the gospel, it fixes the Good News
in the missional context of God’s purposes in tloeley which needs to be thought through
and not easily dismissed. As Wright says, the wealbout justification, ‘wasn’t so much
about soteriology as about ecclesiology; not somalout salvation as about the church’

(Wright, 1997: 119).

84



3.2. Pauline Themes: detecting Schweitzer’s inflnee

| will now focus on examining the themes coveredh®se scholars in the conversations we
have just listened to and in Schweitzer (outlime@€hapter 2f. The aim is to determine

how much of a catalyst he has been in the developofean eschatological self-identity and
if this in fact has led to a missional ecclesiolodnor this we need to cover aspects of

theology affected by and affecting an eschatoldginderstanding of the Church.

3.2.1. Paul's Thought-World: Judaic or Hellenisti&@

It has already been shown how Hellenism was bali®yemany at the turn of the last
century (1900) to have been Paul’s thought word, that he was heavily influenced byt
However, we must spend some time on this to deterjoist how important scholars have
found the change in thought from Hellenism to Jsilaover the past century, as

demonstrated in 3.1.4, and Schweitzer’s role is thiange according to those same scholars.

In pointing out that many had interpreted Paul laisdhought world in terms of a heavy
influence from Hellenism, W.D. Davies goes backloert Schweitzer as the one who
finally interpreted Paul in exclusively Jewish ternDavies himself believed there to have
been Hellenistic thought involved, but that it neave been derived from the Judaism of the

day anyway (Davies, 1970: 1).

*8 The topics in Chapter 2, because they are sulmtgriovered by Schweitzer ilysticism will not directly
compare to the subheadings in this chapter, blib&iseen to relate nevertheless.
%9 See my first chapter - 1.1
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In pointing out that apocalyptic was by no meanmasate from pharisaic Judaism, Davies
says that Albert Schweitzer tried to isolate the twshow the key to Paul’s thought (Davies,
1970: 10). However, the truth of Albert Schweitgastatements have been acknowledged by
others such as C.H. Dodd — ‘It seems clear thakt ftarded with eschatological beliefs of the
type best represented by such Jewish writingseabdbk of Enoch, the Apocalypse of

Baruch and the Apocalypse of Ezra (2 Esdras) eslhethe last named.’ (Dodd, 1933: Vol.

xviii, no.1, pg 27). This is Albert Schweitzer'adic thesis (Schweitzer, 1953: 10, 89ff).

Davies also points out that Schweitzer was riglgaying that the mysticism of Judaism was
not like that of the Greek world. He says thatv&eitzer shows convincingly that Paul's
mysticism cannot be Hellenistic because Paul ngweaks of being deified (Davies, 1970:
14f). After assuring us that we can agree witheMllschweitzer’s survey of the historical
development of apocalyptic thought in Jerusalenvi&@sathought Schweitzer was trying to
force the eschatological details of Paul’'s lettets that eschatological scheme which he
finds in first century Judaism (Davies, 1970: 288#e insists that although Paul borrowed
terminology from current apocalyptic speculationoaigp Jews, his eschatology rises from the

significance he gave to Jesus (lbid: 290). His atdbgy was subservient to his faith (Ibid).

Davies shows how others have heavily criticizedefISchweitzer on this point, calling
Schweitzer’s view ‘a mode of being effected by @dclogical rites’. While he himself

called it very unsatisfying, he goes on to say . evBrtheless, despite all this, this much at
least must be said of Schweitzer’s theory, thdbés not lead us to a cul-de-sac as did that of
the influence of mystery religions on Paul ... thigdlaimplied a discontinuity between Jesus

and Paul.’ (Davies, 1970: 98f).
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In talking about the History-of-Religions SchookWes quotes Albert Schweitzer where he
accuses scholars for saying that Paul substitteeg@harisaic doctrine of the resurrection

with the Hellenistic immortality of the soul doctd (Davies, 1970: 309n1).

How was Schweitzer accepted on this score? Kimuotekrthat,

A Paul so closely bound up with the Judaism oftime was, however, still
too alien for contemporary theology to understaamj so Kabisch’s work
was largely rejected. The Strasbourg tutor, Altgahweitzer, received a
similar reception a few years later ... when dealivith the historical
Jesus.

(Kimmel, 1972: 235)

Albert Schweitzer was rejected across the boafgermany, Kimmel tells us,

At the moment when Schweitzer's eschatological upect of Jesus
compelled attention, the strangeness of the Jegustwlly within Jewish
apocalyptic contradicted the traditional concepasv®lently that even
critically oriented scholars saw it as an unhigtristortion of reality.
(Kimmel, 1972: 235-44)

While Schweitzer’s contributions to the conversaticere delayed (as mentioned earlier, he
wrote his draft foMysticismin 1906 and only published it in 1931), his ‘catent
eschatology’ was gaining recognition (Ladd, 1997:6)E. Ladd admits that seeing Jesus’
message in terms of the milieu of Jewish apocalypirtas made famous by Albert
Schweitzer” in th&Quest(1906), making the liberal Jesus a distinct moidation (lbid).
Eschatology, instead of being seen as the “hus&y shown to be the very kernel of Jesus’

message (Ibid).

However, a parallel study of the NT (History-of-R@ns) had developed during his

absence. Scholars were so impressed by the HistdRgligions proposals that although
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Schweitzer's teaching of Paul’s expectations ofehe was more or less pro&rhis
Jewish-apocalyptic interpretation of Paul whichiddrall Hellenistic influence, was rejected

(Ladd, 1974: 4005~

Why was this? Wright reminds us that Bultmann wasreously popular in the scholarly
study of the NT for a good half of the present agntind that his work ensured that
Schweitzer’s plea to read Paul within his Jewishtext fell all too often on deaf ears
(Wright, 1997: 12-14). He also says what we na@dier (Ladd, 97: 400), that Judaism was
misread, so Hellenism’s influence remained intactflong time. In fact it was so until
Davies began examining the Jewish Rabbis and disedvhat what was attributed to
Hellenism in Paul could be attributed to the Ralti/right, 1997:16). Wright tells us that
although Davies did not make of Paul all that Altssshweitzer did, ‘his work represents a
turn back in Schweitzer’s direction ... Significantyavies, like Schweitzer, thereby held to

one side Paul’s critique of Judaism, both theolaljcand exegetically’ (Ibid).

Summary Remarks:

As we get closer to the end of the century, itlhesome an almost accepted fact that Paul’'s
theology or thought world, was mostly Jewish. Ewdrere there are hints of Hellenism,
James Bentlegays that Paul did not take on pagan ideas irmb@agy, but where he used

Greek terms, it was in order to convey the gosBehfley, 1992: 117).

9 With reference to Paul, Ladd admits that Schweitzade it impossible to ignore the importance of
eschatology, but also that his analysis of firsttegy Judaism was not sound (Ladd, 1974: 400).

1 We need to remember that Schweitzer was workirly what he had, and because not many others had
contributed to the conversation in this regardhat point. It was only later, after the Qumrartsexere found
and studied, and other scholars such as Sandedohadheir research (inspired by people like Sitaes),
that we can say we know better.

%2 See Davies major worRaul and Rabbinic Judaisnin which he argues that Paul was a Jewish Rahbi
believed that Jesus was the Messiah.
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In Tom Wright's words, Albert Schweitzer ‘pouredsae on those who insisted on bringing
pagan, Hellenistic categories to Paul ... Paul isskethrough and through’. Schweitzer, he
says, understood Paul’s ‘in Christ’, against thekdeop of apocalyptic Judaism (Wright,

1997: 12-14).

The quest to import pagan influences into the nohBEaul in order to grasp his theology and
polemic seems futile in the light of such reseada@mes Dunn criticized Albert Schweitzer
and Weiss in going too far and distancing Jesus e by placing him absolutely in Jewish
apocalyptic (Dunn, 1991: 6-7), thus putting hinaidifferent era and unrelated to us.
However, | will end this section with a quote fr@ohweitzer himself, who said,

Since all [Paul’'s] conceptions and thoughts aréemdn eschatology, those
who labour to explain him on the basis of Hellenisre like a man who
should bring water from a long distance in leakyesiag-cans in order to
water a garden lying beside a stream.

(Schweitzer, 1953: 140)

3.2.2. The ‘Centre’ Of Pauline Theology

Having seen how Schweitzer considered Paul’s thiowghd and main influence to be
Jewish and not Hellenistic, we can move quite rdiuto what is spoken of as the ‘centre’

of Paul’s theology.

In dealing with the ‘centre’, Ladd tells us thabtiines have usually been drawn —
justification by faith, and the mystical union dadibg in Christ (Ladd, 1974 rev 93: 411-12).
Although there are other proposald.add says that since the reformation justificatiad

taken central position in the church. Beker rernind of the same thing and adds that it was

% Dunn (1998: 20) summarizes for example: The tenbtween Jewish and Gentile Christianity (Baur); a
theology of the cross (Wilckens); or an underlyimgfying principle such as Paul’s anthropology (@13
salvation history (Cullmann) or an underlying n&s@such as ‘covenant’ or ‘Christ’ (Richard Haysee also
Hasel,New Testament Theolo@h.3; Plevnik, “Center.”
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commonly thought that Paul’'s thought was ‘doctrif@eker, 1980: 28), centering on an anti-
Jewish debate — thus justification by faith. w#s Wrede (1907) and then Schweitzer who
had insisted that the whole of Pauline religionlddae expounded without mentioning

justification by faith unless we were discussing éw (lbid: 31f).

What then, was Paul’s ‘centre’ according to Scheezi? Ladd says (Referring kysticism
222),
Schweitzer, who rediscovered the importance of astbgy for Paul, felt
that justification by faith as a starting point Jsdulead to a
misunderstanding of Paul, and that this doctrine wray a side issue. The
central concept was the mystical being-in-Chrishosived in quasi-

physical terms.
(Ladd, 1993: 411-12)

Speaking about the place of the Law in relatiodawish and Gentile Christians, Krister

Stendahl said,

Albert Schweitzer was certainly right when he ratdegd that Paul's
teaching about justification by faith had suchraitéd function in Paul's
theology and could not be considered the centenioftotal view. ‘The
doctrine of righteousness by faith is thereforailasgliary crater ..." (MPA
225) [Schweitzer's view of what the ‘main crates, is however quite
different from mine].
(Stendahl, 1963/64: 84n)
The ‘main crater’ that Schweitzer was speakingsothe ‘centre’ of Paul’s theology was ‘the

mystical doctrine of redemption through the beingzinrist’ (Schweitzer, 1931: 225).

In Tom Wright, Christiaan Beker and E.P. Sanderhaxe at least three scholars who

clearly consider Schweitzer’s influence on the vesyes of justification by faith and being-

in-Christ as ‘centres’ to be huge.
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Wright says that Schweitzer posed questions ‘whepke continued to dominate scholarship
... (Wright, 1997: 12-14). He goes on to say thelt\Beitzer says two main things:

First, being-in-Christ instead of Justificatiorth® thing that matters, because then one is free
to live out the life of Christ in new and differentlys. ‘This, | think, is what sustained
Schweitzer himself in his unique and extraordirldeyand work.’ (Ibid).

Second, he did not want to pay too much attentomhat the official church was doing,

since it was still stuck with Paul the dogmaticalogiian (Ibid).

Beker reminds us that preceded by Holtzmann, Rfteirdand Wrede, ‘Albert Schweitzer
formulated the issue in a classic way that preoesugcholarship even today.’
(Beker,1980:13). He sees Schweitzer’s ‘centrég@schatological mysticism, within which
one finds justification by faith as an importanttt;me encountered as a polemic in Pauline
literature. As an example he says that this coenbowever modified, to be influential in

the perennial debate about the main structure af&s 1-8 (lbid: 67).

A convincing argument is that which says that thecalyptic structure is the thing that
remained in Paul’'s thought from his Pharisaic ®Q@inristian life. Beker is of this view

when he says,

... the apocalyptic structure of his [Paul’s] thougitnains the constant in
his pharisaic and Christian life ... Apocalyptic istra peripheral curiosity
for Paul but the central climax and focus of hisutht, as it was for most
early Christian thinkers. This has been almoshutgally denied by New
Testament scholarship, notwithstanding the reseafclschweitzer and
Bousset.

(Ibid: 144)

In fact he states earlier that,
Concepts such as “the righteousness of God”, fjoation”, “salvation”, or

“reconciliation” cannot be played off against eather, as if one of them
were decisive for explaining the meaning of all tikers ... these terms
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are metaphors that must make the gospel ... signtfifar particular
situations ...

We must instead become aware of this coherent rcasta field of
meaning, a network composed of parts that interlotka symbolic
relationship. The makeup of this field as a whisladetermined by the
apocalyptic act of God in the death and resurreaicChrist.

(Ibid: 18-19)

He insightfully warns us by saying that all thesarshes for the centre of Paul’'s thought
carry on the Marcion search and stand the chanaksofforming a canon within a canon
where other concepts were downgraded, mentionihgv&itzer as an example (Beker, 1980:

31).

Sanders definitely sided very closely with Schwasitzoncerning this in his ‘participationist
eschatology’, which is very much the same as Ghmigtticism, being the ‘centre’ of Paul's

thought (Sanders, 1977:459, 461, 552).

This doesn’t mean that the gospel is lost in Sctages concept of Paul’s ‘centre’. In fact
for Schweitzer, Paul’'s teaching on the cross aadrrection were the eschatological events

par excellenc€Schweitzer, 1953: 145, 147-159).

Imagery of ‘centre’ is still useful for a subjettd theology. But Dunn cautions us that
although Christ has to be regarded as the cenfPawlfs theology, He should only be
considered this, ‘as a living centre of his thedogy, and not just a conceptual centre of a
static system’ (Dunn, 1998: 729-730). Despite¢hgarnings, it is still the pursuit of many

to find this ‘centre’.

The reason why ‘apocalyptic’ can be spoken of ag'®aentre’ at times, and at other times

the eschatological mysticism of ‘being-in-Chris$' because the Jewish apocalyptic thought
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of the Messiah included the idea of a close asBoniaf the Messiah with the elect

(Schweitzer, 1953: 117, 125, 166).

Bekerrefers to a number of scholars who have drawn tadteto apocalyptic since
Schweitzer — Peter Stuhlmacher, Hans Schoeps, KliamdeE.P. Sanders, etc. Also
theologians like Moltmann and Pannenberg (BekeB01860-361). He admits however, that
the clarity with which they use apocalyptic is gettain a lot of the time. He mentions how
Sanders fused it into mainstream rabbinic Juda&rhpeps followed Albert Schweitzer’s
interpretation and focuses on what he called & t@itained Christ-metaphysic’ (this
appealed to him more than Schweitzer’s ‘Christ misn’) and Kasemann who posits
apocalyptic as ‘the mother of Christian theologydanarks it as a post-Easter phenomenon
and exempts Jesus from it because He ‘proclaimedrtmediate nearness of God’ (Ibid).
i.e. Jesus never taught in the time we are liviog,rtheologically. Beker ends by saying that
the significance of apocalyptic is not disputedatypdout how one may assess it as a viable

option for our time and thought (lbid).

Summary Remarks:

Has Schweitzer been influential here? Most cdgtaiRlis influence has resulted in a line
being drawn even through reformed church circlBse importance of eschatology is seen
right here. Either Paul was teaching doctrineisnepistles, the most important and key one
being soteriology — thus justification by faith,lo# was concerned about what constituted the
people of God — none other than Christ alone andrgtarily those found in Him and who

participate with Him by His Spirit (Missional ecslelogy).
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The difference is seen in the outworking. It seéimas as Dunn said, if Christ as God'’s
person is seen as the ‘centre’, then he is a tidentre’ for all our subsequent theologizing

‘and not just a conceptual centre of a static sys(®unn, 1998: 729-730).

The Gospel is not lost in the eschatological, exsolegical or participationist camp, but as
Schweitzer reminds us and Sanders agrees, theammdsgsurrection are the eschatological

eventspar excellencéSchweitzer, 1953: 145, 147-159).

The danger in seeking a ‘centre’, as Beker warnssukat we become Marcionists and form

a canon within a canon by downgrading other keyepts. This is to be avoided.

3.2.3. Justification By Faith

If justification was not Paul’s ‘centre’, as so rgaof the reformed faith have maintained,

then what influence has Albert Schweitzer had dissguent thought in this area?

Davies takes the position, as does Schweitzer Jtisdification by faith cannot be the pivot of
Paul’s thought, but rather a convenient polemie th&n continues to say,

... a doctrine such as justification by faith, ehhihas always to be hedged
about so as not to lead to antinomianism, a plagaePaul dreaded, and
which leads, as Schweitzer has rightly insistedamoethical cul-de-sac
(p225), cannot have been the dominant factor inthleeight of one who
would never have separated religion and life’.

(Davies, 1948: 222 n4,6)

Stendahl too, has been influenced by what Albenin@itzer has taught concerning the law
as it relates to Jewish and Gentile Christians.s#ies that ‘Albert Schweitzer was certainly

right when he recognised that Paul’s teaching ajustification by faith had such a limited
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function in Paul’'s theology and could not be coastd the centre of his total view’
(Stendahl, 1963/64: 84n). In Stendahl's debath Wiasemann on these very issues, as has
already been covered, Kdsemann insisted on theatignof justification by faith. However,
he stressed its cosmic, rather than individual dsren, because of its apocalyptic context
(Kasemann, 1971:74f). Stendahl rejected the céytiljustification. Thiselton comments
that,

Indeed Stendahl might well have written words whadhually come from
the pen of Schweitzer, namely that he must rejegtiaterpretation which
represents man ‘as wholly concerned with his owdividual redemption,
and not equally with the coming of the Kingdom obd> (MPA, 384).
That Paul does ndiegin with the problem of sin is also urged by E.P.
Sanders. Hence Schweitzer’'s arguments are oftthesti relevance to the
whole modern debate, offering points of connectigin recent claims by
Kasemann, Stendahl, and Sanders, although sayimgtkimg different
from them all.

(Thiselton, 1978-79: 136)

Dealing with the end of the law, Beker quotes Altgrhweitzer at length concerning

whether Paul really was suffering inward distregsrdiis powerlessness to keep the law
before his Damascus experience and how it meantitbdaw was abolished (Beker, 1980:
184-85). He then goes on to show how Schweitzewriect in raising these questions (and

in the way he answers them). In fact he stressesiin Paul’s radical understanding of the
law, a crucified Messiah did not make sense, kaitdfter his vision it became the driving
force in his gospel - a crucified and resurrectezsdlah means the end of the law because he
was indeed cursed and rejected, thus making thauldvand void (Ibid). He does point out
however, that Albert Schweitzer's observations m@ynisleading because Paul was not the

first Christian to understand this (Ibid).

One may also observe how Beker does battle witkv8itker’s ‘two crater’ theory of
redemption and justification, but also shows howdGEheissen inSoteriological Symbolism

in Pauline writingshas developed a structural analysis of how Paeitprets the event,
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which resembles Albert Schweitzer’s ‘two crateeadhy, while going further than Schweitzer
does (Beker, 1980: 256). Later he compares hwsvad righteousness with Schweitzer’s

crater theory (Beker, 1980: 260).

In his later book, Davies outlines varying viewstba relationship of Romans 9-11 with 1-8,
and says that they are arranged into three vi€@vee of which is Kdsemann'’s - justification
by faith understood eschatologically. Here Alls&chweitzer is mentioned and his view that
this doctrine is a secondary crater in PaulinisaviBs, 1984: 345n32 (3)). He shows how
this led to Stendahl’s teaching which says we reatismiss the idea that Paul was dealing
with ‘the pangs of individual conscience in West€tmristianity’ in its understanding of
Justification by faith (lbid). He later mentionevia Stendahl has ‘dramatically reopened the

discussion’(lbid).

In the most modern debates Schweitzer continubs teeard in this matter, as Tom Wright
mentions in his 1997 book on Paul. Here Wright,levdealing with justification by faith and
being-in-Christ, says that Albert Schweitzer pag@sstions ‘which have continued to

dominate scholarship’ (Wright, 1997: 12-14).

Summary Remarks:

Again one can see the finger prints of Schweitiexer current debate. Perhaps the most
telling comment Davies made, echoing Schweitzehasthe doctrine of Justification always
has to be ‘hedged about so as not to lead to antamesm, a plague that Paul dreaded’

because it always seems to end in an ‘ethical etdat’ (Davies, 1948: 222 n4,6).
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Apt too, is the reminder that an interpretatioriPatil’s thinking that represents man
concerned with his own individual redemption whismot equally concerned with the
coming of God’s Kingdom, must be rejected (Thise|tb978-79: 136). Adding weight to

this is Sander’s insistence that Paul doedeginwith the problem of sin (Ibid).

3.2.4. Salvation History

On this matter one would immediately think of OsCatlmann for his substantial body of
work®. However even if Cullmann disagreed with hisdellAlsace, he nevertheless
engaged with him even on this point. Schweitzer $@mething to say about salvation

history which Cullmann had to respond to.

Schweitzer’s view was that salvation history arasen explanation for the delayed
parousi&® (Cullmann, 1951: 84-86). Whichever way one waatsee this, Schweitzer was
not denying that the early church developed a salvdistory understanding of life.
Cullmann does take issue with Schweitzer over wlatnid-point of the redemptive line
was, however (lbid). Schweitzer naturally sawsiblways future (to be consistent), whereas
Cullmann insisted that Christianity does not hdwedame eschatological orientation as
Judaism (Ibid). However, in developing his thedithe mid-point and salvation history, he
falls back on Albert Schweitzer frequently as tbarse of the change in New Testament
scholarship, often commending him and developisgaark with substantial changes and

very often disagreeing outright (Ibid: xiii, 29f).

6 Especially,Salvation in History(1967), andChrist and Timg1951).

% In fact, the schools of both Schweitzer and Butimanded up merging on this point quite indeperyern
reviewing Cullmann’s boolkSalvation in HistoryBultmann said that Albert Schweitzer and Wernerewe
correct in saying that the delayed parousia creaf@ablem (see Cullmann, 1946 ET 51: xviii f andl@an,
1964 ET 67: 40f).
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In his later work Salvation in HistoryCullmann in fact pays tribute to Schweitzer asdhe
whose, ‘thesis ... has determined the course of ¢heldpment of the problem both
positively and negatively up to its climax’, and after heavily criticizing Schweitzer’'s
exegetical work and inconsistencies he neverthslags that his, ‘imposing theological work
left behind burning unanswered questions and thexdfas determined the debate of the
present to an extent which the parties in dialdgday hardly recognize’ (Cullman, 1961:

29f) .

Kummel (Kimmel, 1972: 316n) recommends that ‘onghduring importance of Albert
Schweitzer's New Testament research’, we read Sgkhman’s,Schweitzer’'s
understanding of the primitive Christian hope o #ingdom of God in the light of present

day researci{EvTh, N.F.20 (1965), 643ff.).

Summary Remarks:

Salvation History has indeed assisted our undetstgrof mission. We will come to this
later, save to mention at this point that Lesskavligin, that great missionary thinker, while
discussing Acts 1:7-8 insisted that the answehéoXpostle’s question as to times and
seasons is a commission (Newbigin, 1953: 152is ftir no other purpose, says Newbigin,
that the parousia is delayed. ‘The Bible compslsousay ... that God leads the world to its

consummation through the apostolate of the Chu(ibid).

In fact, once again it seems that there is nothig in New Testament theology since
Schweitzer! Although all who engaged with him bistpoint had serious issues with his
starting point — a delayed parousia - and eveexegesis. They have had to allow him into

the conversation because he did see the earlyltlagrhaving a salvation historical
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understanding of life. The subsequent debate éasrtineless solidified Salvation History as
an eschatological paradigm, which in turn has wwarage continual engagement in God’s

history.

3.2.5. The Overlap of the Ages

Although not unrelated to the previous sectionmuest move on to what has come to be
known as the ‘overlap of the ages’ because, asr@nlh observes,

... the whole discussion of Albert Schweitzer's ‘cgtent eschatology’,
applied to Jesus’ message, and of the ‘realizeda¢siogy’ of C.H. Dodd
is so important for the question of salvation gto Both Schweitzer’s
thesis (only futuristic eschatology) and that ofdddqonly already realized
eschatology) excludes the salvation-historicalitanef the present in their
one-sidedness.

(Cullmann, 1967: 173f)

An understanding of our present stage in worldolnystor more precisely salvation history, is
to see it as an extraordinary time where two agesweerlapping, as it were. | have already
mentioned this and illustrateddt Schweitzer was working through these thingsyearthe

last century, but from a slightly different soureenainly the inter-testamental books. In
trying to fathom this apparent discrepancy betwberialready’ of Christ’s resurrection and
the ‘not yet’ of the final consummation of the kiwgn, Schweitzer says that Paul associated
himself with the eschatological ‘'schema’ of th@eglypse of Baruch and the fourth book of
Ezra as they in turn attempted to bring the esdbgies of the prophets and Daniel into
harmony (Schweitzer, 1953: 89ff). Paul, he sayss tonceived of a messianic kingdom
coming before the full revelation of the Kingdom@add (Ibid). Therefore the Messianic

kingdom anticipated by the prophets is seen as tongetemporary. In this period the

% See Chapter 2.2.4 and also Figure 6.
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natural and the supernatural worlds meet one anettieey telescope into each other (lbid:

86).

However, the question need not even be askedwldther he has been of any significant
influence in this regard. Again, Cullmann agrées tve are living in an interim period and
that there is a new ethic (Cullmann, 1951: 29f,)218ut he disagrees when Schweitzer says
that the interim ethic was not intended for subsetgenerations after the primitive church

(1bid)®’.

This topic is closely related to ‘resurrection’tire New Testament because the resurrection
of Jesus, as we have seen, is considered the ‘ond-pf salvation history and the
inauguration of the new age, while the final resation is seen as the end of the present age
and the fullness of the future age. It's interggthat Davies in dealing with this issue, feels
that he need not deal exhaustively with the viefath® many scholars who have spoken on
this, but that he need only refer to Schweitzegatiment of the question (Davies, 1948:
287)! This he proceeds to extract from page 73flydticism of Paul the ApostléThis is
where Schweitzer works with Baruch and 4 Ezras ftom these books and in comparing
them to Daniel and the prophets, that Schweitzeatle an apparent contradiction which he
attempts to show can be solved by two kingdoms-Mhssianic Kingdom and the Kingdom
of God. Davies points out that although Paul, SeBaruch and 4 Ezra were not slaves to
any apocalyptic conventions, Albert Schweitzer ‘hasgertheless insisted on the extreme
logicality of his eschatological thinking and hasight to unravel its intricacies with a

precision that is mathematical.’ (Ibid: 287).

"It must be remembered that Schweitzer was, impa@nsistent way, trying to understand how the ages
related to one another and how Jesus’ understamagitcigeaching (beatitudes especially) relatedaéacthange
from the old age to the new.
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As to whether the kingdom is present or future, yrf@ave debated over the past century.
Ladd summarizes for us when he says that if a ntyjoir scholars have approached
consensus, it is that the kingdom is in some reass both present and future (Ladd, 1993:
56f). Kummel claimed from this that the kingdomsnadso present, but only in Jesus, not in

his disciples, while Jeremias suggested an ‘esldwatan process of realization’ (Ibid).

Beker, talking about ‘D Day’ and ‘V Day’ in lightféhe Corinthians problem of wanting to
claim for the present what was actually meantHterfuture, says ‘The interpreters of
consistent eschatology (Albert Schweitzer ... ) deseredit for pointing to this futurist-

eschatological element in the New Testament asaden{Beker, 1980: 184-85).

As to the significance of this overlap period, Bosays that the reign of God is a
hermeneutical key (Bosch, 1991: 503). He stretdsdghis reign is both present and future
and that it is the time of the Spirit and of missolt has become so widely accepted that one
could, in Bosch’s opinion, make the case that pralty all contemporary schools of
eschatology and of missionary thinking, in one wagnother are offshoots of Cullmann’s

approach - even if some would prefer to deny (iisl).

Cullmann’s comments on the interval period betwibentwo appearances of Jesus shows
how Paul considered this period as utterly indispbte to God’s salvation plan no matter
how long or short it may have been (Cullmann, 19834). Itis not just the ‘end of history’,
says Cullmann, but that, ‘Albert Schweitzer ihtigshen in his book MPA he regards this
interval as the main characteristic in Paul’s thdugn accord with his thesis of Paul’s

eschatological mysticism, he describes being mtime as ‘being in Christ’ ..." (Ibid).
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Summary Remarks:

Albert Schweitzer as a scholar familiar with intestamental literature and convinced of
Jesus’ and Paul’s thorough apocalyptic Jewishmksspvered an overlap of two ages which
helped him understand the prophets. His understgrd the natural and supernatural
worlds meeting during this time has become insightfo that Cullmann could say that this
period is utterly indispensable to God’s salvagtem and as Schweitzer said, to be the main

characteristic in Paul’s thought (Cullmann, 19654

Schweitzer's German mind, if one can make suchagacherization, perhaps forced him to
come to conclusions which may have been more densiwith his assumptions than with
good New Testament exegesis. For example, hisrimtethic’ as applicable only for that
generation in Paul’'s mind, is admittedly not acabf# to most today. Nor is his conclusion
that there are of necessity two Kingdoms — the MegsKingdom, and the Kingdom of
God. However, it seems he was nevertheless grapplithe same field of play that others

following him would find themselves.

What is important to see is that although Schwegeems to get rather complex, he did
unearth an eschatological view which is very mutloweerlap of the ages. His Messianic
Kingdom can be likened to the present age of tignref Christ, before He hands it over to
God the Father. Itis in grappling with such prafd insights that Schweitzer had inspired
others to take his research further and therebpgiv a truer biblical foundation. For
example, after grappling with Schweitzer’s inteethic, Ladd says the ‘eschatological
ethics’, as put forward by Schweitzer, can be trauted into “ethical eschatology”, and thus

have permanent validity (Ladd, 1993: 120).
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Bosch has reminded us that because Jesus’ reignhigpresent and future, it means that this
is the time of the Spirit and of mission — a nowd@&y accepted theological and missiological
belief. Lesslie Newbigin for instance, interaeith these concepts when he says that ‘our
hope for the future is a rest held in constantitenwith ceaseless work’ (Newbigin, 1953:
161). If we can pick up the missions theme heeesdys that the ‘church is a mission and a
mission has to be a church ...The church is a maahamend, because it is a foretaste’

(Ibid: 199).

As we are about to move on to the Church, partimpan Christ and missions, let’'s hear
Newbigin once again. Notice the tension of the ages in his writing.

We died and our life is hid with Christ, yet we baw mortify our members
and seek the things above. We are risen with Hjet, await the
resurrection. We cry, ‘Abba Father,” yet wait four adoption. The
Church is Christ’s bride — yet she longs for thenmage feast. He is with
us always — yet we cry, ‘Come, Lord Jesus.” Sucistmecessarily be the
character of the life of the age to come in thestaf the life of this age —
of the Church in the world. It is what it is nadtyit longs to be what it is.
(Ibid: 152)

3.2.6. The Corporeity of the Church ‘In Christ’

We deal here with a dual topic really. The oneuspersonal union with Christ and the other
our corporate oneness as His body. However, | avicke to cover them together as the two

can surely not to be understood separately, comsglehat we have already discussed.

Here we are getting to the heart of the matteretigeto which this whole investigation leads.

It is what makes our self identity in Christ as Bisurch exciting and absolutely imperative
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to come to grips with. | outlined Schweitzer's GiMysticism earlie’. The question now

is, has his Christ mysticism influenced subseqaeholarship to any extent?

Davies agrees with Albert Schweitzer that Pauliscept that the Christian’s solidarity with
all other Christians and with Christ comes fromdsshatological background (Davies, 1948:
56). He quotes SchweitzeRéysticism— ‘Since both Jesus and Paul move in an
eschatological world of thought, the concept o tommunity of the saints in which, by the
predestination of God, the saints are united with another and with the messiah as the Lord
of the elect, is to them perfectly familiar’ (IbidHe can also quote Moffatt — ‘There is more
than half a truth in Dr Schweitzer’s contentiontttiee so-called mysticism of Paul really
amounts to his statement of the truth that thexgtant church is manifested in appearance
and reality through the death and resurrectiorestig’ (Ibid). Schweitzer, then, was seeing
the person and life of Christ as a pre-existentahand being taken up by the elect in an
extreme way. Typical of Schweitzer, he statesghin such stark ways, that others are

forced to react to what he says.

As an example, Davies asks why Paul should ustethe‘body’ and quotes Albert
Schweitzer again — ‘How could a thinker come todoie this conception of the extension of
the body of a personal being? How could Paul tedaas so self-evident that he can make
use of it without ever explaining it?’ (Ibid). Hleen says that this does help us to understand
the community of the Messiah with his followerst that a more helpful suggestion, as
mentioned earliéf, is that of the Adamic speculations of first cegtdudaism - they spoke

of the whole world of nations being one in Adano iSbecomes obvious to Davies that Paul

would speak of us all being one in Christ, peopbenf every nation (lbid).

% Chapter 2.2
% In this chapter — 3.1.4
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Talking of this ‘universalism’ of Paul, Davies ptsrout that Albert Schweitzer takes 1
Corinthians 15:25-28 to mean ‘all’ the elect, thattDodd is right in taking Paul to mean all
of creation (Ibid: 58n4). On the same issue amdeliation to Schweitzer, Davies makes the
statement, ‘It is not insignificant that to be certed had meant for Paul to be a missionary to

the Gentiles. Universalism was involved in hisension’ (Ibid: 58n7).

As to the question of how this union actually happéne is as vague as Schweitzer. He
believes the sacraments to play the key role hiefgas to do in some way with the ‘dying
and rising with Christ’, which is why Schweitzeregshis notorious word ‘mysticism’. Davies
summarizes Schweitzer’s view, which is that ithe toncept often found in apocalyptic
literature - that the elect are closely bound uihhthe Messiah (Schweitzer, 1953: 101f).
Schweitzer had said that because Christ had pa#seithe resurrection mode of existence
and because of the elect’s corporeity with himyto® have died and risen with him into the
life of the resurrection. It is not by belief ihfst that this happens, but by receiving baptism
(Ibid:117). What he means by this is that it is sminething the believer accomplishes in
himself (even in the act of faith), but rathersitaipplied to him by others and God at baptism
(Ibid: 225), while the communion is a pledge tlna believer will partake in the Messianic

banquet (lbid: 117).

However extremely sacramental this may appearyem sound like the mystery religions,
Davies can say the following in defence of SchvegitHis concept of the solidarity of the
messiah with the elect, too mechanically appliediibyself, does provide us with a key to the
real meaning of Paul’s thought on the individual .Nevertheless, | agree with Davies that

Schweitzer then goes too far in saying things dénabunt to people being included in the
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Messianic Kingdom by their willing fellowship withesus although they are not elect (lbid;
Schweitzer, 1931: 107). Although this may be Satre€s way of saying that the Church in
this age will always include imposters. His teralagy of ‘Messianic Kingdom’ is
consistent with his “Two Kingdom’ theory — thatgi{ingdom is temporary — and is

synonymous with ‘church’.

Cullmann and Schweitzer are in agreement a Idtetime on the issue of our corporate
identity as the Church in Christ, as can be seesnviie uses Schweitzer in talking of the
main characteristic of the age we are living in,accord with his [Schweitzer’s] thesis of
Paul's eschatological mysticism, he describes bigirtgis time as ‘being-in-Christ’ ...
(Cullmann,1967: 254). This ‘mysticism’ as Schweirtzalls it, has been the other main
contender, besides justification by faith, as tentre’ of Paul’s theology. This mainly
because of the amount of times Paul refers taittalso because so much hangs from it.
Davies considers Schweitzer to have had ‘one oihfy®rtant insights’ in the whole area of
the communal nature of the Church in the conteXxilmist-Mysticism (Davies, 1984:

337n61).

It's no wonder that Tom Wright can call Schweitsanork ‘monumental’ and to have
‘dominated scholarship’ especially in the area@hb-in-Christ. In Wright's words,

He [Schweitzer] understood ‘in Christ’ against treckdrop of apocalyptic
Judaism. The God of Israel had acted in the wattdmatically,
apocalyptically, through Jesus the messiah. Tine people of God were
now somehow bound up with this Messiah. They viecerporated into
Him.

(Wright, 1997: 12-14)

Summary Remarks:
Here we have seen the ecclesiological significaficEchweitzer's Christ Mysticism.
Moffatt could commend Schweitzer on his insight tine person and work of Christ in his
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life, death and resurrection was a pre-existentii@station of the Church. Perhaps one of
the most clear references to this in the New Testans found in Philippians chapter 3 verse
10-11

| want to know Christ and the power of his resufoecand fellowship of
sharing in his sufferings, becoming like him in death, and so, somehow,
to attain to the resurrection from the dead

When the ‘universalism’ of ‘Being-in-Christ’ is seas the Jews had understood being in
Adam, and when this is the focal point or ‘centstEPauline theology, there is an
inclusiveness of the nations which forces missmhd a non-negotiable expression of the
Christian identity. Schweitzer it seems, indeatlfthve one of his important insights in the
whole area of the communal nature of the Churdhencontext of Christ-Mysticism, as

Davies said.

Newbigin'® has a lot to say about the unity of the churctictvis to be expected as he
speaks from an ecumenical platform. However hssijoa for the corporate nature of the
Christian can be seen everywhere in his writing.
. of course the individual believer is not a menglividual. Every

Christian has his life in Christ only as a memirethie body of Christ. He

shares in the life of Christ only by sharing it hwill His people. The new

birth, the new man in Christ, is a social realifyhe ego which is crucified

with Christ is the independent, self-sufficient egbhe life of Christ in the

believer is a corporate life in which he can orilgre by sharing it with all.
(Newbigin, 1953: 155)

3.2.7. Our Participation In Christ

Schweitzer had said that to be in fellowship withri€t was to guarantee future fellowship

with the “Son of Man” (Schweitzer 1953: 105). Beagrthis in mind, Schweitzer said that it

0| am including comments from Newbigin in these suamy remarks mainly because he has had such an
influence in missional ecclesiology in the Uniteth¢gdom and beyond, which will become evident inltw
chapters of this dissertation.
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makes sense that whoever accepts the disciplesptaddim and that the places that refuse
them are unwittingly refusing Christ. In his viethiey are an extension of His personality in
some way. Of course his explanation for this soltgt he found in eschatology (Ibid: 101).
It is commonly accepted today that the idea of Nééssn apocalyptic, involves the

community of the Messiah (Davies, 1948: 98f).

This participation has real implications for themtity of the church. Newbigin who has
mission at heart, makes the point that we needticppate in this sense with Christ or we
are not His Church.

We have the sacrament of the supper as a reatipation in Christ: yet at
every supper we are to remind ourselves that'iillisie come’. Once this
tension of longing and hope, this pressing forwtarthe goal which is still
beyond our sight, goes out of the Christian lifee geease to be — in the
apostolic sense — partakers of Christ (Heb 3:14).

(Newbigin, 1953: 167)

Later he says with much the same force that oloviship in Christ is a participation in his

apostolate to the world (Newbigin,1953: 192).

And so, Hans Marguit can define evangelism as,

... the Churches’ participation in the messianic wofklesus Christ. It is
eschatological ministry to all [persons] who hawa @as yet heard the
gospel’s call to repentance. In evangelism theattes live out their hope
that Jesus Christ, with a view to His future, gethmen [and women]
throughout the whole world for His congregation. orgl briefly:
Evangelism is hope in action

(Margull, 1962. Cited in Thomas, 1995: 313)

How did we arrive at the point where these thingsla be spoken of so emphatically? Thus
far it seems consistent to say that the persoave kaken Schweitzer’s participation

theology and rocketed it into modern scholarship fresh way has been E.P. Sanders.

" The head of the department of evangelism of theld\@ouncil of Churches, formally professor of they
at the University of Hamburg.
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Sanders equated ‘righteousness by faith’ with [pgation in Christ’ (Sanders, 1977: 506)
by which he means that ‘the goal of religion’ foetJew and Gentile is ‘to be found in
Christ’ and to attain, by suffering and dying witim, the resurrection’ (Ibid). In other
words, righteousness in Christ is not only thathaee faith in his death and resurrection and
thereby be found in Him, but that we participatéhwiim in his death to the power of sin and
rise with him to the new life of the Spirit. Thssthe goal of true religion. Not that it comes
by the keeping of the Law, but that it comes thioGdprist. How do we know this? Because

of the resurrection of Christ (ibid).

Wright summarizes Sanders’ view by saying, ‘Thetieeaf Paul’s thought (here Sanders
sides very firmly with Schweitzer) was not Justtion, not his critique of Israel; the center
was what Sanders calls ‘participation’, Sander’'sddor the complex of Pauline thought
which focuses on ‘being in Christ” (Wright, 19979). Concerning this ‘being in Christ’ or
‘participation’ concept of Paul in which we are fad&ers in Christ, not as individuals, but as a
collective whole, Sanders himself asserts, ‘Thennpaints of Schweitzer’'s analysis seem to

me to be precisely correct’ (Sanders, 1977: 549)

One can open journals suchEsangeland notice the impact this kind of thinking is rimak

at last. Richard Bauckham in an article callEae Decline of Progress and the Prospects for
Christian Hopegntitled his final point, ‘New Testament ‘apocdigpand the postmodern
condition’. After cautioning us to avoid the kinflapocalyptic literature that reassures the
faithful of escape from the destruction to whichk test of humanity is doomed, calling it ‘the

ideology of sectarian withdrawal’, he takes us ¢to@ure. He says,

2 See also Thiselton, 1978-79: 136

109



... the book of Revelation itself does not fit thbdgae] model at all. It is
oriented to the coming of God’s Kingdom in the wéhof creation and calls
its Christian readers to active participation ie toming of the kingdom.
They are called out of the complacency in which sonf the seven
churches languished into courageous prophetic sstni@ the public,
political world where they must understand the ati@us ideology of the
beast and the seductive attractions of the harlgirovide the opportunity
for repentance and hope.

(Bauckham, 1999: 95)

In much the same vein, Bosch says ‘...we must defimenission — with due humility — as
participation in theMissio Dei Witnessing to the gospel of present salvatiahfature hope

we then identify with the awesome birth pangs oiGmew creation’ (Bosch,1991: 510).

Summary Remarks:

This concept has a strong emphasis on the chuioh ba extension of the personality of
Jesus in some ‘mystical’ way. It appears to beroomly accepted that in eschatology, or
more accurately in apoloclyptic, the role of theggiah includes or incorporates in some way

the community of the Messiah.

Did Newbigin overplay the ‘participation’ card? dépends how we understand him. In a
sense he can be correct if we read him to be salyaigve either participate or we don’t — an
activity. However, when he says that our felloyesini Christ is a participation in His
apostolate to the world, it may also be seen iassipe sense — teethe church, or a member

of it, is a participation in God’s purposes.

However, it seems important that we understanchewridentity in Christ if we are going to

be fruitful as his body. Hans Margull says it wehen he said that, ‘churches live out their

hope that Jesus Christ, with a view to His futgathers men [and women] throughout the
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whole world for His congregation’ (Thomas, 1995:B18 other words, they live

eschatologically.

It seems that to think correctly about the apocsdywe need to think within the overall
eschatological environment in which the Jews amly €hristians thought. A caution is
heard here from Bauckham if we don't — it end<tre ‘ideology of sectarian withdrawal’

(Bauckham, 1999: 95) as we simply wait for the @piog.

We are yet to discuss Mission and the Church, $chaology according to this inquiry,
seems to unite these so tightly that it is easetthat our very existence ‘in Christ’ is by
nature missionary as we participate in the worthefSpirit of Christ. And with that we

move on to a reflection and conclusion.

3.3. Gathering the Thematic Threads of the Convesation on Eschatology

Together for the Church And Mission

Before we move on to the final part of this disggoin — an investigation of a few examples
of a move toward a more missional expression ofr€ha we need to come to some

conclusions from this section and then demonshateit impacts the Church and mission.

To do this | will:
» Firstly, briefly recall the summary remarks already madghis chapter
» Secondly inquire specifically about these eschatologingdlications for our
understanding of the Church and mission from adelolars

* Finally, end with some concluding remarks
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3.3.1. A Summary of our Findings

* Bultmann and Schweitzer seemed to have establitlecilindamental hypotheses for
us to test, elaborate and modify. However, Bultngtiresis disengages us from
Jewish and eschatological roots, leaving us witloge individualist and existential
Christianity (3.1.2).

* The ‘Kingdom of God’ emphasis has ensured thaff@tus is not simply on personal
salvation but on what God is doing cosmologicalig aorporately - events in which
we can find ourselves included. The ‘now but reit gonclusions emphasize the
eschatological age in which we find ourselves, sbaqur existence as a people and
gives it meaning. The emphasis on the decisivi®midén Jesus and the extended war
until the consummated Kingdom must give a sens@acdtion to the Church, as it
seems to have for Paul and the earliest Churclothier words a participation in the
birth pangs of the Kingdom (3.1.3).

Schweitzer’s understanding of the natural and swgiaral worlds meeting during
what has become known as an ‘overlap of the agesbbcome insightful. So that
Cullmann could say that this period is utterly spinsable to God’s salvation plan
and as Schweitzer said, to be the main charastensPaul’s thought. This has
become known as the time of the Spirit and of rars$8.2.5).

* Itisin an insistence on a Judaic, and not a Hedtee thought-world, that we find a
true home for the early church and her self-undadind® where we find a God
who always intended to reconcile the nations inisThthat Old Testament events

could find their fulfilment not only in Christ, bun the experience of the Messianic

3 Wright's comment is well put when he says, ‘Foittmer the first nor the last time, the Jewish sliosyand
the Greco-Roman allusions and confrontations nileeto tectonic plates, throwing up a craggy maimt
range we call New Testament Theology’ (Wright, 20042).
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people — the Church; that the longings and hopéseodewish Scriptures were for an
age of the Spirit which, Davies says, wiaseschatological expectation of Israel. It is
the mission of Paul and the other apostles thateththe church to have to deal with
her universal identity, so that ecclesiology isfrand centre in Acts and the epistles
(3.1.4).

The debate on the ‘centre’ of Paul’s theology lealstb question the place of
Justification in the proclamation of the gospelhds also brought to centre stage the
possibility of our being-in-Christ as the thing tllove Paul and gave him and the
early church a missional self-understanding. This lled at least to an acceptable
‘overlap of the ages’ understanding of eschatokagy the place of the church in this
schema (3.1.5).

Schweitzer was helpful in showing that either Raas teaching doctrine in his
epistles, the most important and key one beingistagy — thus justification by

faith, or he was concerned about what constitutegpeople of God — none other than
Christ alone, and secondarily those found in Him participate with Him by His
Spirit. Thus a Missional Ecclesiology (3.2.2).

E.P. Sanders has caused a ‘road block’ in the wtmigersation where scholars have
either had to stop and think and ask serious quresibout the whole unified theory
of Paul, or take a detour, even if a temporary ddeme have chosen to take the
detour from the Lutheran and Reformed path an8aeiders revive Schweitzer in so
many ways (3.1.6).

The New Perspective tackles a faith which is pa&sand which fears becoming a
‘work’. The emphasis in understanding the Gospelat on, ‘how to get saved’, but
that the gospel is a message of an act of Goddeutdiourselves and in Christ which

we are called to respond to by faith. It has emiledsthat being-in-Christ as a
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corporate people is where we are justified. THeatkeabout justification wasn'’t so
much about soteriology than about ecclesiology;seatnuch about salvation than
about the church (3.1.7).

Schweitzer’s warnings of an antinomianism, or ethaul-de-sac, arising from an
over emphasis on justification by faith was takenausly in the debate, as was his
warnings that an interpretation of Paul that repmés man concerned with his own
redemption and not equally with the coming of Gd€i'sgdom, should be rejected
(3.2.3).

In Salvation History, something Schweitzer admitiext part of the early church
thinking becausef a delayed parousia, we discover the apostofatee church to be
a contributing factoto the delayof the parousia (3.2.4).

Schweitzer’s ‘Christ Mysticism’ has had an ecclésyccal significance, in that the
life and work of Christ was seen as a pre-existestifestation of the church. It is a
returning to the Rabbinic understanding of the arsal inclusion of all nations in
Adam, now translated mainly by Paul into an inadasn Christ which too is
universal. This naturally has not only ecclesighgicance, but missional
ecclesiological significance as well. The new coap® identity of the man in Christ
as a ‘social reality’ has been valued (3.2.6).

In a ‘participation in Christ’ made popular by Sarg]l we can say that churches live
eschatologically as they live out their hope - pénthat Jesus Christ, with a view to
His future, gathers men [and women] throughoutthele world for His
congregation. This prevents a sectarian withdrdxeah the affairs of the world
which can so easily be the default if apocalyioat understood within the overall
eschatological environment of a Messianic Kingdamrocess of realizing God’s

purposes.
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3.3.2. An Implication for Church and Mission

Davies has already said that to be converted hashinfier Paul to be a missionary to the
Gentiles because universalism was involved in drssersion (Davies, 1948: 58n7).
Newbigin was thoroughly convinced of this when ae&lghat when the Church becomes
settled and thinks of her election as a privileggaad of missionary responsibility, then she

comes under God'’s judgement as Israel did (NewpifiB3: 176).

In answer to the question as to why the Kingdomdaase, but not yet, Newbigin takes us to
Acts 1:7-8. He points out a warning, a promise amémmission. A warning not to
determine times, and a promise of the Spirit tadpthe nations in. But included in his
answer to their question about times and seasesss gjives them a commission. It is for no
other purpose that the end is delayed, says Nembighe Bible compels us to say .. that
God leads the world to its consummation throughaghestolate of the church’ (Newbigin,

1953: 183f).

After following this line of inquiry and tracing ¢hdevelopment of thinking in New
Testament scholarship, it can be seen how the Ghas indeed been assisted in
understanding her self identity - an identity tbamh only but lead to a more proactive mission
activity in the world. It must be observed thastwill happen not from a sense of guilt or in
an attempt to justify her worth to the world or Bese some have used bits of Scripture to
develop a ‘biblical basis’ for an activity whichigutheir personal aspirations or
temperament. The fact is that many have veryyeasgsed the nature of the Church’s

mission in all of their activity.
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Our very fellowship in Christ, Newbigin could say,a participation in his apostolate to the
world (Newbigin, 1953: 192).

It [the Church] is true to its own essential natondy when it takes this fact
seriously and therefore treats the world-wide missof the church as
something which belongs to the very core of itssixice as a corporate
body.

(Ibid)

Can we really say this? Has this really beenr@salt of the research done since
Schweitzer? Has the Church not always understecgEl in this way? What part could

eschatology have played?

Johannes Blauw was commissioned to survey thechlliheology of missions in

scholarship, which he did in his bodke Missionary Nature of the Churoh1962. Here he
points out that since 1930 the eschatological dtaraf mission has been receiving more
and more emphasis (Blauw, 1962: 107). However dietp out that the church and mission
are still often contrasted with each other asstaid dynamic, introverted and extraverted.
A reason he puts forward as a contributing factdhe separation of mission and the church,
is that the eschatological nature of mission isainfused with, what he calls, ‘apocalyptic
agitation’ (Ibid). By this he means what we halready hinted at — the periods throughout
history when ‘the end’ has consumed some withinGharch to an ‘eschatological fever’, as

Bosch has already said (Bosch, 1991: 504)

Blauw names a few who had been pleading for anagésidgical foundation for missions —
Hartenstein, Freytag, Hoekendijk, Manson, Warrén, éle said that these men are not to be

blamed for the agitation or over hastiness (Blal®§2: 107). In his opinion, those who

" Bosch was referring to people such as Hal Lindd4ig. response to this has already been noted (BA891:
504-510).
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have advocated the eschatological foundation a$iongry work should receive lasting
credit for, ‘drawing the conclusions from the agadtetheological discussion in favour of

missionary work’ that was to be more generally ggused later on (Blauw, 1962: 109).

Although it is true to some extent that there hlawen those who have drawn conclusions
from academic theological discussion (as has Newpigpsch and Blauw, etc.), it seems to
be taking a long time to filter down to the actthahking of individual members of the
churche&. Bosch claims that it was, ‘the trauma of two Mtavars that created a climate in
which eschatological thinking once again began ax@rsense in mainline churches and
theological circles (Bosch, 1991: 502). This wasnty seen amongst the continental
delegates at the IMC at Jerusalem (1928) and Tambék938), specifically the Germans in
what was known as the ‘German Eschatological Datitar’ (Ibid)’®. It was only at the
Willingen IMC after World War 1l (1952) that escloligy entered as a foundation for

mission in ecumenical discussions (lbid).

The schools of thought, mainly German Protestantibat Bosch mentions with regard to
eschatological thinking were ‘far from uniform’,tygach of them had an impact on
missionary thinking (lbid: 502). The following Tieb(Table 1) helps us to see the approach
to mission that each resulted in. The columnstaedvlodel, or school from which the
particular eschatological thought came; which sahiblis generallyAssociatedwith; the
Missiologistswho were impacted by this thinking; and the resglExpressionof church

life in the secular sphere or mission activity aharch’’

> Until fairly recently, as we will discuss in thellfbwing chapter.
% Although not signed exclusively by German delegjate
" Extracted and collated from Bosch 1991: 502-503
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ESCHATOLOGICAL APPROACHES TO MISSION

DAVID BOSCH'S COMPARISON OF

MODEL ASSOCIATION MISSIOLOGIST EXPRESSION
Paul Schutz . No hgman
. . The younger Intervention, GOd
Dialectical The younger . will bring in His
Karl Hartenstein : >
Eschatology Karl Barth Kingdom in fullness
Hans Scharer .
) at the end of time
Hendrik Kraemer .
solely on His own.
Limited to the offer
of a new self-
Existential understanding or
Rudolf Bultmann Walter Holsten | ‘private apocalypse’
Eschatology oo
as an individual. No
ethic to work for in
the public life.
Actualized Proclamation of the

Eschatology or
‘in the process of
being realized’

Paul Althaus
Hints of Dodd

Gerhard Rosenkran

imminent return of
7 the Lord to judge and
of a present Kingdon

yet hidden

—

Salvation Historical
Eschatology

Oscar Cullmann

Walter Frytag
The older
Karl Hartenstein

New age of the Spirit
has begun but the ol
has not ended.
Mission fills this gap
& is a preparation for

the end and a

o

precondition.

Table 1

Bosch helps us to see that of the eschatologit@aldads of thought mentioned above, only the

fourth takes history seriously (Bosch, 1991: 50831 have attempted to show, this would

not have been the case in the 1800’s as it wasn@areassment to liberal thinking, and in

fact the Hellenistic world was considered the thdugorld of the Apostles, thus divorcing

the church from its Jewish eschatological r6bts

8 See Chapter 1.1



The fourth school or model, also distinguishedfifsem the other three in the following
ways (Ibid: 503):

» The reign of God becomes its hermeneutical key

» This reign is both present and future

* That it is the time of the Spirit and of mission.

It has become so widely accepted that one couBBbsth’s opinion, make the case that
practically all contemporary schools of eschatolagy of missionary thinking, in one way or

another, are offshoots of this approach - eveorfie would prefer to deny this (Ibid: 504).

Oscar Cullmann says that, ‘The close relation betw@hristian action and the expectation of
the end comes out in two prominent characteristidgsew Testament eschatology’
(Cullmann, 1995: 308-309):

* we do not know when the end will come.

» although the end lies in the future, the preseatrsady part of the period which

begins with the death and resurrection of Christ.

He continues, ‘... it is a mistake to think thatlestology has nothing to do with the present
day and therefore, that it has a paralyzing efigcin Christian action’ and later, ‘Does this
mean ... that the Kingdom of God will come only wiah... have been converted? If that
were so, then its coming would depend on us anditliee omnipotence would be ignored’

(Ibid).

Bosch’s own comment on this is that it is, ‘the stest base for an understanding of the

eschatological nature of mission from a postmogenspective’ (Bosch, 1991: 504). He
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then points out the hazards of periods of ‘esdbgical fever’ with such people as Hal
Lindsay, etc. (Ibid). However he says that, “Maédity of the views of Freytag and
Cullmann lies in their unflagging insistence thagre is no authentic mission without a
fundamental eschatological disposition’ (Ibid: 5@8d quoting Braaten, ‘Without this
eschatological dimension our ‘gospel’ becomes reduo ethics’ (Ibid: 507). However, with
this dimension he says, ‘...we must define our missiavith due humility — as participation
in theMissio Dei Witnessing to the gospel of present salvatiahfature hope we then

identify with the awesome birth pangs of God’s reeation’ (Ibid: 510).

One of Latin America’s leading theologians, C. Readlilla, wroteMission between the
Timesin 1985. In his writing he shows obvious signenfjagement with Cullmann. He
says,

Although the midpoint of the timeline has appeartéd, consummation of
the new age still remains in the future ... The Kiogdof God is, therefore,
both a present reality and a promise to be futfilke the future: it has come
... and it is to come ... This simultaneous affirmatafrihe present and the
future gives rise to the eschatological tension pleemeates the entire New
Testament and undoubtedly represents a rediscafahe Old Testament
‘prophetic-apocalyptic’ eschatology that Judaisrd luest.

(Padilla, 1985. cited in Thomas, 1995: 315-3-6)

In modern journals one finds such thought to haarengated missions thinking, although not
always from the same perspective. In the Eurogeamal of Theology, Mike Goheen uses
the heading, ‘Post modernity: Recovery of Missigraelf-Understanding?’ In this section
he reminds us that we live in a ‘post’- societyostomodern, post industrial, post-critical,
post-liberal, post-enlightenment, post Christidan, éHe says that the churches who have
hitched themselves to some aspect of modernitytiieetnormous threat of post modernity.
However, he points out that post-modernity alsoesgnts an opportunity. This can be

illustrated he says, by employing the languagenttirapologist Victor Turner.
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The church in western culture is at a point of fiadity”® ... At such times
one struggles with identity. The church has ltsstominant position and is
now at the margins. As it struggles with its idgnthe opportunity is there
to recover a missionary self-consciousness ... mayige postmodern
condition offers the church the opportunity to nemothe counter-culture
stance for which Bosch calls, the redemptive tensibthe early church —
hopefully a stance that will take seriously bothtunal responsibility and
antithetical critique.

(Goheen, 1999: 166-167)

Goheen quotes Lesslie Newbigin who after returminipe west after a long spell in India,
said that, ‘A recovery of a missionary understagahthe church is a vital matter if the

church in the west is to remain as a significaespnce’ (Goheen, 1999: 167).

3.3.3. In Conclusion

Was Newbigin overplaying the ‘participation’ candog@ more when he spoke of the church
coming under God’s judgment as Israel had, wherbshemes settled and thinks of her
election as a privilege rather than a responsgi3iliThis does seem to at least echo Revelation
chapters 2 and 3 where local churches were indeéerdhe threat of judgment by Jesus.

For this reason he has a point. As he mentiorted I&od is leading the world to its
consummation through the apostolate of the chuMelwpigin, 1953: 183f) — an incredible

responsibility for the Church to grasp.

What New Testament reseatthas done since Schweitzer, is help us to undetstamw

Testament ecclesiology, which can rekindle its ovatural outworking, or expression in

9 Liminality is a condition of transition from on@gition or role in culture to another. For examjie
movement from adolescence to adulthood is a pdilntninality.
8 particularly in the ‘re-opened eschatologicalafj as pertains to this inquiry.

121



mission. In other words what becomes clear istthae the church, is to be a sign, foretaste

and instrument of God'’s Kingly rutethereby engage quite naturally in the mission oflG

Academic theological conversation has drawn cexairclusions which Blauw commends
missiologists for advocating (Blauw, 1962: 107-189he eschatological foundation for

mission work.

Bosch considers the views of Freytag and Cullmaaiid when they insist that there is no
authentic mission without a fundamental eschatokiglisposition (Bosch, 1991: 505),
without which mission becomes reduced to ethicsl(l807). Perhaps he could not have
spoken more clearly as a missiologist than whesahethe Church identifies with the
‘awesome birth pangs of God’s new creation’ whesmstinesses to the Gospel of ‘present

salvation and future hope’ (Ibid:510).

We are most assuredly going through a time of latiiyy where the Church has lost its
dominant position and now from the margins and whthhelp of this re-opened
eschatological office, can work through the stredggk identity within a missionary self-

consciousness (Goheen, 1999: 166-167).

When | began | queried whether Albert Schweitzeostribution, coupled with the life he
endeavored to live, was not in some way catalytigrophetic. Here was a man who,
understanding something of the mind of Paul andnigethe ability to feel the thoughts of the
great Apostle, was so utterly convinced of hisioglas a member of the church, that he

could do no other than immerse himself in the Glufiidis own understanding. For this

81 See Newbigin, 1987: 358 and 1990: 6 for thisroftepeated definition of the Church by him.
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reason at least, his theological proposals callsoto reckon with them as more than

academic.

To Schweitzer with his enquiring philosophical misd easily and often misunderstood by
his critics within the church, life was to be vaduend understood. | believe that,
notwithstanding his endeavours to understand eagteught, his emphasis on reverence for
life, his appreciation of philosophy and his musieyas in Paul that he found the greatest
and deepest pleasure. He was discovering sometliotp we would do well to grasp with

the help of those who have clarified it.

And so we end this chapter with emphatic remarsifsome others about the influence

Schweitzer has had in all of this.

On Schweitzer’s understanding of Paul, Wright taad,sThis, | think, is what sustained
Schweitzer himself in his unique and extraordirideyand work ... he did not want to pay
too much attention to what the official church vdagng, since it was still stuck with Paul the
dogmatic theologian’ (Wright, 1997: 12-14). Oneynaaticize the ‘New Perspective’, but
not without having to take into account the impetuygves to mission as fundamental to the
nature of its theological perspective. One nedd lmok at the works of Dunn and Wright to
see a strong, unforced, excitement for engagirtigariGreat Commission’ which seems to be

lacking in other scholarly circles for reasons hags, outlined up to this point.

Thiselton said that Schweitzer had an ‘enormouseémnice on subsequent writers’ (Thiselton,
1978-79: 135) and that Martin Werner raised thengfths and weaknesses in the

eschatological approach to Paul as early as 194 jRormation of Christian Dogma
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where he referred mainly to Weiss and Schweéitzeis achievement was to show even
more clearly than Schweitzer had, the far-reachomgsequences which follow from this

eschatological approach and the neglect theredé€fhon, 1978-79: 135,

G.E. Ladd was also of the opinion that, ‘The higtof criticism since Schweitzer may be
described as a struggle over eschatology’ (Ladd4495) and after a lengthy survey of the
eschatological debate, says that, ‘... the growingsensus is supported by the almost

universal modification of Schweitzer’'s ConsistestEatology’ (Ibid: 39).

Amos N. Wilder goes so far as to say that, ‘...feW disagree with Schweitzer on the main

point, viz., that Jesus taught an imminent judgnaewt world renovation’ (Ibid: 125%.

As Tom Wright says concerning the four questionswi&itzer raised for discussién,

. all writers on Paul implicitly or explicitly enge with these four
guestions. One of the reasons why Schweitzer igngortant is that he
saw them so clearly and, though his own solutiorsvariable in quality,
he nevertheless provides a benchmark for subsegqtiaht.

(Wright, 1997: 14)

In Blauw’s opinion, those who have advocated tleha®logical foundation of missionary
work should receive lasting credit for, ‘drawingetbonclusions from the academic

theological discussion in favour of missionary wqiauw, 1962: 109).

Lastly, Thiselton says, ‘With Schweitzer he re-captl something of the sense of urgency

and fire of the primitive eschatological faith’ (8klton, 1978-79: 135).

8 Werner dedicated his book to Albert Schweitzemgmory of him as an old friend.

8 See Werner, 1957: 37 on the effects of the esldwital expectation on the post-apostolic churétf, on
the disintegration of the eschatological doctrimearly Christianity; 269f on the effects on ottectrines in
the early church caused by a de-eschatologising.

8 From Wilder’'sEschatology and Ethics in the Teaching of Jeblesv York: Harper & Row, 1939; rev.ed.,
1950: 38

8 See Chapter 3.1.1
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With this we turn to an inquiry into the environnhi@mthe United Kingdome and a couple of
examples of the changes happening even within legtad denominations. We will make an
inquiry into these denominations in order seeeirttheological motivation for change bears

any similarity to the developments discovered ia thapter.
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CHAPTER 4

THE GROWING SENSE OF UNEASE IN THE UNITED KINGDOM

In my introduction on the mainline Church attendaaod undertones of unease in South
Africa (Introduction 2.1 - 2.2) | opened the filistacket’ for my work on Schweitzer and
others (Chapters 1-3). | now need to close thgbmns&ction with the other ‘bracket’. This
time in a European context where the realizatian thurch, as we have known it for
centuries, is becoming increasingly ineffective amidunderstood. | have chosen to focus

on the United Kingdom (UK) in order to do this.

Why the United Kingdom?

| have chosen to move from the South African chwahtext where the trends are tending
toward a post-Christian environment to the Unitedgdom where they have already
experienced this for some tifa@heir post-Christian environment, together with t
theological developments over the last centusgem to have influenced the emergence of a
more missional ecclesiology which | will introduiceChapter 5 by means of two case

studies.

! See the work of students of culture such as leeB&wbigin in,Foolishness to Greeks: The gospel and
Western cultur€1986), David Shenk irRracticing Truth: Confident Witness in Our Plumstic World(1999)
and Anabapists such as Stuart Murraydhurch Planting in a Postmodern Cont¢2004) andPost-
Christendom: Church and mission in a strange newdv®2004)

% Fora description of the United Kingdom being pGstistian, see for instance: Callum Browine Death of
Christian Britain: Christianity and Society in thdéodern World London: Routledge, 2001; Alan D. Gilbert.
The making of post-Christian Britain: a historytb& secularization of modern societypndon: Longman,
1980; Hugh McLeodwWorld Christianities c. 1914-c. 20Q@Cambridge University Press, 2006.

% Which are considered by many to be a more primitbr eschatologically-based, ecclesiology (my @va®
and 3).
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| have chosen to look at the two largest Protedtatibnal Churches in the UK — the Church
of England (C of E) and the Church of Scotland {&) The reason for this choice is that
although we could look at smaller missional inities from newer, independent church
groups, these larger National Churches have aliigry and are very complex
organizations. These factors seemed importantraghtights the will and sense of urgency
to change at great cost. That and the fact thathmych roots are in Anglicanism, as

highlighted in the introduction.

| am hoping this will encourage the Church in Soiica to compare the trends in their
own country to those in the United Kingdom, to leee of the theological developments of
Chapter 3 and the initiatives | am yet to coveChapter 5, and to consider how this could

assist the Church in their calling.

The rest of this dissertation will therefore comceself with the following:

* The growing sense of unease in the United Kingdom
In this Chapter | will be raising the concerns otrer statistics and decline of Church
membership, with some reasons given for the decline

* The response by two national Church bodies in the tdted Kingdom
In Chapter 5 | will sketch the mandates given tokagroups by the Synod and
National assembly of the Church of England and@herch of Scotland as well as
their theological basis for change.

* Afinal Summary Remark
| will conclude with some remarks on their theotmdibasis for change, connecting

them with what we have seen developing in Chaf@ensd 3.
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4.1. A Timely Observation

Archbishop Peter Jensen of the diocese of Sydnestrélia, addressed a series of Anglican
Evangelical Conferences in the UK in January 200Mat he had to say is recorded in the
booklet,Christ's Gospel to the Nations: The heart and nohévangelicalism, past, present
and future(2003). According to him the type of church dideships needed in the UK
were ones that had an ecclesiology, ‘of key misgichl importance’ (Jensen, 2003: 47). |
need to quote Jensen extensively here, becaugeatufire of the ‘death of Christian Britain’
(ibid, 25) and the ‘post-denominational’ age welfourselves in (ibid, 38)he said,

People who are coming to know Christ are doingrsthée fellowship of
other real people; for them it is what happensllipd¢hat matters.Church

is not a great national institution, but an experience down the street; it is
the quality and accessibility of what happens thetéch mattersnot
decisions made in headquarters

... even the local church is not the basic communitis the congregation
or fellowship. What we need to do is multiply thesote nhot ‘services’ as
such, but ‘communities’ ... we must experiment with weekdays and
Saturdays; we have to leave our premises and rseetings in ... local
venues and in homes and in nursing homeg£hurch can no longer be
defined by building or by time or by priest or by liturgy — important
though all these things are.

... People are too mobile and too defensive of tpdiracy to be easily
contactable through Christians in their domesteatmn. We need to look
for ‘kinship groups’, or ‘interest groups’: thoseha work in a particular
place, or who belong to a profession or a clubyloose children go to the
same school, or those who are related to each,athénose belonging to
an ethnic group.The Church set up amongst such people may not look
particularly ‘Anglican’; it may or may not be forma Ily connected with

a local church but if it is a fellowship in which people find @bt in his
word and by his Spirit and are nourished in lowgrely we should be
delighted. If we are not going to give attentienpenetrating society in
such ways as this, by what right do we call ouessla national church?
Mere geographical extension is a sham.

(Jensen, 2003: 48-49. Emphasis are mine)

* See the following sections on the Church trendkénUnited Kingdom.
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These statements reveal a sense of anxiety andayrgethin the very post-Christendom
environment within the UK even among Evangelicalrches. What has caused this anxiety

and sense of urgency? What are the contributicigfs?

A headline of an article by Chris Morgan in the 8ay Times of 11 July 1999 said, ‘Future
of C of E in the balance as attendance falls’. FPhacipal of London Bible College, Rev Dr
Derek Tidball, said in April 1999 that, ‘Somethirsgseriously wrong with the church.
People are leaving in their droves (cited in Bagrl2000: 66). The Louth Regeneration
Survey 1995 (a typical secular survey in a smaltan Lincolnshire) produced this gloomy
conclusion to the section on churches, ‘The predantiview of those under 40 is that a
church is of no importance to them’ (Cole, 2004itience’). In a very cynical article from
the National Secular Society of May 2001, KeithtBous Wood said,

After a great deal of humming and hawing, the Edfas at last published
its attendance figures for both 1996 and 1997 ... fihees were - as the
NSS predicted - pretty dreadful. They revealed Shatday attendance had
fallen below the psychologically significant onellian threshold; 995,700
to be precise. If children are excluded from tigsife it reduces to 816,500.
The Times concluded that "The decade of evangelsw, drawing to a
close has, largely failed to stem the decline." .om\the Church has to
face the double embarrassment of poor figures aitidigm for having
tried to suppress them’.

(Wood, 2001)

4.2. British Church Statistics

4.2.1. Statistical Sources and Methods

In order to ascertain a longer historical pictuvell rely on the accuracy of the 1851 Census

of Religious Worship which is considered the besiree of national data for the nineteenth
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century. The twentieth century itself has been covere®&igr Brierley’s nation-wide

censuses and surveys of church attendance in Ehgales and Scotlafid

Confidence for the data | used here is found irfaéleethat it balances with the Church of
England's own data. That data also shows th&@%7 Anglican church attendance fell
below one million for the first time since recoiasgan in the eighteenth century and this in
the context of a population that has grown steddagn 18 million in 1850 to 52 million in
2000 (Bruce, 2001a). With the exception of Starét his associates, every scholar who has
studied British church membership has reportedlairtriends and come to the same

conclusions (ibid).

Bruce’s research found that as a base for evatly#tmtwentieth century data it is fair to
assume that between 40 and 60% of the adult populet Great Britain in 1851 attended
church, 27% in 1900 and, according to Brierleytesa surveys (1998), 7.5% of the adult
population attend church at present. This represeobntinuation of the trends previously
found by Brierley: the figures for his 1979 and 2¥®nsuses were respectively 12 and 10%
(ibid). The reason Bruce is assuming attendamgeds for the 1800s is because only the
‘dissenting’ congregations had ‘membership’. Th&éonal churches of England, Wales and
Scotland served all those who did not dissentmabmembership was not a consideration to
them because attendance was considered a betteohatherence. With the growth of the
dissenting churches in the early parts of tH& déntury, people in the national churches also

began to express their loyalty by ‘joining’ the othes they attended. The figures on record

® This is confirmed by Steve Bruce from the Departté Sociology at the University of Aberdeen is B001
research articleChristianity in Britain, R. |. P (2001a)

® Of the surveys done this is considered to rami kighly and has received great confidence froorches
country wide. As in the 1851 Census, his datausc mostly from clergy estimates of how many peop
come into their churches on a particular Sunday¢Br2001b, 2). The results of the third Englisiigt
conducted by Brierley in 1998, have been publigiBrriey, 2000).
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are therefore not a true reflection during thigqueof change. Bruce is surely correct in his
belief that by the end of the ®@entury attendance had become a better indexanfhament

than membership (Bruce, 2001b: 3).

The method Brierley used for gathering attendatetestics was to survey all churches
accepting a Trinitarian formula of belief. Thiscexded Jehovah’s Witnesses, Mormons,
Christian Scientists, Christadelphians, Jews, MusliHindus and members of non-
Trinitarian or non-Christian groups. The percenthaf UK population effectively excluded in

his latest survey was then about 7% (Brierley, 2Q®0).

‘Church’ was defined for the purpose of the surasya body of people meeting on a Sunday
in the same premises primarily for public worshipesyular intervals. Churches meeting on
Saturdays, like the Seventh Day Adventists, wese micluded as were those who held

services fortnightly or monthly (Ibid).

4.2.2. The Statistics

However, with the source material at our disposahfpeople like Brierley and Bruce we
can plot the decline in Church and Sunday Schaehdance over the last century as

depicted inGraph 4(Statistics sourced from Bruce: 2001a).
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Perhaps it is helpful to note at this point thas ot until 1980 that the number of Children

in Sunday School dropped below the adult Churd@ndtince. The pattern shows that by the

time the children become the adults in each cagn(y years later), only about half of them

attend Church while still sending their childrerSonday School. Only in1960 do we see a

change in this pattern which culminates in 1980 20@D with less Children at Sunday

School than adults in Church.

Table 2. Total Sunday Church attendance, 1979-1998

1979 Change 1989 Change 1998
Institutional churches 3,862,000 -19%| 3,143,800 -25%/| 2,357,600
Non-institutional churches 1,579,000 +1% | 1,599,000 -15%/| 1,357,100
Total all England 5,441,000 -13% | 4,742,800 -22% | 3,714,700
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Table 3. Institutional Churches Sunday Attendance, 1979-1998

Denomination 1979 Change 1989 Change 1998

Roman Catholic 1,991,000 -14%| 1,715,900 -28% | 1,230,100
Church of England 1,671,000 -24% | 1,266,300 -23% 980,600
United Reformed 190,000 -21% 149,300] -18%| 121,700
Orthodox 10,00(¢ +23% 12,300| +105% 25,200
Institutional 3,862,000 -19% | 3,143,800 -25% | 2,357,600

Brierley considers a major factor in the drop iteatlance in the Roman Catholic Church

between 1990 and 1994 to be the less strict apijoliicaf the teaching that a person not

attending Mass is committing a mortal sin (Brierl2@00: 34). The rise in orthodox

attendance can be deceiving if one does not rethlzgehe actual numbers are very small.

Table 4. Non- institutional Churches Sunday attendance, 1979-1998

Denomination 1979 Change 1989 Change 1998

Methodist 621,000 -18% 512,300 -26% 379,700
Baptist 290,00( -7% | 270,900 +2%| 277,600
New Churches 64,000 +161% 167,000 +38% 230,500
Pentecostal 228,000 +4% 236,700 -9% 214,600
Independent 235,000 +27%| 298,500 -46%| 161,600
Other denominations 141,000 -19% 113,600 -18% 93,100
Non-institutional 1,579,000 +1% | 1,599,000 -15% | 1,357,100

It appears that a third to a half of the growthvehan the ‘New Churches’ is mainly due to a

migration from other churches because of the emgliasy place on children’s work. They

are not a composite whole, but comprise of at lweeity ‘streams’ (Brierley, 2000: 40-41).

The sudden drop in Independent and Pentecostatitlatiendance in the last decade is also

due to a move to the New Churches — around 500regations of about 30 000 people

(Ibid).
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Despite the general decline, the number of Churbkesy started is worth noting. Data
suggests that the number of new churches is inagadetween 1975 and 1979, 654
churches were started. Between 1980 and 1984ra$esto 801, with 863 churches being
started between 1985 and 1989. Between 1989 ar&] #8S rose to 1867 churches

(Christian Leadership World, 2004).

The number of clerics in the UK has declined. 9@ there were 45 408 clerics. With a
steady declined the 2000 figures reveal only 34 1&7all of 25 percent at a time when the
population almost doubled’ (Mackay, cited in Bru2é0Q1a). Entrants at training institutions
have declined even faster. In 1979 there were 183 studying for the priesthood. In 1999

there were only 57 (Ibid).

Bruce says that while the proportion of people aagrio church to be married, baptised and
buried remains higher than the number of membersguriar attenders, the trends are

moving in the same direction. ‘In the nineteerghtary almost all weddings were religious
ceremonies. In 1971 the proportion of English waddithat were religious was 60 percent.

This declined fairly steadily to 31% in 2000’ (Bey2001a).

To conclude, some research now suggests up to 4@ population should best be
regarded as 'de-churched'. They have deliberatallyed away from a previous association
with local church life. Only a tiny proportion gfit be persuaded to return. Meanwhile up
to 50% (‘non-church’) now know nothing of churchGhristianity apart from what they
learned at school (Cole: 2004, ‘action 1’). Wha the factors contributing to this walk

away from the church?
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4.3. Some Given Reasons for the Decline

The Synod decision to ordain women in the ChurcBrafland in 1992 immediately
led to the loss of 300 priests, some of whom setdligsnate Anglican congregations -

58 by 1997 (Brierley, 2000: 14).

The 1990s saw a large swing from marriage to cadtahg first. According to a
government journal between 40 — 60% of couplesymaglin Church cohabited first
(ibid: 15). Because most people cohabiting redhatthe Church has always been

against this, they rarely or perhaps never fedinad to attend Church (lbid).

A legislation passed in 1994 allowed shops to dpeb hours on a Sunday. Not all
Churchgoers shop on a Sunday, but one survey sh@¥etid while 60% of the rest
of the population did (ibid). There seems to l@ipetition’ from other areas as
well. Schools and sports clubs are turning to &yridr their fixtures, making it
difficult for children to get to Sunday School. Ttieorce rate has caused a drop in
Sunday School and Church as well as Sunday becthraeky for the father or

mother to have the children.

Pressure, says Brierley, is hard to measure, bdetets that with recession and
people trying to keep jobs they work longer hoorgy and maintain a prosperous,

comfortable lifestyle. This naturally includes Gthgoers (ibid: 17-18).
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* Arejection of external authorities in providingsavers or giving meaning to life’s big
guestions. A mid-term report on the Decade of [getism in 1995 is of the opinion

that individualism and cynicism have led to thist¢@ in Cole, 2004, ‘Action 1’).

* Inthe C of E it was recognised that there areastlfive reasons why the dynamic of
a church planting movement has never been relatespite the creative
developments in mission and church planting overpidist 20 years (MSC, 2004:

130). The reasons given are:

= The parish system is not geared to foster churghtplthat are cross borders.

= Permission to reopen old buildings or rescue itigtees is hard to secure.

= Many weak parishes that are unable to multiplyaively and strong parishes
unable to persuade the diocese to recruit the anudstaff needed to multiply.

= Pioneer or entrepreneur leaders have difficultynding their calling within
Anglican structures.

= Many leaders oversee a creative and contextual plarthen have to play a role

outside of their expertise with no-one to take over

The underlying problem was expressed as ‘Anglicathdology’ (Ibid: 131).
However, the way it is expressed helps us undetsigroblem many denominations
have.

We are an English Church moulded by history anduceillto be like the
English: in favour of slow evolutionary change. vitver, that is not the
context we face. At present we do not possesketees that can accelerate
the process of mission response to the changirtigrewdf England.

" This is from the Mission-Shaped Church — A repdr review group within the C of E which | will be
concentrating on in the next Chapter.
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At the same time, a number of pioneers are livirit & tension between
the call to be Anglican and a call to be apostolibey love the Church that
nurtured them. They are called to love the wordsimle it. At best this
tension is constructive, with mission and orderdimamic balance. At
worst it becomes impaossible to maintain.

(MSC, 2004: 132)

» Lastly, Brierley considers post-modernity to haleypd a role in this decline
(Brierley, 2000: 16,17). In the reasons he givesd are at least the following

characteristics:

= A spirituality without Christianity

= A commitment to an environment without a Creator

= Words do not need to have absolute meaning [asgmédtics and creeds]
= Individuality is valued without belonging [to ingitions]

= Aliving for the present without a correspondingufie concern.

Summary Remarks
In light of the above perhaps Bruce is correctayirsg,

This is not surprising. Christian beliefs shouldlade when the institutions
that carry them decline. Ideologies require suppod ways of transmitting
beliefs to the next generation. Now Christian idesis not taught in
schools, are not promoted by social elites, arereioforced by rights of
passage, and are not taken-for-granted in the mada.

(Bruce, 2001a)

The general flight from institutions is in geneatdo a sociological phenomenon that must be
a major factor. Trade union membership is dowwelsas that of political parties and
voluntary organizations (Ibid). Sociologist Grdgavie subtitled her book on religion in

Britain since 1945, ‘believing without belongingbid).

From researching the data and the reasons forettisnd, something that surfaces constantly

is the fact that despite all of the above, themdilsa belief in God. The quest for depth of
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meaning in life is still important for more thanlithe population, according to BBC
research on British social attitudes (Cole, 2084tion 1'). However, the research forces
the recognition that only a small percentage mhkeconnection between a spiritual quest
and Church-going, says John Cole (Ibid). He camt$to say that about half the UK
population are of vague faith. They have an atiitin to a religion, but no active attachment

to a place of worship (lbid).

The statistics are alarming, and the C of E hasltio respond to the facts as we shall see.
However, is ‘getting people to a Church serviceawtine Church is really all about? Can it
really be a serious measure of the Church’s suaresdure? Lesslie Newbigin said,

We might even consider abolishing our beloved stfiati which are
hopelessly inaccurate anyway, and which probahiyesto emphasise all
the wrong things about the Church. It is not venpartant whether the
Church is 2% or 21% of the nation; it is very imjaott whether the Church
credibly represents Jesus as the Saviour of théewtadion.

(Newbigin, 1977: 156)

With the Church scene in the United Kingdom demmatisig a real post-Christian
environment, we turn next to the response to ihusison by two National Churches, one in

Scotland and one in England.
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CHAPTER 5
THE THEOLOGICAL RESPONSE OF TWO NATIONAL CHURCHES
WITHIN A POST-CHRISTIAN ENVIRONMENT

(CASE STUDIES)

We have already seen how the theological conversatier the previous century,
particularly in eschatology and the self-identifyttee Church, has influenced missiology. |
have also shown the implications for Church andsiois(Chapter 3.3). Now we need to

look at some examples of where a similar theoldgidantation is being implemented.

The reason | have chosen to consider the ChurBEmgliand (C of E) and the Church of
Scotland (C of S) in my conclusion is because @ndikaller or more independent church
groups, these have a long history and are very aguganizations. This seemed important
as | discovered the will and effort that was takearder to respond to their situation instead

of ignoring it.

Of course the question is, as they respondedimedf crisis, were they merely being

pragmatic in a desire to see numbers grow or weis itasponse driven by a theological
conviction? More particularly for this dissertatjavas that theological conviction at all
similar to that which | have shown to be developivgr the last century? Was it at all

eschatological in orientation and did it resulaimore helpful missional ecclesiology?

And so we turn to these national Churches. Tist liieing the Church of England.
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5.1. The Church of England

The C of E has responded to the crisis and thelales@ missional ecclesiologies of people
such as the late Bishop Lesslie Newbigdwigsion-Shaped ChurcR004: 34, 91, 94, 95, 158
n.46) and have attempted to re-shape their lega¢syMeasure for Measure2004), to
allow a more missional approach to church planéiaigss parish borders. This has also
meant that there has been a permission-ghdng the emergence of ‘fresh Expressions of

church that have not looked particularly Anglitan

Section 1.1 below, anfdigure 8will describe how these changes came about. The
expressions of church that have become evidentwitem the C of E are many and varied
(See MSC, 2004: 43-80, for examples of these)abiiave a desire to plant a valid
expression of the Church into the variety of cidtuand sub-cultures in the United Kingdom.
These would most often be people who would nevesider the Christian message
otherwise (Ibid: 80).

Only creative church planting will do in a societfiere those with spiritual
guestions naturally assume that the church is metplace to find the
answers, since Christianity has been tried anddeuamting.

(MSC: 80¥

The types of ‘fresh expressions’ of missional chescthat have been planted in the United
Kingdom would include the following (Ibid: 43-80)dternative Worship Communities; Cafe

Church; Pub Church; Network-focussed churches; N®mnastic Communities and more.

! There are many references to permission-givingusteg from the MSC report, such as the articlenin t
Church Timeslssue 7663 — 29 January 2010 (http://www.chuneési.co.uk/content.asp?id=88246).

2 The Anglican Church ‘Fresh Expressions’ and isdgdishop Graham Cray who headed up the MSC
Working Committee for the C of E Synod. http://wvrgshexpressions.org.uk/.

3 Citing Stuart Murray, who heads up the Anabapistwork in the UK Church Planting Laying Foundations
Herald Press, 2001.
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5.1.1. The Prelude to Change

As one investigates the process leading up tolitaages | have observed, and tries to trace
out at least the more recent and relevant develofantihe larger steps contributing to the
changes within the C of E become evident. Theyratiee form of reports by various

commissioned workgroups such as:

« the ‘Breaking New Ground’ report of 1994 (BNG)
« the ‘A Measure for Measures: In Mission and Ministeport of 2003 (MM§.

« the ‘Mission-shaped Church’ report of 2003 (M&C)

The ‘Breaking New Ground’ and the ‘Mission-Shapduufeh’ reports were the results of
working-groups mandated by the C of E’s Mission Buadlic Affairs Council and were
adopted at their Synods. The latter was a rewgréfrthe first and was adopted at the 2004
Synod. At the same Synod the Dioceses and PastoradRaladed Measures Working Group
submitted their report and had that adopted as (wiéth amendment8) The latter was an
attempt to restructure the legal system withinGhaf E in order to accommodate fresh
expressions of church-planting and the Mission-8daphurch developments and proposals

and became know as, ‘A Measure for Measures: Iisibiisand Ministry’.

* Breaking New Ground: church planting in the ChuoftEngland London: Church House Publishing, 1994
® A Measure for Measures: In Mission and MinistrypBe of the Review of the Dioceses, Pastoral atated
Measures(for the Archbishops’ Council) London: Churchis$e Publishing, 2004. Also known as the ‘Toyne
Report’ after the chair of the Special CommissiDnPeter Toyne.

® Mission-Shaped Church: church planting and frespressions of church in a changing contdxéport from
the Church of England Mission and Public Affairsu@oil. London: Church House Publishing, 2004. tFirs
known as the ‘Breaking New Ground 2’ report. Sdrage simply called it the ‘Cray Report’ after thea@ of
the working group, Bishop Graham Cray.

" Mission-Shaped ChurciMinutes of the General Synod of the Church of Bnd| February 2004, Group of
Sessions. Sourced from www.cofe.anglican.org oAd@ust 2004. The record of the discussion anghtoio
of the report is found on pages 128 — 158 of theo8yminutes.

8 Sourced from www.cofe.anglican.org on 12 Augu$i20The record of the discussion and adoptiohef t
report is found on pages 159 — 177 of the Synoditem
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A more complete picture, with other developmends) loe seen ikigure 8 2001 saw the
submission of a significant report within the Chuaf Scotland called the ‘Church Without
Walls' (CWW)°. This report will also receive attention in thisnclusion, but | need to
mention it now as it slightly preceded the MM an&®Ireports of their Episcopal

neighbours and seems to have had an influencasitda the MSC report (MSC: 26).

BNG Report MM Report
(Planting Recommendations) (Legal Framework)
1 1
MSC Report
(Planting Review & Th)
1
Lambeth Lambeth
(5 Marks of Mission) (Bishop in Mission)
M M
78 88 94 98 00 03 04 >
—p - > - : >
Church Planting HTB Planting Anglican Planting L1 (]
begins Conferences begin Conferences begin  CWW 10th
(CofS) Anglican
Planting
Timeline of main events covered Conf

Figure 81°

It is of immediate importance to note, whether ageees with every aspect of these
developments or not, that Anglican Ecclesiology besn developing a missiological

character since the late 198bs

° A Church without Walls The Report of the Special Commission anent Rewied Reform to the General
Assembly of the Church of Scotland (2001). Sourfcesh www.churchwithoutwalls.org.uk on 12 Augusi020
9 HTB = Holy Trinity Brompton; C of S = Church of itand.

1 At least seen in the HTB church-planting and taenbeth ‘5 Marks of Mission’ in Figure 8.
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5.1.1.1. The Five Marks of Mission

Some of these earlier developments included thee‘Marks of Mission’ which the

Anglican Consultative Council (ACC) identified addveloped (ACC, 1984). According to
John Cole inHow to be a Local Churghthese marks have Methodist origins (Cole: 2004),
but were nevertheless adopted by the Lambeth Gamferand the Primates meeting in 1988
of the same year and published as part of the, Trhéh Shall Make You Free’ repdft The

five marks of mission identified were:

» to proclaim the good news of the Kingdom

» toteach, baptize and nurture new believers

* torespond to human need by loving service

* to seek to transform the unjust structures of $pcie

» to strive to safeguard the integrity of creationd anstain and renew the life of the

eartH

The Lambeth Conference passed Resolution 44 as&na¢ conference of 1988, which built
upon this mission conviction in what appears toehla@en something of a risk they were
willing to take, as this reference makes clear:

This conference calls for a shift to a dynamic misary emphasis, going
beyond care and nurture to proclamation and sersaiug therefore accepts
the challenge this presents to diocesan and Idwatch structures and
patterns of worship and ministry, and looks to Garda fresh movement of
the Spirit; in prayer, outgoing love and evangelismobedience to our
Lord’s command.

(cited in MSC, 2004: 36)

2 The Truth shall make you free: the Lambeth Confexér988: the reports, resolutions & pastoral lestérom
the BishopgLondon: Anglican Consultative Council, 1988)

13 See Appendix 2 for these and some revised commé&nesn the Anglican Communion Official Website
(1999). http://www.anglicancommunion.org/ministmygsion/fivemarks.cfm
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5.1.1.2. Called to Live and Proclaim the Good News

The 1988 Lambeth Conference Resolution (44) wasdalcentry to be forgotten when other
pressing needs controlled the agenda (MSC: 36¢& iMhtation to attend the 1998 Lambeth
Conference, sent to the world’s Anglican Bishoplkeeade later, included an essay entitled,

‘Called to live and proclaim the good news’ (Calted.ive:1998).

The essay had three main sectidbatled by Gog¢Called to live the good newandCalled
to proclaim the good newsThe following references are to the essay, &hlb live and

proclaim the good news’ of 1998.

The first section of the essayGalled by God- followed a logical progression culminating in
the place of the Bishop in the church. For ouppses an important thing to notice from the
essay is that the understanding of our calling by G one that incorporates sending. ‘The
Life of the prophet must itself become a messa@alléd: 1.1). Furthermore, there is a
stress on being ‘caught up’ in God’s own ‘movenibve by being called to be with
Jesus’, which emphasises that being ‘in Jesuitisimply to be included in a static church
gathering or private relationship with Him. Rathmiission is part of being ‘in Christ’
(Ibid:1.2). The starting point for the necessanityin the mission is our baptism into Christ.
‘The credibility of the church is therefore compriged by its disunity’. The work of the
Spirit from the day we are baptized into Christ trhesseen as God’s mission going on in all
of us constantly. A great emphasis is thereforegaan letting ‘this divine action through in
our plans, words and acts’ (Ibid: 1.3). Then fipail sees a minister or Bishop as ‘entrusted
with renewing among all God’s people the senseeaidcalled, endowed and sent by God'.

The essay stresses the structure of the ministBysbiops and other ministers to only be
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justifiable if they serve mission. ‘The structumghe Anglican Communion, from parish to
diocese to the Lambeth Conference, must be judgdéubl far they assist God’s people to

hear and answer God'’s call’ (Ibid: 1.6).

The second sectionGalled to Live the Good Newshas a few things to take note of as well.
Firstly, the emphasis placed on living the Good Eéy modelling a full humanity (Called:
2.1). ltincludes some challenges to modellingiSess his interaction with a broken and lost
world (Ibid: 2.2f). Worth noticing is the commemt2.4 para.l, that in bringing people into
our fellowship with Jesus we can't insist that thalyin with how we do and organize things.
As stated in the next paragraph, ‘mission itsefrdies and renews the Church’. In 2.5 it
refers to Base Ecclesial Communities as an exaamue?.7 refers to the local church as a

primary agent in mission.

The third and last sectionGalled to Proclaim the Good Newsagain emphasizes that
proclamation must be expressed authentically incaltures (Ibid: 3.4) and that the Gospel is

translatable, including by the shape of the chyhgid: 3.5).

Overall, one can see how the 1988 and 1998 cordesenere grappling with the need to be a
church that is thoroughly caught up in the misebGod and to let this have precedence
over a fear of change. There is also a good alpduh@auline influence in the ‘in Christ’

comments.
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5.1.2. The Mandates for Change

5.1.2.1. The ‘Measure for Measures’ Mandate

The Review of the Dioceses and Pastoral and reMessures Working Group was
appointed by the Archbishops’ Council at the en@@3d* with the following terms of
reference:

To review in consultation with the dioceses, the@t commissioners, the
Dioceses Commission and other interested partles, provisions and
operation of the Dioceses Measure 1978, the PasWwasure 1983, the
Team and Group Ministries Measure 1995 and relsltegisures, in order to
ensure flexible and cost effective procedures whiidly meet changing
pastoral and mission needs, and to report withmeeendations, to the
Archbishops’ Council by the summer of 2003.
(Appendix 3: vii)
In other words, being flexible in meeting changpagtoral and mission needs was seen as a

priority and desirable.

There were mixed responses from the ‘rank and tikevever, when the working group were
appointed. Some thought the present measure agempud should be left alone as they had
served them well enough to date (Appendix 3: @}jhers thought significant changes were
seriously needed, while still others thought thekngroup should recommend that they begin

afresh with totally new and radically enabling meas (Ibid).

However, it became clear that the majority werevawred that the ‘baby should not be
thrown out with the bath water’ (Ibid), but thagjsificant change was needed. The working

group therefore felt that the changes were neaaledgure far more flexibility suiting

% This review group was chaired by professor Dr PBtyne and was published for General Synodhas,
Measure for Measures: In Mission and Ministioyt is sometimes known as the Toyne Report. Il sifer to it
as the ‘MM’ report.
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different local needs and new ways of being chuithey were determined that their
decisions and recommendations be rooted in anscldgical understanding of the issues
involved and therefore consulted a theological smtyiDr Malcolm Brown (Ibid). | will deal

with his theological guidance separately and show the report made use of his advice.

5.1.2.2. The *Mission-Shaped Church’ Mandate

The 1991 House of Bishops Standing Committee cétlethe formation of a working party
on ‘church planting’. Their work became known las 1994 report Breaking New Ground:

church planting in the Church of Engla@NG, 1994).

TheBreaking New Groun(BNG) report set out to recommend good practicelfmrch
planting and to address the difficulties raisedh®yunauthorised plants. It is significantly
the first formal document in which the Church ofglamd owned ‘planting’ as a missionary
strategy. The chair of BNG, Bishop Patrick Hamgde clear what the report had found and
was wanting to propose.

The conclusion of the present report is that thecgires and Canons of the
Church of England are flexible enough to allow Bisk to encourage and
to enable Church Planting to take place in theicelses. Where there is
goodwill on both sides, new congregations can batpt even across the
boundaries of parishes, deaneries and dioceses.

(BNG: 1994, v)

TheMission-Shaped ChurgMSC) review group were mandated with essentially tasks:
to review progress in church planting since thelipabon of Breaking New Grounah 1994,
and to comment on the range of new forms of chwitich had emerged over much the

same periot.

15 Mission-Shaped ChurciMinutes of the General Synod of the Church of Bnd| February 2004
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5.1.3. A Theology for Change

5.1.3.1. The Theology Behind the ‘Measures’ Report

In the ‘Toyne’, or ‘Measures’ repdfta copy of an essay by their theological advisendR
Dr Malcolm Brown from Cambridge, is included as epgix 1. It is entitledyhose
Church? Which Culture?: Discerning the MissionatyuStures for Tomorrow The report

makes use of this essay throughout and demonsirséspendence ort it

His title alludes to the 1988 book by the moralgéopher Alasdair Maclintyre calle@/hose
Justice? Which Rationality(Appendix 3: 113). Macintyre considered a trawtitto have

died when it ceased to be an on-going debate atdwaitit means to live within that tradition.
In such a case it becomes a mere ‘repetition abrtextualised habit’ (Ibid). Brown sums

up Maclintyre’s argument by saying, ‘... the kind dirant tradition that forms community is
simultaneously in touch with its roots, aware @ #tory of how it got from there to here, and

argues within itself about where to go next’ (lbid)

5.1.3.1.1. A Theology of the Interim

Brown’s starting point is what he calls, ‘A Theologf the Interim’ (Appendix 3: 107-108).
As he cautions the C of E to allow for mistakes a¥e room for repentance and
forgiveness when such mistakes are made, he strilgsdey issue within an eschatological

understanding of the Church.

18 A Measure for Measures: In Mission and MinistrypRe of the Review of the Dioceses, Pastoral atated
Measures(for the Archbishops’ Council), 2004.
7| have included it in this dissertation as Apper@iiand will refer to it as ‘Appx 3’ throughout.
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This is the ‘age between Pentecost (with the sawioidk of Christ culminating in the
resurrection and the Spirit present within the t@@arder) and the Parousia when God will
bring all things into fulfilment in Himself’, an agwhere, ‘... grace is a present reality but
where sin persists’ (Ibid). He explains the Kingdof Heaven as, ‘inaugurated but not yet
comprehended in its fullness’ (Ibid). In this &ntm’ where human endeavour is corrupted,
Christians are still called to ‘seek the Kingdomptefigure its life in their own lives and to

bring its values closer on earth as in heavendjlbi
He explained to the group that because actions it fully can turn out to be in error, the
structural level of our corporate relationshipsigtianake provision for restoration. In other

words the ‘medium can be a part of the messagi: (198)"°.

He then moved on to an understanding of the Church.

5.1.3.1.2. The Importance of Ecclesiology

In answering the question, what is meant by ‘TherCih? Brown chose to develop this on
the model of the Nicene Creed - ‘I believe in Orely, Catholic and Apostolic Church’

(Ibid: 108-114) .

The creed, according to Brown, is not an empiritedinition of the church, but is to

‘enunciate its vocation and to remind of its agpora (Ibid 108). Because of the nature of

18 Throughout the essay one notices that the ‘intetignlogy he began with was not mere theological
correctness or an excuse for poor theological @eeimaking, but a humble conviction reflected ie tiealistic
manner in which he sees the community of faith.
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the interim and the flawed reality of the churchtgncentral position in God’s purposes in the
world, Brown presents us with the Church’s paradabxability to reflect this despite its
flawed character, and to always keep the two indat all times (Ibid). Part of the struggle
he explains, is to maintain the balance betweemdiectives in this creedal statement. The
Church throughout history, as he points out, badéd to focus on one or the other.

So the empirical Church is demonstrably not ong,hibliness is often

suspect, its catholicity damaged and its apostplguiestionable! And yet

it is in the striving after these virtues thatdtseracter becomes clear.
(Appendix 3: 108)

Why is an understanding of the Church in this semg®rtant to him? Although our
ecclesiology comes from the New Testament, he the@ysve need to remember when
reasoning deductively from these texts and refigotin their application in our own context,
that we are dealing with people who were themsedxgoring their contexts and situations
in the light of their convictions of Christ and Hiing presence with his people (Ibid: 108-
109). Their identity as a transformed people, fmbtogether by their experience of the Holy
Spirit ... rooted in the teaching, the death andré&sarrection of Jesus’, produced this
identity (Ibid). In other words, they were a peoph mission as they formed their

ecclesiology. ‘Mission comes before ecclesiologlyid: 109).

With this in mind, Brown doubts that God had a épunt’ of the shape the church should
take, safely guarded and passed on to the Aposlles.existing church added to their
number only because they were certain of theiticglahip with the risen Christ and that
‘that relationship had consequences for all themtronships’ (Ibid). In his words,

Ecclesiology is nothing more or less than the weg/ fieople of God work
out their relationship with Christ, with each othend with the world.
Without a framework on those issues mission carragipen (Whose
mission would it be? And how would we know?).

(Ibid: 109)
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With Brown the emphasis is clearly not on the mad#ay consumer as he/she chooses
Christ and then chooses a church to go to, buérath ecclesiology that rests on the rich
story of the activity of the Holy Spirit in and thugh our relationships, neighbourliness and

context (lbid).

5.1.3.1.3. One, Holy, Catholic and Apostolic Churc

The following then, is a basic summary of Brownisw of this Nicene Creedal statement.

One

Brown’s view is that the church being ‘one’ reqsires to understand that God, who is One,
created it as one body and because Christ prayétitfobe one (Ibidy. The fact that the
Church is divided is a ‘scandal and a short-fallibbgt it has always had divisions about the
‘nature ... of the Way’ (Ibid). These were broughtraostly because of the universal
mission from Judaism outwards and the growing @hanscommunity felt the strains of
loyalty and social difference (Ibit) Therefore he concludes,

Unity is a mark of the Kingdom fulfilled — a centralement in our
eschatological hope. But, in the theological limerunity is like many
virtues - its nature uncovered in the act of purguit’. That is not to
acquiesce in disunity. Schism is a stumbling blozKaith. But till all
things are made clear at the coming of God’s Kimggdfaithful Christians
will come to different conclusions about the Chtikt¢ life, Unity, then,
may sit in tension with holiness.

(Ibid: 110)

Holy:
It is about reflecting the divine nature, and sbegond human attainment in this fallen

world, in its fullness (Ibid 110). However, becawsir understanding of being a holy people

¥ Deut 6:4 and John 17:22 are Brown’s examples.
20 Acts 10:44 — 11:18; 15:1-11 and 1 Corinthianseleamples Brown gives.
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(1 Peter 1:16) stems from the conviction of Go@dsiisg love, especially ‘revealed in the
crucified and risen Christ, a relationship with Godl a sacrificial way of life must be

central’ (Ibid).

Brown argues that in our call to be holy there isteong corporate framework rather than an
individualistic or consumerist one’ (Ibid). Furth&ore, ‘the saving love of God revealed in
the crucified and risen Christ’ must, lead to atiehship.

In Pauline teaching the Church is never a holireest which withdraws
from contact with a profane world. The complexsta a Public Theology,
expressing the Christian concern for the welfaréhefwhole created order
and recognizing that the faithful remain citizefighis world, are essential
elements in seeking holiness.

(Ibid: 110)

To prevent the slide into exclusivity, Brown advtasa'Authenticity’ — ‘The Church'’s task is
to live authentically in the light of its knowledgé God and its grasp of scripture and
tradition...’(lbid: 111), and so the Church oughtteate structures in which they can

together think theologically in order to discernaarthentic life without compromise.

Catholic:
Brown firstly defines ‘catholic’ in creedal termst-+nvolves ‘embracing difference — the
conviction that understanding the demands of thep@ladifferently for different contexts

does not mean separation from the Body of Chriisid( 111).

In historic terms, however, he reminds us thataleve been severe limits to such

catholicity. However, he calls for an understagdifi what is essential and what is

peripheral to the Gospel (Ibid: 111), thus protegtihe essential bond between Christians..
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However, Brown says that this world-wide bond, atholicity, infers the existence of
boundaries and limits to fellowship because thegdlzose who obviously do not belong
(Ibid 112). He cautions us to hold this togethéhwn awareness that human judgements on

such things are often flawed. He therefore adds,

The process for deciding the degree of diversitictwvican authentically be
represented within the church must be participatoeeply careful and
prayerful, if it is not to fall into the trap of pecious authoritarianism ...
where faithful Christians may honestly disagree he Holy Spirit moves
within the community and is not the possession mf grouping. God
continues to be revealed in the created order atlsGprevenient grace’
touches where the empirical Church often does nott .is one task of
Christians to redress that balance in each otleetabe open to having the
balance redressed in themselves through fellowshipother Christians.
(Ibid: 112)

Apostolic:
He takes the line that the apostolic nature otctiach is one of ‘continuity’ and of ‘role’

(Ibid: 112). Continuity with the apostles who resgded to the crucified and risen Lord and

received the Holy Spirit, but then also participkite Christ’s role of being ‘sent’(Ibid).

In the word ‘Apostolic’, according to Brown, is grehmic implication — it implies *‘action,
purpose and place’ (Ibid). ‘Sent’ is explainederms of ‘apostleship’ being extended to
include Paul and the church in their mandate tombed and not only the original twelve
(Ibid). ‘Continuity’ is explained not as an unbseskchain of laying-on-of-hands but as a
symbolic expression of the idea of the apostolerdiry corpus being passed on from
generation to generation — which tells the chumrhething important about the historic unity

of the faith (Ibid: 113).

If we want to judge whether a particular developtmi@enChurch life is
authentic, one measure is the degree to which ehaag be seen as
building upon, rather than devaluing, what is gbeére. This is not just
about an innate conservatism. Rather, the apospoihciple involves a
radicalism which recognises the good faith and €Zlam commitment of
every generation, each of which sought to conttheeapostolic mission ...
and each of which was flawed in some respect. dh $knse, the apostolic
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principle is like an imaginative conversation betwethe Church of the
present and every previous generation of Christians
(Appendix 3: 113)

If this is not so, the tradition of the Church rensaonly as a ‘repetition of decontextualised

habit’ (Ibid).

Apostolicity also, according to Brown, lies in t8aurch’s remembrance of that decisive
apostolic event of the Eucharist which become$tarl the tradition he passes on to them in
an attempt to seal their unity The Eucharist, he says, ‘brings together ther&has one,
holy and apostolic’. By this he means the Euchagmbolises our unity as God’s people ‘in

Christ’ and in His election as God’s sent-Son is Bhcrificial service of rescue (Ibid).

In conclusion, he considers these four adjectigdset throwing up some common tensions’
such as between mission and structure —differemtetsaf Authority (Ibid). It is his opinion
that the nature of the church in the interim ifive with tensions and that it will not find

final solutions this side of the eschaton (Ibite says that the tensions are at the heart of
Anglicanism (in its broad inclusivism). It shouleé seen as a theological and ecclesiological

mark of its authenticity as a Church (Ibid).

5.1.3.1.4. Anglicanism

With the above-mentioned argument, Brown goes atethice that the Anglican Church is a
valid expression of the true Church as it liveshwdiversity and tensions (Ibid 114). The set
of tensions or ‘quadrilateral’ being held togethgrthe C of E as a ‘dynamic of virtues’ are:

scripture; tradition; reason; and experience (Ibid} in Figure 9 (Figures are my own).

211 Corinthians 11:23-26 is referred to at this poin

154



Figure 9
It is this that gives Anglicanism a mature grasphef ‘nature of a Kingdom Church within a
fallen world’, according to Brown (lbid). The Idgaructures safeguard this tension against
the personal allegiances of those holding ecclesiader (i) or the vagaries of fashion (ii)
from eliminating or disregarding any one of thedestanding traditions within the Church

(points of the quadrilateral as seen in FiguredM@rnight, so to speak (Ibid:115).

Anglo-Catholic Alternate
Bishop vorship
M |7 E| G
[ L
<:| Structural
>< Safeguards
Figure 10

What followed was a discussion of the contempocaitture and that the Church ought to
respond with a proper theological ‘suspicion tinaportant aspects of the nature of God and
of being human are being obscured’ (Ibid: 117)at®aid, there is an encouragement to the
C of E to ‘enable change and experiment’ in therCiig mission and ministry (Ibid: 118).

It is,

...less about what we do than about opening up nesilpitities for God to
work in us. Mission may be less about buildingtlug temporal, empirical,
church (although that is a vital means) than alpauticipating with God in
making the Word incarnate.

(Ibid: 119)
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5.1.3.1.5. Mission and the Changing Church

As an illustration he takes us back to Sheffielthe 1940’s, and the Industrial Mission (IM)
set up by Bishop Leslie Hunter (Ibid: 120). Hurdét not set out to bring pastoral care to
the workers or to persuade them to return to chiblehbelieved that the church at that time
was apostate and had mistaken bourgeois valu€hfistian ones. He wanted to spend time
with these men, listening to the lives and stooiethose the church had neglected.
Impressive as his attempts were, | think he was asen ‘authorised subversive’ and the IM
was frozen out and cut off when his successor togdrn the venture into the more

traditional (‘get them to church’) mission (Ibfd)

Again Brown uses an apt example, this time from5198en an analysis was done of an IM
by Shigeko Masumoto, a Japanese Christian (Ibid:1360e developed the concept of the
‘missiological gap’ where a triangle (Figure 11paed the relationship between the
Kingdom of God, the Church and the World (each beisig a gap). She then asked which

‘gap’ mission seeks to address. Her insight imgpdatectly on Brown’s essay.

God'’s Kingdom

The ‘ecclesiological gap’ The ‘theological gap’

The Church The World
The ‘sociological gap’

Figure 11

2 |nterestingly, this initiative was close to th@éyof thinking and activity that is being calledission-shaped
church’ today and which these review groups haenlzalled upon to accommodate. It is also the iction
of other independent missional communities, sudha€rowded House Network, to have a ‘go to them’
posture as a church community instead of a ‘comesto This naturally has led to a variety of exgwiens of
church. See http://www.thecrowdedhouse.org/ aaditik to their ‘Values'.
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To explain the ‘gaps’ the following summary of #wgument could be made (Ibid):

» Mission seen from the ‘sociological gap’ perspeeis concerned with asking how
the Church can attract people to it and how itroake the Gospel intelligible.

* Mission in the ‘theological gap’ is the task thaiath has in helping God’s Kingdom
come on earth as is in heaven, or in affecting gaan the world.

» Mission in the ‘ecclesiological gap’ is when theuEch recognises that it fails to

mirror the values and nature of the Kingdom as aglit could.

Brown’s opinion is that the second ‘gap’ (theol@&l)ds what most Christians see the
purpose of mission (thmissio dei to be concerned with (Ibid:120). However, he and
Masumoto claim that the real change in the churgfi&sion effectiveness takes place in the
third (Ecclesiological). ‘Whilst the world remaifalen’, he says, ‘and Christians remain in
the world, the Church must attend to its failings &e radicalised by visions of the Kingdom
presented afresh’ (Ibid:121). The gap betweerKihgdom and the Church is addressed
when the church works on authentic discipleshipthedlogical reflection on its essential
nature instead of focussing outside of itself. ¢taclusion at this point is important to hear.

In the discussions of the Review Group, much of ¢bacern was for
experimental mission initiatives which risk eitheging enculturated into
the church-as-it-is, or dying for the lack of a iccommunity of faith, if
they are not understood as having a role in caltinlg Church to its

authentic vocation.
(Appendix 3: 121)
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5.1.3.1.6. Incarnation and Atonement

Drawing on Dr John Atherton’s booRpblic Theology for Changing Timéz000¥>, he says
that in the Nineteenth and Twentieth Century histifrthe Church of England, the Age of
Atonement gave way to the Age of Incarnation (Idid7). The focus on atonement, as
depicted in Figure 12 (Figures are my own), cadkecthurch to preach a ‘drawing out’ of
the faithful from a corrupt and corrupting worldora church that sought to be a foretaste of
the Kingdom of Heavéfl. Perhaps this foretaste was never really intetoléé missional,

simply reclusive.

The Church is the sanctuary of the
rescued ...

... experiencing a foretaste of heaven
in a corrupting society

Figure 12

The ‘world-denying consequences of that theologyised a reaction which surfaced the
‘equally true doctrine of the incarnation’ of Godidvve in sending His Son (lbid: 127) (Figure

13).

2 John AthertonPublic Theology for Changing TimeSPCK, 2000.
% This drawing out and resulting foretaste, in thatext of this essay, is understood as never iimerod be
missional by doing this, but simply reclusive.
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The Church is the sanctuary of the
rescued in incarnational rescue ...

... participating with God in His
mission in a corrupting society

Figure 13

It is Brown’s opinion that we may be experiencingeaond Age of Atonement (Figure 14)

as,

... the counter-culture nature of Christian disciplpgs thrown into sharp
relief by the knowledge that God’s hand can tockjyibe identified in the
mirage of cultural ‘progress’

(Appendix 3: 127)

The Church is present in the life of the
world as counter-culture disciples ...

... demonstrating & offering in foretaste
what a corrupting world needs

Figure 14

He calls for both to be present in the Christié dind the ordering of the Church.

Changing times require a church that is responbie is nonetheless
deeply rooted in the Christian identity ... Uncertdimes require that we
are a church which maintains the conversation aldnztt that Christian
identity entails — a conversation conducted nat jlmsvords but in action,
ways of being community, and “practices of piety”.

(Ibid: 127)
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Brown ends his theological essay to the workingigroy reminding them of a few things

arising from the essay:

* We are the body of Christ

* The members of the body bring with them their uritgss, their perspective, their
partiality and fallibility and most fundamentallyeir faith in the crucified and risen
Christ.

» Changing, uncertain and unsettling times will gatekvildly diverse opportunities
for mission and ministry.

* Fragmenting times will mean that no one size fitsyeet ...

* We are still members of one another, expressedringy membership of one Church

of England.

And so | close this section with Brown’s own intentfor the ‘Measures’ report.

It is the intention of this report to make a cdmtition to the liberation of
church structures so that ways forward may onebdapme evident from a
plethora of possibilities. Possibilities which gm®perly constrained by a
theology of the One Body, which recognises the @nsfy of churches to
the sin of division. But possibilities also whiofight wean God’s people
away from unworthy dependency on outward manifestatof church life
which no longer communicates properly the inwaidtsgal reality.

(Ibid: 128)

5.1.3.2. The Theology Behind the ‘Mission-Shapedh@rch’ Report

Cray'’s conviction concerning the place and timifighe MSC report is well express in the

report itself,
... the time has come to ensure that any fresh esipres of church that
emerge within the Church of England, or are gramatémme within it, are
undergirded by an adequate ecclesiology...
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The Church of England needs to be true to the g@spkits own history
while engaging adequately with the society in whied now live. The
intention here is not primarily to provide a blahk®eological underpinning
for all new forms of church, but to suggest soneolbgical principles that
should influence all decisions about the shapé@fGhurch of England at
this time of missionary opportunity.

(MSC, 84)

The focus on the report’s theoldgys not as clearly structured as one would hawellilso |

will gather and summarise the essence of its @iem under my own headings.

5.1.3.2.1. God Speaks Clearly, So Must The Church

From pages 84 to 93 an attempt is made to demtmsitia God has always had a mission in
this world and that the nature of that mission Ibeen Trinitarian and relational and has
therefore never ignored the need to communicasdligibly within the cultural contexts of

this fallen world. He does this mainly under tleadiing, ‘Salvation History’ (MSC: 84).

Foundationally, Cray would have us understandkhatving God as Trinity is fundamental
to all that follows. God, he says, has alwaysamgl been known through his ‘outgoing
movement of generosity’ and never simply as aiaiahip ‘closed in on itself’ (Ibid: 85).

Therefore God has been known and experienced imgteat mission activities (Ibid):

* as creator, through Christ, in the power of thei§po bring into being and sustain
the whole creation
» asredeemer, through Christ, in the power of tHatSy reconcile the fallen

creatiorf®,

% In Chapter five oMission-Shaped Church: Church planting and frespressions of church in a changing
society
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He makes the point that God’s mission is ‘cosmisdape’, concerned with the ‘restoration
of all things’ — the renewal of creation as wellthe redemption of fallen humanity and the
building of the Church’ (IbidY. This mission is from the Father, through the Soithe

power of the Spirit. But the place of the Chunchhis mission is expressed by him as ‘both
the fruit of God’s mission — those whom he has eedsd, and the agent of his mission — the
community through whom he acts for the world’s raggon’ (Ibid). Quoting James
Torrancé®, he says,

The mission of the Church is the gift of participgtthrough the Holy
Spirit in the Son’s mission from the Father to Wierld.
(MSC: 85)

He stresses that the very DNA of the Church iseta Imissionary community (Ibid).
Because of this emphasis right at the outset ofliapter on theology, it becomes clear that
to Cray, church planting should never be ‘churahtiesl’ — a device to perpetuate an
institution for that institution’s own sake. Ratlikis to be an ‘expression of the mission of
God'. In fact he quotes Robin Greenw&bgho said,

What is mission if not the engagement with Godhi& éntire enterprise of
bringing the whole of creation to its intended @& A local church
cannot claim to be part of this if it only servieself.

(Ibid: 85)

In other words we are stewards of the Good newghat God has done for us through Christ
in His incarnation, atonement, resurrection an@asion (Ibid: 85-86). But to ‘expression’,
this is more than a simple verbal stewardship, iteg to Cray. In probably one of his most

succinct statements he states,

% Referring to Colossians 1:20.

" Here Cray draws on Stuart Murray, the Anabapist] his bookChurch Planting: Laying Foundations
Paternoster Press, 1998 : 31.

28 From, Worship, Community and the Triune God of GraRaternoster, 1996: ix

2 |n Practicing CommunitySPCK, 1996: 28
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It is the work of the Spirit to empower the Chutohpreach and embody
that gospel in ways appropriate to each culturated.
(MSC, 86)
This brings him to the issue of cultural conte®imply stated, he believes that the Son
became a human being in the context of one paaticuilture, while the salvation he secured
is a universal offer (Ibid). Therefore the Spitittough whom the incarnation occurred,

‘inspires and directs the particular form the gégeenmunity takes within each culture’

(Ibid).

5.1.3.2.2. The Work of Christ as Pattern

He then proceeds to direct our attention to Godtwidy through his Son and Spirit within
culture while cautioning us of the dangers of sgtism. Therefore, taking the life of Christ

as a pattern of mission, he says, draws a pafafleis to follow (Ibid: 87-89%.

Incarnation — a world to enter

The revelation of God to all cultures was embodiredne particular cultural identity. If it
was necessary for God to do this, it is necessaryd (Ibid: 87). The Gospel can only be
proclaimedn a culture, noto a culture. Cultural solidarity with the Paleséimicommunities
by Christ was a necessary aspect of His missiorttedame principle applies to us today.
The early Christians did not remain culturally st&ut translated the good news into other

languages and cultures (Ibid).

% Cray is keen to make the point that in speakingmincarnational principle’ he is referring teetculture
specific nature of Christ’s incarnation, and thegrapplicable to Christian mission.
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The cross — a world to counter

Miroslav Volf*' is quoted to have said, ‘The incarnation of divimes in a world of sin leads
to the cross’ (Ibid: 87). Jesus, although beloggmHis own culture, was critical of it and

his obedience to His Father within His culture tedHis death. Christians are encouraged by
Cray to live according to the call they have reediv to live ‘within their own culture, under
the Lordship of Christ, irrespective of the cosid). This goes for the Church as a
community as well. Therefore an incarnational chur

...imitates, through the Spirit, both Christ’'s lovindgntification with his
culture and his costly counter-cultural stance wtittHis announcement of,
and promise of, God's kingdom cannot be separateth this call to
repentance, as the price of entry. Following hiangple, his Church is
called to loving identification with those to whorm is sent, and to
exemplify the way of life to which those who repéuatn. Otherwise its
call to repentance is reduced to detached morglizin

(MSC, 87-88)

Incarnation and cross — a missionary exchange

What happened in the incarnation was a giving ad Gdove for others, resulting in
rejection and death. Itis a similar attitude tRatul had in his missionary approach and
understanding — he became all things to all pe@ipig: 88)** This exchange is ‘relived
every time there is an act of inculturation’, s@erald Arbuckl&® (Ibid: 88). In Philippians
chapter 2 Jesus’ act of ‘missionary exchangebis la subject of praise and is commended
as a pattern of relationships, says Cray. Relsitigs surely not confined within the church,
he says, but between the church and the world Bs-weat is why the Son of God took flesh
(Ibid)!

If it is the nature of God'’s love to undertake sseerifice, it must also be
the nature of his church. The Church is most touéself when it gives
itself up, in current cultural form, to be re-forcdhamong those who do not
know God'’s Son. In each new context the Churcht mhigsto live.

(Ibid: 89)

3L In Exclusion and Embrage\bbingdon Press, 1996: 25.
%21 Corinthians 9:19ff
3 Grieving for Change: a Spirituality for Refoundi@pspel Communitie§eoffrey Chapman, 1991: 118.
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Resurrection — a world to anticipate

Not only is the resurrection a unique act of Godistory, but it is also the power of the
future at work in the world today (Ibid: 89). Owork as God’s redeemed people, endowed
with the first-fruits of his future Kingdom (His 8j) can now have eternal value as we
become pointers to the truth of the promised futi&e are, in the words of the report,

‘sources of hope, imperfect local pilot plants afd® future world’ (Ibid).

5.1.3.2.3. The Spirit of Christ

The work of God’s Spirit in our Churches today xpeessed in the report as God’s gift to us

from the futuré”.

The Spirit brings into being, in and through theuf, anticipations of

things that Scripture promises for the Last Day odG Kingdom is where

the blind see, the deaf hear and the lame dancpyor It is a future in

which justice comes for the poor, peace to theonatiand all visions of

race, culture and national identity disappear asdigeover we are all

family together and we worship our God forever.

(Ibid: 89)

He states that the Church takes its ‘missionampfsom receiving the gifts of the past and
the future’ (Ibid: 90). He then says that the (Eafeeds to learn ‘from the Spirit to be more
an anticipation of God’s future than a societytfog preservation of the past’ (Ibid). Itis
‘integral for the Spirit's eschatological ministiyto carry the church forward in mission,

anticipating here and now in ever-fresh ways thiétés final eschatological desire’ (ibid).

% Here, and in the previous section, Cray showslhs®lute reliance on the Christian Scriptures ftoen
following passages: 1 Corinthians 4:5; 11:1; 15ligians 3:10; Romans 8:23; 2 Corinthians 1:25; 5:
Ephesians 1:13-14; 4:30; Hebrews 6:4,5; Acts H8.demonstrates a familiarity with the eschatolabage of
the Spirit as expounded throughout this disseratio
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5.1.3.2.4. The Church’s Missionary Posture

On a cautionary note, Cray highlights the needctmtextualization while warning of
syncretism (1bid:90-93). On the one hand he mékepoint that many evangelicals have
treated contextualization as of limited importareggpropriate only to those preparing to
serve overseas. He puts this down to assumptlong &hristendom and its blinding affect

on our imaginations concerning the form the chuwahld take (lbid: 90).

Cray refers to the 1997 Lausanne Consultation wbingerved that contextualization needs
to be ‘the necessary practice of all churches ssinn within their own cultures’ (Ibig) He
therefore promotes what has become known as theetlvay conversation’ of inculturation.

The partners in the conversation being (lbid: 91):

* the historic gospel, uniquely revealed in Holy Bture and embodied in the Catholic
Creeds
» the Church, which is engaged in mission, with W g@articular culture and history

» the culture within which the Gospel is being shared

This process, he says, is not possible by an eliahg#o analyses a culture and reinterprets
the Gospel in its light - this is a superficial ptiion of a message. The process ought
always to be, as far as possible, a community gsofleid). He is adamant that no serious
attempt at this by the C of E can start from agflwiew of the outward form of the local

church’ (Ibid). This in his opinion is a confusing‘meaning’ and ‘form’.

% Citing the Report of the Lausanne Haslev Consahia€ontextualization Revisited 997
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On the other hand, in the attempt to be relevamigretism is the danger. But that does not
mean to say one should avoid trying to be contéxtudhe result could be irrelevance (lbid).
The key, according to Cray, is in the example aflial Corinthians 9.

Although at home with his Jewish culture, his apgtois ‘to the Jew |
became as a JewHis identity is now found in the MessiafThis puts a
critical distance between him and his former wayifef and, at the same
time, frees him to enter and value other cultures.

(Ibid: 92. Emphasis mine)

In my conversation with Cray in London, during tt@" Annual Anglican Church Planting
Conference (2004), it became clear that he has muasse for Michael Nazir-Ali's book,
Future Shapes of the Churclihere he speaks of a ‘double listening’ betwéenapostolic
tradition and the present context. | detectedgssnuch excitement from Cray concerning
Vincent Donovan’s methodology and insights. Domosanissionary experience amongst
the Masai in the 1960s gave him a particularly marsa outlook to church planting. His
comment on encountering youth in the West was dmehnCray kept bringing the
conference back to, and from which he draws in MSC.

... do not try to call them [post-Christian youth]ckao where they were,
and do not try to call them to where you are, b&duas that place may
seem to you. You must have the courage to go thigm to a place that
neither you nor they have been before.

(Ibid: 93)*

5.1.3.2.5. Salvation History and théissio Del

According to Cray, the Church is God’s communityhaa divine mandate to reproduce and

to fill creation (lbid: 93). This dimension, heghs, is essential to any missionary

ecclesiology (Ibid). In expressing his theology &amissional Church, Cray sketches a quick

% Donovan’s preface to the second edition of his h@bkistianity Rediscovere5CM Press,
2001.
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picture of God’s dealings with his people throughBiblical history showing the

reproductive purposes God has for the sake of l@rddwlbid: 93-96)

From Genesis he shows how even before the fad,i@ended his people to reproduce and
fill the earth in order to govern it rightly. Hi&éns this to Jesus as the Second Adam and
Lord of the Church calling us to be a new human#producing ourselves through mission,

and so filling the earth (Ibid: 93).

God’s covenant with Abraham and His purpose for éwity is highlighted as the promise of
offspring as numerous as the stars and the sangbrAducing community not existing for
itself, but for the blessing of all the familiestbk earth (Ibid 94). Again, the New Testament
fulfilment of this is seen in John 8 and Galati8na the form of Jesus’ followers — the true
children of Abraham (Ibid). He lays emphasis & point on the pilgrim Nature of God’s
people who, although for a time were settled inléimel, were uprooted and scattered once

again, while all the time instruments in God’s pses (Ibid).

Here he draws on Lesslie Newbigin, who we haveadleseen as central to the development
of an eschatological and missional ecclesiofagiNewbigin says,

The church is the pilgrim people of God. It istbe move, hastening to the
ends of the earth to beseech all men to be reeshtwl God, and hastening
to the end of time to meet its Lord who will gatladirinto one. Therefore
the nature of the church is never to be definestatic terms, but only in
terms of that to which it is going. It cannot bedarstood rightly except in
a perspective which is at once missionary and ésicwacal.

(Newbigin, 1953: 32)

The Gospels, Cray points out, talk in terms ofKimgdom of God disclosed in the Church

(by the time of their writing) as something thabwys. He refers to Jesus’ parables

37 See my previous Chapter 3.3 especially.
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concerning reproductive growth, as well as Jesesing His relationship with His disciples
as that of a vine and branches in John 15. Theogerof remaining in the vine is to produce
fruit to God’s glory, but the purpose of fruit sproduction — so it is, he says, with Christ and

His church (Ibid:94%.

The young church in Acts and the Epistles is amaetnot only of mission, but of the
results of mission — churches. Church planting atake heart of Paul’'s mission, as seen in

Romans 15:23 when he was eager to move on to ttseadrthe known world (lbid: 95).

Again we can learn from Newbigin, as Cray cites (lioid).

What, exactly, has Paul done? Certainly not cdedeall the populations
of those regions. Certainly not solved their soared economic problems.
He has in his own words ‘fully preached the gospmmid left behind
communities of men and women who believe the gampeliive by it.
(Newbigin, 1989: 121)

As Cray says, the story of the young church bedrsess to a church born to reproduce; not
just planting churches, but with an ‘ecclesiologioatinct for furthering God’s mission’

(Ibid).

Key to the report is the undergirding understandiag this is indeed God’s missionissio
Dei. We see this in the introduction when it says,

We have entitled this repoMission-Shaped Church This echoes two

themes within this report: that the Church is thét fof God’s mission, and

that as such it exists to serve and participateérongoing mission of God.
(MSC: xii)

Also throughout the report there is a remindehdf fact. The report says that: the Church

derives its ‘self-understanding from thessio de€i(lbid: 20, 81),missio deiexpresses the

3 Fruit is not an end in itself — to be eaten —fmtures way of reproducing. The purpose of fruiit f
reproduction is an interesting illustration, asdarcing fruit must include making disciples (contektiohn 15).
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triune nature of God (lbid: 85) as creator and eeder; the Church comes into being because
of themissio de(Ibid); church planting must be an expressiorheinissio deand not about

perpetuating an institution (Ibid).

In considering the ultimate destiny of the Churdiew its mission and planting will cease,
one is forced again to consider its present charadt is to be a foretaste of the coming
Kingdom — ‘an imperfect anticipation of God’s futwvorld’ — not a ‘preservation of earlier
cultural forms’ (ibid).

The inevitable weakness and sinfulness of the Gharany particular time

cannot simply be excused, but it is, through Gaptace, the place where

forgiveness and the power for a change of lifelmaseen and experienced.
(Ibid: 96)

In short, the Church, he says, participates iditeef God. As it does so it is not only a sign
and an instrument of the truth of the gospel, bgeruine foretaste of God’s Kingdom,
‘called to show forth visibly, in the midst of hisy, God’s final purposes for humanity’

(Ibid: 95).

5.1.3.2.6. The Nicene Nature of the Church

Once again the Church as ‘one, holy, catholic gu$w@lic’ is used as the classic marks of
the true church (lbid: 96-99). This time we are ibreminds us of the true nature of its
calling and can also be a call to repentance (Ibilhat interpretation does Cray attribute to

this creedal statement?
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The Church is One

The Church is one through baptism and this, he, saystegral to mission (lbid). In its
oneness there is necessarily diversity (the misSiaurch’s catholic nature). In reproducing
itself the church ought not to clone and make ‘nafrthe same’, but to take on a diversity of

appropriate forms in different cultures while remag essentially one (Ibid).

In order to make this point he uses the onenessli@adsity of the Trinity in two ways:

» our relationships within a community of whateveresshould express the nature of
God or it will only be held together by ‘organizatal artificial glue’ (Ibid: 99), and

» inter-church relationships. He urges ‘fresh exgimss’ and more traditional churches
to live interdependently with one another in ourtiMlayered network society (Ibid:

96).

The Church is Holy

Set apart for God’s missionary purposes as exptassk Peter 2:9, ‘in order that you may
proclaim the mighty acts of him who called you otitlarkness into his marvellous light’
(Ibid: 96-97). He categorically claims that a attuthat is separate, even distinct, but not
involved in the mission of its Lord cannot claimite holy. This leads to a distinctively holy
life — becoming like God in holiness and a williegs to die to ones own comforts and live
for God’s preferences (1bid:97). Without this gunatitransforming occurring, he says we are
‘only playing liturgical games or having charisntataresses’ (Ibid). In true church planting
terms he says that it, ‘is a holy Church that ibing to die to its own culture in order to live

for God in another’ (Ibid).
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The Church is Catholic
Cray'’s definition of Catholicity is ‘that which acads to wholeness’, not global uniformity,

but an invitation to inclusion(Ibidj.

In practical terms, the local church must be sedretrelating —the local with the wider
Church (we came from something larger), the conteany with the historical (we can be
proud of and learn from those before us), the amtitith the triumphant (celebrating the

connection at worship times) (lbid: 99).

The church then is a place where all nations gashdihome and therefore embraces diverse
ways of believing and worshipping. He calls itltawal hospitality’ (Ibid:97). But because it
is one, set apart, inclusively hospitable churchust imply limits to its catholicity (Ibid).
Those limits are focused on the fact that themnis Christ, the Christ of Scripture. Again, on
the missional nature of catholicity he says,

When catholicity is understood as an invitation cidtural hospitality,
effective Christian mission will inevitably raiseigstions of unity and of
reconciliation. In the New Testament it was thentie mission (preaching
the Gospel to people ‘not like us’) that led batmecessary diversity in the
New testament Church, and to conflict and a chg#eo reconciliation.
(Ibid: 97-98)

On a practical note, and to maintain this inclusess in the one, set apart church, he urges
churches to give a new plant space to mature adduelop its own identity so that they can

mutually enrich one another as adults (Ibid: 98).

39 Here he shows his agreement with Stephen CoBatirament, Wholeness and EvangeliGmove
Evangelism 33, 1999:9
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The Church is Apostolic

This is where most interpretations of the creetedit. Cray is convinced that it is here that
the true source of the Church’s unity and cathijlis found and is, in fact, the, ‘safeguard
that prevents inculturation from becoming syncmti@ibid). By this he means that it is the
link between the original message and mission @#postles and the task of the Church
today. Itis a ‘dynamic continuity and spirituaithfulness of the Church in mission’ (Ibfd)
He includes an element of both sides of the debdtes interpretation when he says,

‘Apostolicity requires obedience to the originadafiindamental apostolic
witness by reinterpretation to meet the needs cf eaw situatiorf®

... The Church must model the apostolic nature ofisthif it is to be
genuinely Christian. Being apostolic is equallpatba future direction as it
is about an authorized past ... it is apostolic at thwas sent by Jesus: ‘so
| send you'. But there is more than this functiac@nection. The Church
is apostolic because Jesus was apostolic first.th&sFather has sent me
...". 'In Christ, God was his own apostt&’

(Ibid: 98)

If we lack the dimension of being apostolic in #&se of Jesus being apostolic, he says the
Church is in danger of introspection and becomixgd and complacent, entering the realm

of disobedience and ignoring the call of the misary God (Ibid: 99).

5.1.3.3. The Supporting Theology of the Arch-Bishmpof Canterbury

The following is from the Keynote Address made iy Arch-Bishop of Canterbury, Dr
Rowan Williams, at the fbAnnual Anglican Church Planting Conference in Kegtn,
London on the 28 June 2004? | was privileged enough to have been there véfidbe

referring to the page numbers of the transcriphisf address as found in AppendiX®4.

“0'See my comparison below ...

*I He refers here to Paul Avi§hurch, State and EstablishmeSPCK, 2001:2

“2 Citing A.M. Hunter,P.T. Forsyth Per Crucem ad LuceBCM Press, 1974.

3 Once again citing A.M. HunteP.T. Forsyth Per Crucem ad LuceBCM Press, 1974.
4 See Appendix 4 for transcript.

> Quotes are from a transcript and are thereforgootl grammatically.
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He began by stating that the MSC Report had catlrge@ of E to ask the hard questions
concerning why and what the church itself is, amétit was that made it so distinctive right

at the beginning of its existence (i).
5.1.3.3.1. Did Jesus Start a Churcti?

In answering this he wanted to avoid the extrenfi¢isioking, on the one hand, that Jesus
founded an institution and on the other, that hgsy proclaimed the possibility of salvation
for individuals, and that it was quite useful laberfor them to get together and compare

notes (ii).

By ‘institution’ he meant the view that Jesus entledmission by laying down principles for
an institution, organized a hierarchy, structured@mmunity, governed, ruled and organized
in certain ways, much like a political party is fmled (i). Rather, the story as he sees it is
that Jesus created a set of relationships witlviel/e disciples that survived ‘the most
traumatic interruption that could possibly be’ —vin@s betrayed by them, their relationship
and everything he had built into it was shattergd However,

... that is the set of relationships that is restdrethediately when Jesus

rises from the dead and appears not simply to iddals, but to the

apostolic company. He brings himself back intot timeetwork of

relationships which he had created in his minisingd in so doing enables

those people to understand the saving realitystibath ...

But the point is simply that the church may nobenstitution founded by

Jesus in the simple sense, but neither is it agrthftught concocted by

individual believers who happened to like each iheompany. The
church would be in a very sad state if it was ddpehon that!
(ii)

“® This and the following headings in this sectioa atine in an attempt to analyse what he was saying
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5.1.3.3.2. First Principle of a Missionary Theolog understand the Church

In his opinion, the first principle of a missiortakology is that the church is ‘the event of the
new creation’(iii). Seeing the church in this ligh in his opinion, ‘the principle against

which we have to try and test all our attemptsddhe church’ (iii).

With this he dealt with the structures of the clwirghich need to serve the essence of what it
really is. And so he asked some very clear and rtapbquestions for those looking at

criteria for the structures of the church (iii):

* Is the church organised in such a way that it laaskd the new creation is happening?

» Do the ways in which people behave, relate, malkesor worship in the Church
speak of the new creation?

* Do the ways in which people behave, relate, males or worship in the Church let
the event of encounter with Jesus happen afresh?

» Are our structures and patterns letting that bagent of encounter with Jesus happen

again and again?

He continued by cautioning that if our Churchesrareshaped in this way,

... the church has become something very differesrhfwhere it started.
It's become a community which says once there wa®raounter with
Jesus and we like to remember that ... Now | thimk tery opposite of
that is asking how we have structures that allogvtibsic event to go on
happening. And neither individual conversion alomer institutional
extension alone deals with that. We have to aséhnmuiore radically, how
do we structure a society in which it goes on bgiagsible, even likely that
people will meet Jesus and in meeting Jesus willtware people to meet
Jesus?
(iii)
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5.1.3.3.3. What is the essential nature of the Chah?

His definition of what the Church is could be sundnug as, relationships of people gathered
by Jesus — the effect of Jesus being amongstaistdht of the new creation ... the
reclaiming of his creation. Or in his own words,

Not an institution designed to further a programm&, an association of
people who happen to have the same ideas, buteb@riing of God’s
reclaiming of the territory of human life and naoisi human life either,
God'’s reclaiming of creation as his own and Godiarpng into creation of
his saving and transfiguring power so that the ?ydibman and non human
will once again show radiantly who and what hesi$sad.

(i)

5.1.3.3.4. How do we best ensure a continuing encter with Jesus?

He placed much stress on the preaching of the \&ioddcelebrating the sacraments (iii)
because he recognises the concern in some quaverdresh expressions’ of church living

too lightly in regard to these.

Why does he stress these? Because it is in tle&sdies where, ‘that living and

transforming encounter with Jesus goes on happéefiing

The point of celebrating Holy Communion is not éoember an encounter
with Jesus that happened to somebody else long #gs to be
contemporary with Jesus, to share his table argthaoe his life ... As we
read the bible as we hear the word preached ..iglsicounter.

(iii)

Williams also urged them to realise that the enteuwith Jesus needs to also happen
outside of the regular internal life of the churdhe called for,

... Structures that enable encounter for the firaetithat enable encounter
that cuts across people’s expectations and logalédacounter that really
creates new community ... We're not too bad at theseovative structures
of word and sacrament, we are learning rather glabut the structures
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that enable utterly fresh encounter, utterly unetgektransforming creative
encounter.
(iv)

5.1.3.3.5. What if it is not particularly Anglican?

Concerning Anglicanism and these ‘fresh encounteesencouraged delegates to challenge
their ‘self-protective nervousness’ where theytfiwant things to be ‘co-opted into our
culture’ (v), where other people must use words@mthings that are similar to us and to

rather start thinking more missionally.
5.1.3.3.6. Second Principle of a Missionary Theay: be patient

His second missionary principle, if the first whas recognition that the Church is the event
of the new creation, is patience (v). He madeadibgnction between proper patience and
proper impatience. There ought to be a proper fi@pee about mission because ‘we really
want the encounter to happen’ for people. Butusthbe mixed with patience because of the,
... extraordinarily complex ways in which people mamt [an encounter
with Jesus] and discover this and test the wordsheir tongue and find

their way into a conversation with each other arith wtheir living God
which is real and authentic.
(v)

This patience also includes a patience in mixing missional church with people who are
very different from ourselves. He encouraged athgainderstanding of the catholicity of the

Church when he said,

In the church we neither say well you go your wag #ll go mine. Nor do
we say there is one way of worshipping the Lord idhine and you have
to learn it. In the church, we are always uncotatdy watching and
listening to each other worshipping, encounteringve.ought to be doing
it, not just with discomfort but with that hopefelss that says when you
encounter Jesus Christ, there will be somethingltha@uldn’t have known
for myself ... “I couldn’t possibly take in the rickeof Christ, it is
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unthinkable therefore | need as many people ardaniten to as | can
find”.
(Vi)

It is in remembering this second principle of missiwhat he provocatively calls ‘passionate
patience’ (vi), that he finds the balance of thetowal renewal in encountering Jesus. This

patience will be passionate about three things:

» discipline
» the regular life of the community
* the external encounter, ‘that first generates Koit@ment and the muddle sometimes,

of the new community’ (vi).

The balance of these three things in passionaiengatis where the life and health of the
church lies, he says (vi). Itis related to whallims called, ‘mixed economy’ churéh-
churches that are not all of one tradition or egpi@n, living and working in the same area

for the Gospel. This takes us to the next questio
5.1.3.3.7. How do we Structure a Missional Church?

To structure a church like this, he admitted, daltsa high degree of discernment in order to
not simply tolerate one another, but to recognidaist-like holiness ... across the different
styles, emphases and priorities around in the thi8o that we can recognise the kinship of
those who have met Christ’ (vi). He knows thas ihot structures, but only God who can do
away with these problems. However, he believesdinactures can help the lines of

communication so that ‘mainstream’ churches will fe@| threatened by fresh expressions

" A phrase coined by him earlier (MSC, 2004: 26)tinarticle entitledzood News in Whales
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and that the wheel will not need to be reinventgthle newer churches. These structures
need to be, ‘more permissive than prescriptivai)(vi his is where he believes the good
ordained minister can help — a minister who catefjoret people and communities to each

other, one who can sustain a relational unity ratien just a legal or formal one ... (vi).

5.1.3.3.8. Concluding Concerns

One notes an element of apprehension in some afdegg statement concerning some of
the ‘fresh expressions’ of church that could peshag a little too vague in their orthodoxy,
promoting a mystical experience and nothing madte.wanted to promote a conservatism
which ensured that all encounters with Jesus arewstiers with the real Jesus of Galilee and
Jerusalem — an encounter with,

... a highly specific cluster of events - a life,eath and a resurrection - not
just a generalised spirituality ... We are not outrtake people feel better,
to make people feel spiritual, to give people adfetxperiences that will
enable them to do their daily jobs less stressfulil that would be very
nice but that is not actually what the gospel sayise gospel says that you
are, we are, profoundly at odds with ... what the g@bsays we are meant
to be ..and that only by listening and absorbing into oaryvbeing the
love of God in Jesus Christ and the Holy Spirit d@ne forgiveness and
absolution it involves. Only by that do we overeorthe enmity of
ourselves and to our maker. That is not guararteetake you feel better
overnight but it is guaranteed to transform you.
(viii-ix)

He closed by stating that our confidence oughtodie ‘in ourselves or the Church of
England or in the establishment institutionallyronew churches or old, emerging or

retracting churches but to be confident in the loi&od in Jesus Christ’ (ix).
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5.2. The Church of Scotland (C of S)

The second case study of a National Church, ormerasion, within a post-Christian
environment that | will include in this final chaptis of the Church of Scotland (C of S). |
will not go into the depth | went for the C of & fiovo reasons: My church roots were in the
C of E and it relates to my point of departure w Imtroduction; and the theological basis of

the C of S report is a lot simpler.

The shape of the missional Church initiatives treate come out of the C of S are similar to

their Episcopal neighbours in Engldfid

5.2.1. The Mandate from the General Assembly

In 1999 the General Assembly appointed a Speciair@igsion, ‘to re-examine in depth the
primary purposes of the Church and the shape oCthech of Scotland as we enter into the
next Millennium; to formulate proposals for a pres®f continuing reform; to consult on
such matters with other Scottish Churches; andgont to the General Assembly of 2001’

(CWW: 6Y*°.

The result was the publishing of the report calke@hurch without Walls The metaphor of
‘Church without Walls’ conveyed many things to ma®ople, liberating the church to find

its identity as a Christ-centred community, ratifien institutional boundarigs

“8 Accounts of these can be found at http://www.chafscotland.org.uk/churchwithoutwalls/cwwstoriemht
9 Sourced from http://www.churchofscotland.org.ukiahwithoutwalls/cwwreports.htm#2001

%9 A definition found on the official Church WithoWalls website
http://www.cwwresources.org.uk/ng/about/index.htm
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5.2.2. The Theology Behind the ‘Church Without Wdk’ Report

| have sourced the theological thinking of the $gde€ommission from the report itself, as it

permeates the entire document.

5.2.2.1. The Primary Purpose of the Church

The first section of the report is entitléihe Primary Purpose of the Church. refers to the
core calling of the church as Jesus’ call to usaafiollow me’ (CWW: 8). It seems very
simple, but as the report says,

That core calling takes us back behind the secgnd@dentities of
denomination or tradition and calls us to turn agaibe people with Jesus
at the centre, travelling wherever Jesus takes us.

(Ibid)

It is here that we find a remarkable fact, a Nagland complex Church was willing to
consider a simplification of its ancient structurésr this to happen, the Commission admit
it is a risk, but it is a call to ‘risk the way @ésus’ (Ibid). | will simply highlight and

summarize salient points from the report.

The calling would involve eight facets (CWW: 8-9):

» personal:He calls us out of individualism, but our indivality is affirmed. He calls

us to personal discipleship.

* local: As Jesus came to a place, at a particular timeraadh culture, we are to

follow Him in the place, time and concrete situaiave are in as a local church.
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Relational:Rather than institutional, we are called to folld@sus as he ‘leads us into
love for God and love for our neighbour, expressecbmmunities of worship and
mission’.

Sacrificial: The call to ‘Take up your cross and follow me’. is a costljling. ‘We cannot
save and be safe at the same time. The love ofiseisuaddictive’. ‘The only way to
Resurrection is by way of the Cross’.

Radical: Referring to the Sermon on the Mount, the questi@osed, doesur
congregational life support us in living out strmtel examples of God’s Kingdom'?
Christians should look more saved if others aragtd believe in our Saviour.

Global: As ‘Matthew’s Gospel begins with representatives ofGleatiles coming to the
Messiah and ends with the representatives of thesidle going to the Gentileshe local
church shares in an international partnership ssman.

Eschatological:God’s Kingdom is breaking in on us and is comifge church is a

sign and pointer. It is never the end in itself'.

As this is a key component in this dissertationill enlarge on this from the report.

The church shaped by the coming Kingdom will liessd by historical
precedent and more by the future expectation obrétwy part of God's
new creation. We participate in God’'s mission faredeemed planet and
people, and the church is created on the way nibighat the church ‘has’ a
mission, but the very reverse: the mission of Glarigates his own church.

The eschatological perspective challenges our slsesith buildings and
money, releases us from our “structural fundamemi#lto sit lightly to
inherited structures. It frees us from anxiety abowr changing place in
society. According to J.L. Segundo, “it is the attan of Christendom that
represents a distortion, or at least an abnormaiditon, in the
understanding of the church’s role in history. Hoemal condition and the
one that is coming back into focus today is thataofreative minority
dedicated to the service of the vast majority.”

(CWW: 9)
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» Doxological:‘The church exists by the grace of God and for they@f God. People
worship in response to God'’s grace. We love bechedest loved us’. Therefore, ‘the

worshipping church is a church soaked in the godi¢god’.

Hosea 1:10 is alluded to in the report at this pmmemind the C of S thatdd called them
out of nothing and made them His people. Theretbeechurch does not exist because there was a
‘market’ for the perceived needs of society or lbsesof ‘favourable conditions’. The important
thing is that the people of God are there, thegtdxécause God has done it and this is grace (lbid)
This reminder of the church's continued existengeglace alone - a
divinely given fact in any cultural context - clalbes us to do as the Jews
did in Exile, to rebuild God-honouring communityan alien environment,

but to do it non-anxiously.
(CWW: 9)

There is a strong sense within the report of thelarity between the age we are living in and
the situation of the exile and prophets of theeeg@WW: 12f). In this regard it becomes
obvious that there is a resistance Tihe' seductive danger of our managerial culture .imtmine
that we are involved in the re-engineering of agaaisation’ (lbid). God forced them into an exile
away from the structures and safety they were tgexb that they are forced, amongst the idols of a
foreign culture, to turn back to God and find ‘nesays of expressing that relationship in an alien
culture’ (Ibid). With this, practical advice isvgin as to what must be ‘broken down’ and what must

be ‘built up’ in its place for the C of S (CWW: 12}).

5.2.2.2. The Shape of the Church

Although this section deals with recommendationthefstructure of the Church, local,
regional and central, it is nevertheless couchdtenlogical thinking. The fact of the

Church being the Body of Christ (CWW: 15) with Haa the head, is the initial point of
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departure. This, to the Commission means truskasgyis as they follow Him and are sent out

into the world, as the seventy were in Luke’s Gaspith limited resources (Ibid).

Beside this trust, the Commission suggested a taer dhings that will shape the Church. |

will only mention the things that contribute toghgresent dissertation:

Shaped by the GospeThis means ‘living out the story of Jesus’. Tisisiot about
structures, but about the lives of individuals andgregations being shaped by the
‘mind of Christ’ which is primarily one of gracélhe commission believed that
changing structures without changing mindsets aesidttle (CWW: 16). In a

society where ‘you tell me your truth and | telluymine’ is normal, Christian people
are called to live differently by ‘doing the truthith compassion, courtesy and
courage. It also means ‘Living out the spirituabf grace’ (lbid: 17).

Shaped by localityAmongst other things it means that locality conités in giving

it its ‘identity’ — ‘“The local congregation stands a sign of God’s commitment to that
place® and is a servant of the Kingdom of God (Ibid: B8-1And so, ‘Without a
Gospel community, there is no communication of@uspel’ (Ibid). The last
sentence is possibly a little exaggerated, busémtiment is understood. As
Newbigin and later the GOCN have said, ‘the chusdhe best hermeneutic of the
gospel®.

Shaped by friendshipin a society that is riddled with conflict, is thacal church

known as the model of mediation — friends of thecifired mediator? Grand schemes

*1 Once again one can feel the influence of Newbigio constantly taught that the church is the chafoBod
for that place (Newbigin: 1975 ‘Reflections on an amdMinistry’ in Frontier 18 Spring, 25 and 1960 ‘The
Pattern of Partnership’ iA Decisive Hour for the Christian World Missia30 etc.)

2 Newbigin: 1987 ‘The Pastor's Opportunities: VI.d@igelism in the City’ ifExpository Time98 September,
356 and Ofstad: 1993 ‘The Gospel and Our Culturevidik in North America--Chicago Consultation’ ihe
Gospel and Our Culture (U.KD6 Spring, 7, etc.
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of church renewal fail at the simplest level ofuargracious word, a dismissive look
or an unforgiving heart (CWW: 22). It is a callreflect God’s concern for the

struggles of the world as seen in the incarnatiioial:(23).

Concluding this section, the Commission stressesketimportant theological notions:

» ‘If the Church is the community of the Cross ansureection’, then decision making
will be marked by humility and integrity which witlall on them to have courage,

compassion and companionship to dare to follow<Ehoigether (lbid: 30).

» ‘If the Church is the community of the Spirit’, théhey will be ‘alert to the charisms
of the Holy Spirit in individuals and in congregats and learn to function as the
Body of Christ’, enjoying unity within diversityjricluding other neighbours of other

denominations’ (Ibid).

* ‘If the Church is the community of the New Creatidhen they will be ‘a sign to a

divided and broken world of how to mediate in camtfind to thrive on the chaos of

change’ as God beckons his Church into tomorrowd)lb
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In conclusion, the Church as people of graceopvalhg their Lord in His incarnation, needed
to become more missional in thinking about who taeyas the Church for that place and to
become people who relinquish power and, like therd, trust God and serve others.

If the Church is to follow Jesus on the way of gratthe Incarnation, then

its primary question is what aspect of the Wordsof is to be made flesh

in this place at this time, not a legal questiomadrinistrative functions.
(CWW: 30)

If we are to follow Christ, we will be led to théape where we release our

power into the hands of God, put power at the sereif others, and face

the future with a trusting powerlessness.
(Ibid: 45)

We now need to close the circle in this dissenakip taking us back to Schweitzer and
others to see the connections between the devetdprnmethe re-opened eschatological
office and the theology of the case studies we hasteoutlined. | will do that in a separate

conclusion.
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CONCLUSION?

As we conclude | need to draw some connecting ledween the two case studies from

chapter 5 and the conversation that Schweitzeo#mets have had in chapters 1-3. As the
reports in chapter five are not specifically degiimith the themes of the earlier chapters in
this thesis, but are case studies of the propésascontemporary missional ecclesiology, |

will conclude by:

e grouping certain concepts that arise more frequemtihe case studies under a few
major headings
» highlight the concept as found in the case studies

« make the connections with Schweitzer and othedetermine if he was a catal§/st

1. An Overall Eschatological Orientation

It would have been noticed throughout the finalpteahow eschatology has been
fundamental to much of the theology of the workoagnmittees without them needing to

constantly mention it as a topic.

In The Theology Behind th&leasures’ Report (5.1.3.1), Brown immediately makes
reference to this in his first section on ‘a theglof the interim’ (5.1.3.1.1), as well as in his
treatment of the Nicene statement on the Churdh3A..3) where he says, ‘Unity is a mark

of the Kingdom fulfilled — a central element in aschatological hope’ (Appendix 3: 110).

! In this conclusion, unless specified, my refereno@!l be to earlier chapters in this dissertation.
2 It will be impossible in a conclusion to repeatadlthe work in the previous chapters, but | wiference the
more relevant sections.
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Cray does the same in The Theology BehindNhssion-Shaped Church Report
(5.1.3.2.3) when he says it is ‘integral for thertBp eschatological ministry — to carry the
church forward in mission, anticipating here and/mio ever-fresh ways the Father’s final
eschatological desire’ (MSC, 2004: 90). Quoting e the report (5.1.3.2.5) says,

... the nature of the church is never to be defimestatic terms, but only in
terms of that to which it is going. It cannot bedarstood rightly except in
a perspective which is at once missionary and ésicwacal.

(Newbigin, 1953: 32)

In The Theology Behind th€hurch Without Walls’ Report (5.2.2.1), the report states that
one main aspect of the primary calling of the Chuscto be eschatological when it says,
‘God’s Kingdom is breaking in on us and is comimge church is a sign and pointer. It is
never the end in itself (CWW: 8-9). Later, asiaplication of this it states,

The eschatological perspective challenges our slsewith buildings and
money, releases us from our “structural fundamemtglto sit lightly to
inherited structures.

(CWW: 9)

Schweitzer as Catalyst?

In observing the ‘theological fabric’ (chapter lat)the time Schweitzer began his work on
Jesus and Paul, we heard Ernst Troeltsch say dfdheentury liberal theology that the
‘eschatological office’ was mostly closed (Bosct819498). This was the world Schweitzer
found himself in. Eschatology stands for hope,thatEnlightenment of the {&entury for

all intents and purposes, destroyed the categonppé (chapter 1.1). For the church to lose
the eschatological element, is to lose her ideatity gospel mission. As Ernst Kdsemann so

correctly says, ‘It is the Gospel which is at stakéhe enlightenment’(Kasemann, 1964: 59).

We have seen how Eschatology was the major ingredibert Schweitzer drew upon in

engaging and twisting the fabric of the theologiwatld from the 18 into the 28" century.
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Michael Goheen, we saw (chapter 1.1), was of thei@pthat nineteenth-century liberalism
had, ‘effectively eclipsed the eschatological disien from the mission of Jesus by
interpreting the kingdom as a worldly and ethicales’ (Goheen, 2000: 138). This had
turned the Kingdom into a ‘universal moral communmithich could be achieved by men
working together in neighbourly love’. He then mens Schweitzer’s role at this crucial
time:

... The booksJesus’ Proclamation of the Kingdom of Gbg Johannes
Weiss (1892) and@he Mystery of the Kingdom of Gby Albert Schweitzer

(1901) marked the first signs of a dramatic shifittled New Testament
scholarship to interpret Jesus in terms of the alyptic kingdom of God

... New attention was focussed [sic] on the eschgicéd message of the
New Testament. Not until several decades latertiv@$iberal notion of the
kingdom finally shattered by the trauma of two wlonlars.

(Ibid)

Bultmann and Schweitzer seemed to have establiblecilindamental hypotheses for us to
test, elaborate and modify. However, Bultmann'sikheisengages us from Jewish and
eschatological roots, leaving us with a more irglinalist and existential Christianity (chapter
3.1.2). By the time we reach the end of th& @éntury, we have an entirely different

scenario, as can be seen by chapter 3.3 and repbets of chapter 5.

2. Mission Belongs to God - Thdissio Dei

The'Called to Live’ essay of Lambeth (5.1.1.2) makes it clear thaCtwrch is ‘caught up’

in God’s own ‘movement of love by being called ®with Jesus’ (Called to Live, 1998: 1.2)

Key to the Mission-Shaped Church’report (5.1.3.2.5) is the undergirding understagdin

that this is indeed God’s missiorMissio Dei We see this in the introduction when it says,
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We have entitled this repoMission-Shaped Church This echoes two
themes within this report: that the Church is thét fof God’s mission, and
that as such it exists to serve and participateerongoing mission of God.
(MSC: xii)
Also throughout the report there is a remindehdf fact. The report says that: the Church
derives its ‘self-understanding from thressio dei(lbid: 20, 81), thamissio deexpresses
the triune nature of God (Ibid: 85) as creator emdeemer; the Church comes into being

because of thmissio dei(lbid); church planting must be an expressiorhefmissio deand

not about perpetuating an institution (lbid).

The‘Measure for Measures’report (5.1.3.1.5) reminds us from Shigeko Masursot
‘triangle’ that the Church often busies itself wiitojects outside of itself aimed at closing
the gap between the world and the Kingdom whilentiesio deis concerned mainly with
closing the gap between the Kingdom and the Chitself. ‘Whilst the world remains
fallen’, he says, ‘and Christians remain in the ldiothe Church must attend to its failings
and be radicalised by visions of the Kingdom presgeafresh’ (Appendix 3:121). The gap
between the Kingdom and the Church is addressed tieeChurch works on authentic
discipleship and theological reflection on its edse nature instead of focussing outside of
itself. TheMissio Deithen is concerned with the Church being the sighiastrument in the

mission.

The‘Church Without Walls’ Report (5.2.2.1) gave as a basic orientationdbethat the
primary purpose of the Church is to ‘follow Jes(&VW: 8). It reminds us that the ‘mission
of Christ creates his own church’ (CWW: 9). Inethvords, lte report says that the important

thing is that the people of God are there, thegtekiecause God has done it, and this is graad) (Ibi
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Schweitzer as Catalyst?

For Schweitzer, the fact that it is God’s missiod @aot ours is as fundamental as the
argument between Hellenistic and Jewish roots ddtitigm (chapter 2.2.4). He understood
the Jews to believe that God and the world weredoeeld ‘firmly apart’ (Schweitzer, 1953:
10). They were not one, as some Hellenistic religiideas held. He understands that
angelic powers stand between man and God and rhakartion impossible. It is only in
Christ that Paul can include a hymn of joy, as besdn Romans 8, concerning the
relationship of the elect — nothing, including alsgstand between us and God now (chapter
2.2.4) ltis the work of God in Christ that enabllee elect to no longer be natural men but,
as Christ, supernatural beings although this isyabmanifest (Schweitzer, 1953: 109f). Itis

God'’s mission of love to the world.

Schweitzer emphasizes the work of the Spirit inlRad in the Church and reminds us that it
is the work of God and not men (chapter 2.5.3).sklgs that if Paul’s preaching is effectual,

... that is because it is done in the power of thigitSif signs and wonders
proceed from him, they are wrought by the Spihit.the same way all the
gifts which manifest themselves in believers, hosverarious they may be,
are due to the Spirit.

(Schweitzer, 1953: 169)

Even ethics in the Christian life are absolutetyilaited by Schweitzer to God (chapter
2.6.2). Ethics are not the fruit of repentanceaf asn can produce works acceptable to God,
but of the Spirit. It is ‘produced by Christ in thelievers who attach themselves to Him’

(Schweitzer, 1953: 294).

God’s mission and activity in the world includeg tiesulting corporate nature of the Church

in Christ (chapter 3.2.6) which is seen by Schvegits a typical eschatological thought for
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Paul. The ‘predestination of God’ whereby ‘thensaiare united with one another and with

the Messiah’ (Davies, 1948: 56) is God’s doing.

Bosch could concluded chapter 3.2.7 for us byrggatiat ‘we must define our mission —

with due humility — as participation in tihdissio Dei

3. Mission Creates and Shapes Church, While Churcis Key to Mission

The'Five Marks of Mission’ of the ACC in 1984 (chapter 5.1.1.1) were congden 1988
at the Lambeth Conference and passed in a resoli4). The resolution calls for the life

and shape of the Church to be governed by heronissi

In the ‘Lambeth invitation essay’ (5.1.1.2), ecclesiology is placed second to mrsse
mission shapes our understanding and practiceea€hlrch. As an outworking of this, the
Gospel is seen as translatable, not only in langubgt as the Church reshapes itself in

different contexts.

In the ‘Measure for Measures’ report ecclesiology is seen as important to oursSionary
undertaking as God’'s people (5.1.3.1.2). The &strlChurch in Acts were a people on
mission as they formed their ecclesiology. And BtisSion comes before ecclesiology’
(Appendix 3: 109). Brown doubts that God had aéplrint’ of the shape the church should
take, safely guarded and passed on to the Apostles.

Ecclesiology is nothing more or less than the weg/ fieople of God work
out their relationship with Christ, with each othend with the world.
Without a framework on those issues mission carragipen (Whose
mission would it be? And how would we know?).

(Ibid: 109)
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The entiréMission-Shaped Church’ report (5.1.3.2.4) leads to the inevitable mission
posture the Church needs to have in post-Christarefovironment — an identity ‘in Christ’
and not a national or ethnic identity. This missi® from the Father, through the Son, in the
power of the Spirit. But the place of the Chunchhis mission is expressed by him as ‘both
the fruit of God’s mission — those whom he has eetled and the agent of his mission — the

community through whom he acts for the world’s raggon’ (5.1.3.2.1)

The Archbishop’sSupporting Theology’ (5.1.3.3) urges the Church to shape herself by her
eschatological hope (the goal, or mission of Gadvity in the world), because the Church

is, ‘the event of the new creation’(Appendix 4).iii

The‘Church Without Walls’ report was all about restructuring the Church adommssion
as it dealt with the ‘Primary Purpose of the Chu(Bl2.2.1) and then the corresponding

‘Shape of the Church’ (5.2.2.2).

TheNicene Creedal statementas used by the ‘Measures’ and ‘Mission-Shapegabns,
was used to emphasise the apostolicity of the Ghasahe element that makes sense of the

catholicity, the holiness and the unity (MSC: 98; Bppendix 3: 112).

Schweitzer as Catalyst?

One has got to realize that for Schweitzer, touséfjed was a work of God that brought the
man of faith into a new mode of existence — he wdke risen Christ who was already part
of the new creation, or age of the Spirit (chagtd). So as Seaver explains Schweitzer,

... Righteousness by Faith is not a condition of pas®ceptivity, still less
is it a proposition for academic debate; it is thgstical experience of
being-in-Christ in action and in passion.

(Seaver, 1959: 246)
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| raise this because those who are in Christ ar€hurch. For Schweitzer they were brought
there as a consequence of the work of God alonevarela people of action and passion — of

participating in that mission by the Spirit of Gitri

In chapter 2.5.1 we heard Schweitzer speakinglglearthe ‘community of the saints’ as the
constant principle in the Scriptures — that God M@ways have for himself a people
brought into existence by Him and kept by Him.fdat the Church Schweitzer expressed as
the eschatological hope was ‘catholic’ — not disemted local congregations. For Paul he
says, community in a particular place is the gdremamunity as there locally manifested.

Therefore God’s mission has produced a Church.

In chapter 2.6.3 Schweitzer shows how Paul undedstamself and all believers in Christ.
This self-awareness led to an ethic characterigddve. Paul is, ‘conscious of desiring to
realize in his own conduct the being-in-Christ #mel sincerity, peaceableness and humility
of the Spirit of Christ’ (Schweitzer, 1953: 33Maul thereby models to the Church what it
ought to look like — eschatologically free men, bat free from their humanity, rather for
that humanity to become more profound. They hamime men in the highest sense of the

word (Ibid: 332-333).

Leaving Schweitzer, we see too in chapter 3.1.8tbHenotion of the Kingdom having an
eschatological overlap gave the Church an undetstgrof herself that was particularly
missional as she participated in the coming irhefriations (see Figure 5). The church’s
existence is given meaning and a calling at ity eart because she is part of the story of

God’s mission in this world and not merely a cdilege of righteous people (the debate on the
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‘centre — 3.3.2). And so the connections with Seiteer and others on this theme become

apparent over a large range of related topics teh&i2.4 — 3.2.7).

Perhaps we can end with Newbigin who was thorougbhyvinced of this when he said that
when the Church becomes settled and thinks oflbetien as a privilege instead of
missionary responsibility, then she comes under$jadgement as Israel did (Newbigin,

1953: 176).

4. The Corporate Nature of the Church

The‘Lambeth invite’ (5.1.1.2) reminds us that the credibility of theicch is compromised
by its disunity, thereby promoting the corporaténess of the Church. It also spoke of living

the Good News by modelling a full humanity (Call@dt) which can only be done together.

The‘Measures’ report (5.1.3.1.3) understood a ‘holy’ Churchhe Nicene phrase to mean a
corporate, not individualistic, setting aside floe imission of God. The different ages Brown
spoke of in (5.1.3.1.6), drawing on Dr John Athetsdook,Public Theology for Changing
Times understood the importance of the corporate natitiee church. The ‘Age of
Atonement’ it speaks of, saw the Church commurstg éoretaste of the Kingdom, but in a
post-Christian age especially where church lifeetbgr is not seen by the world, a time came
for the Church to engage in ‘incarnational rescug¢owever, the corrective was a right one

in that the ‘incarnational rescue’ needed to ineltlte corporate element once again by
taking small communities of believers into the wiorlmissional communities (Figures 12-

14).
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The‘Mission-Shaped’ report (5.1.3.2.1) also stressed that the very @Nthe Church is to

be a missionary community (Ibid). The Church’ssmsary posture (5.1.3.2.4) entails a
‘three way conversation’ which a lone evangelistreat do — it must be a ‘community
process’ (MSC: 91). In (5.1.3.2.5) Cray showed i&wd’'s Salvation History has always

had at its centre a people - a family who are togred blessing as a restored humanity in
Christ. His caution in chapter 5.1.3.2.6 is that @lationships within a community of
whatever size should express the nature of Godval ionly be held together by
‘organizational artificial glue’ (MSC: 99). Thipsaks to us of the organic, spiritual nature of

the corporate body which is not a task-orienteditea

Schweitzer as Catalyst?

In his Mystical Doctrine of dying and rising withh@st (chapter 2.5), Schweitzer speaks of
the Elect and their relationship together with Mhessiah (2.5.1). Schweitzer was
comfortable with this idea of a corporate identityunion in Christ, because this was always
the principle in the Scriptures — a nation beloggim God, then a remnant despite

unfaithfulness, but always a people kept by Godhitzer, 1953: 101)

This community, this concept of the mystical bodyCarist, cannot simply be explained
away as, ‘a summation of the being-in-Christ oftidtitude of believers’, says Schweitzer
(Ibid: 117). As if desperately seeking to enstis ts grasped he continues,

The mystical body of Christ remains an enigma soglas it is not
understood in the light of the fundamental conaspthe community of
God, in which by preordination the Elect are clgsahited with one
another and with Christ. The “Being-in-Christ’iisfact inexplicable until
it is made intelligible by the concept of the mgatibody of Christ.

(Ibid: 117)

Again in chapter 3.2.6 Davies agreed with Albef\8eitzer that Paul’'s concept that the

Christian’s solidarity with all other Christiansdawith Christ comes from his eschatological
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background (Davies, 1948: 56). Davies carriesttingugh in his understanding that the
corporate nature of the Church makes sense asdami& speculations of first century
Judaism spoke of the whole world of nations being im Adam. So it becomes obvious to

Davies that Paul would speak of us all being on@€hnist, people from every nation (Ibid).

Tom Wright can call Schweitzer’s work ‘monumentsdpecially in the area of being-in-
Christ. In Wright's words,

He [Schweitzer] understood ‘in Christ’ against treckdrop of apocalyptic
Judaism. The God of Israel had acted in the wattdmatically,
apocalyptically, through Jesus the Messiah. The preople of God were
now somehow bound up with this Messiah. They viecerporated into
Him.

(Wright, 1997: 12-14)

Newbigin’s passion for the corporate nature of@eistian can be seen everywhere in his

writing.

. of course the individual believer is not a menglividual. Every
Christian has his life in Christ only as a membrethie body of Christ. He
shares in the life of Christ only by sharing it hwill His people. The new
birth, the new man in Christ, is a social realifyhe ego which is crucified
with Christ is the independent, self-sufficient egbhe life of Christ in the
believer is a corporate life in which he can orilgre by sharing it with all.

(Newbigin, 1953: 155)

5. Participation in Christ and His Mission

The Lambeth invitation essay of 1988'A Call to Live and Proclaim the Good News’
(5.1.1.2), showed clear signs of engaging in theldped theology we are concerned with.
In the essay we found a strong underlying conuictiat to be ‘in Christ’ means to
participate in the mission of Christ (Called to €j\i998: 1.2). It stressed that the work of
the Spirit from the day we are baptized into Chmsist me seen as God’s mission going on

in all of us constantly. A great emphasis was plame letting ‘this divine action through in
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our plans, words and acts’ (Ibid: 1.3). The oudrale of the essay was one of the identity of

God’s people as a missionary identity because wa&we our new identity in Christ.

Malcolm Brown, in théeMeasures’ report (Appendix 3) while dealing with the Nicene
formula of the Church (5.1.3.1.3), reminds us tbdie ‘Apostolic’ means continuity with the
apostles who responded to the crucified and rised Bnd received the Holy Spirit, but then
also participated in Christ’s role of being ‘setti¢l:112). In the word ‘Apostolic’, according
to Brown, is a dynamic implication — it implies taan, purpose and place’ (Ibid). ‘Sent’ is
explained in terms of ‘apostleship’ being extenttethclude Paul and the church in their

mandate to the world and not only the original teglibid).

Later (5.1.3.1.4) he urged the C of E to ‘enablangfe and experiment’ in the Church’s
mission and ministry (Ibid: 118) because it is,

...less about what we do than about opening up nesilpitities for God to
work in us. Mission may be less about buildingtlg temporal, empirical,
church (although that is a vital means) than alpauticipating with God in
making the Word incarnate.

(Ibid: 119)

The*Mission-Shaped Church’ report (5.1.3.2.1) quoted James Torrance,

The mission of the Church is the gift of participgtthrough the Holy
Spirit in the Son’s mission from the Father to Wierld.
(MSC: 85)

For Cray, church planting should never be a detaqeerpetuate an institution for that

institution’s own sake. Rather it is to be an ‘egsion of the mission of God’ (MSC: 85).

The‘Church Without Walls’ report (5.2.2.1) also speaks in terms of the Ghurc
participating in Christ's mission when it says thidie church shaped by the coming

Kingdom will live less by historical precedent amdre by the future expectation of
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becoming part of God’s new creation. We participat&od’s mission for a redeemed planet
and people and the church is created on the way/\lC 9). Notice too the consistent
manner in which the working groups down-play ‘foram’institutional structure for a freer

following of Jesus on His mission.

Schweitzer as Catalyst?

| begin by reminding us of a quote from Schweitzdxriographer, Seaver, who highlights for
us something of the self-identity the Christiancdigers in Christ that works itself out in
God’s mission. He reported of Schweitzer,

The stimulus which drove Schweitzer out of the ceelquestered vale of
life into the heat and dust of the arena, whichahgad him to abandon
further prospects of a brilliant career in scietac®l music and letters in
order, as he put it to himself, “to try and livetime spirit of Jesus,” may
well strike the reader as a strange one; yet itatestnates how deeply the
recorded sayings — even the “hard sayings” — ofhiseorical Jesus had
woven themselves in the very fibers of his being

(Seaver, 1959: 53)

Schweitzer was emphatic about this at the stavtysticismwhen he defined what he meant
by ‘Christ-Mysticism’ or ‘Being-in-Christ’. He bem by explaining that this participation
begins with our participation in Christ’'s death aadurrection (chapter 2.2.4 and 2.3) and
being ‘uniquely Jewish’ in its eschatology, leadl®very other aspect of life. Because
‘Being-in-Christ’ is seen as being in Adam, and wiias is the focal point or ‘centre’ of
Pauline theology, there is an inclusiveness ohtiteons which forces mission to be a non-
negotiable participation with Christ and expressbthe Christian identity (see chapter

3.2.6).

In chapter 3.2.7, we heard Schweitzer say thaétm lbellowship with Christ was to
guarantee future fellowship with the ‘Son of MaSthweitzer 1953: 105) and that whoever
accepts the disciples accepts Him. The places¢hate them are unwittingly refusing
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Christ. In his view, they are an extension of pissonality in some way. Of course, his
explanation for this solidarity he found in eschagy (Ibid: 101). Itis commonly accepted
today that the idea of Messiah, in apocalypticselgp involves the community of the Messiah

(Davies, 1948: 98f).

As Sanders revived much of what Schweitzer had bagimg (chapter 3.1.6), he called this a
‘participation eschatology’ - through union with & (Sanders, 1977: 552). As the believer
exercises faith in Christ as the fulflment of tw/enant, he participates in the Spirit, or in
Christ (Ibid: 459). Sanders could say, ‘we nowhgaee in Paul a simple soteriology of
eschatological expectation divorced from the pressadity of participation in Christ or in

the Spirit. Rather, the two go together’ (Ibid146

We can also take note (3.2.7) of Sanders equatigghteousness by faith’ is ‘participation
in Christ’ (Sanders, 1977: 506), remembering tlyathiss he means ‘the goal of religion’ for
the Jew and Gentile is ‘to be found in Christ’ aodttain, by suffering and dying with him,

the resurrection’ (Ibid). This is an active paggtion.

In chapter 3.2.7 we heard Wright summarizing Sasideew by saying,

The center of Paul's thought (here Sanders siday fiemly with
Schweitzer) was not Justification, not his criticpfelsrael; the center was
what Sanders calls ‘participation’, Sander's womt the complex of
Pauline thought which focuses on ‘being in Christ'.

(Wright, 1997: 19)

In this ‘being in Christ’ or ‘participation’ concépf Paul, we are partakers in Christ, not as
individuals, but as a collective whole. Concerniinig, Sanders himself asserted, “The main

points of Schweitzer’s analysis seem to me to keipely correct’ (Sanders, 1977: 549).
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This participation has real implications for themtity of the church. Newbigin, who has
mission at heart, makes the point that we needticppate in this sense with Christ or we
are not His Church (Newbigin, 1953: 167).

We have the sacrament of the supper as a reatipation in Christ: yet at

every supper we are to remind ourselves that'iillisie come’. Once this

tension of longing and hope, this pressing forwtarthe goal which is still

beyond our sight, goes out of the Christian lifee eease to be — in the

apostolic sense — partakers of Christ (Heb 3:14).

(Ibid)

In the end (chapter 3.2.7) Newbigin could say withfidence and with much the same force,
that our fellowship in Christ is a participationhis apostolate to the world (Newbigin,1953:

192).

6. Christ as Pre-Existent Church: A pattern of Chuch life

The‘Mission-Shaped Church’report (5.1.3.2.2) spoke at length about the patédesus
life — His incarnation, the cross and the resuivacas a pattern for the corporate mission of
the Church. See especially his stance on beingtepgultural even as the Church seeks to
incarnate herself into a particular cultutdé cross — a world to counjeilherefore an
incarnational church,

...imitates, through the Spirit, both Christ’s lovindentification with his
culture and his costly counter-cultural stance wtittHis announcement of,
and promise of, God's kingdom cannot be separateth fhis call to
repentance, as the price of entry. Following hiangple, his Church is
called to loving identification with those to whorm is sent, and to
exemplify the way of life to which those who repéntn. Otherwise its
call to repentance is reduced to detached morglizin

(MSC, 87-88)

Talking about the incarnation and cross as a ‘oinsly exchange’, Cray reminded us of
Philippians 2 where Jesus’ act of ‘missionary exxae’ is both a subject of praise and is

commended as a pattern of relationships. Reldtipasurely not confined within the

201



church, he said, but between the church and thihasrwell — that is why the Son of God
took flesh (Ibid).

If it is the nature of God'’s love to undertake sseerifice, it must also be
the nature of his church. The Church is most touéself when it gives
itself up, in current cultural form, to be re-fordhamong those who do not
know God'’s Son. In each new context the Churcht mhigsto live.

(Ibid: 89)

The‘Church Without Walls’ report also spoke in these terms in their calbliow Jesus
(5.2.2.1). They called it a risky way. It is thay of the cross. We cannot save and be safe at

the same time. Also seen in chapter 5.2.2.2 —arfunity of the cross and resurrection.

Schweitzer as Catalyst?

In chapter 2.5.2 and 2.5.3, Schweitzer clearlyltea¢hat the normal life of the believing
community is a life marked by dying and rising. Y&etake in the death and resurrection of
Christ in our daily lives. The Spirit animatesstisbrporate entity to be what it is and thereby
they have a part in the Spirit of God and beconetisles’ of that Spirit. These are not
natural men anymore. They are actually engagedeisaving work (dying and rising) of the

Messiah (Schweitzer1953: 165).

As others engaged with Schweitzer in chapter 38.8e Corporeity of the Church in Christ,
Moffatt said, ‘There is more than half a truth in 8chweitzer’s contention that the so-called
mysticism of Paul really amounts to his stateménhe truth that the preexistent church is
manifested in appearance and reality through théhdend resurrection of Jesus’. Schweitzer
then, was seeing the person and life of Christ@®axistent church and being taken up by

the elect in an extreme way.
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Sanders (3.2.7) spoke of the Church’s close ‘pgp#tmon in Christ’ (Sanders, 1977: 506). He
meant that righteousness in Christ is not onlytth#h that we have faith in his death and
resurrection and thereby be found in Him, but thatparticipate with Him in his death to the

power of sin and rise with him to the new life bétSpirit (ibid).

This is a pattern of life the Church participatessio that not only the incarnation and human
character of Jesus, but the fighting with sin -¢hex of the mission of Jesus - becomes a

taste of the life and mission of the Church in anbea

7. Salvation History and the Present Age

We saw how théMeasures’ report (5.1.3.1.1) understood the Church to hadivn the
period of the ‘interim’, a period of ‘tension’ bed@n the now-but-not-yet of the Kingdom.
Brown was placing the Church within the Salvatiastdrical activity of God in redeeming

the world, but also within the present eschatolalgige.

In chapter 5.1.3.2.5 of th®lission-ShapedChurch’ report, Cray draws on the Salvation-
historical approach and reminded the C of E that’&mtentions were to create for Himself
a people who would be a restored humanity reprogutiemselves for the sake of the world
(MSC: 93-96). He used Newbigin to remind us that€hurch is part of God’s history of
salvation for the world when he said that, ‘theunatof the church is never to be defined in
static terms, but only in terms of that to whicksigoing. It cannot be understood rightly

except in a perspective which is at once missioaad/eschatological (Newbigin, 1953: 32).
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There was a clear understanding that we are liviraj ‘overlap of the ages’ when the report
at that point also stated that the Church is ta fi@etaste of the coming Kingdom — ‘an
imperfect anticipation of God’s future world’ (MS85). As the Church participates in
salvation history it is not only a sign and anunastent of the truth of the gospel, but a
genuine foretaste of God’s Kingdom, ‘called to sHowh visibly, in the midst of history,

God's final purposes for humanity’ (Ibid: 95).

The‘Church Without Walls’ report (5.2.2.1) showed clear signs of seeingrtlssional
Church in Salvation-historical terms when it spokéhe Church as eschatological and
explained it in terms of the now-but-not-yet. ‘Go#ingdom is breaking in on us and is

coming. The church is a sign and pointer. It iserdlie end in itself’ (CWW: 9).

Schweitzer as Catalyst?

While dealing with redemption as an eschatolodicgde and debating the Hellenistic/Jewish
influences (chapter 2.2.4), Schweitzer talks ofarld-process’ which is directed towards
God (Schweitzer, 1953: 11). For Paul, the worldasNature (as in the Hellenistic world),
but,

... a supernatural historical process which hastfostiages the forth going
of the world from God, its alienation from Him, aitsl return to Him.

This dramatic view of world history is also in ibsvn way a kind of
mysticism, a mysticism which can assert that afigh arefrom God and
through God andunto God ... It is only when the end comes, when time
gives place to eternity and all things return tal@Gtat they can be said to
be in God.

(Ibid)

Here was Schweitzer’s early concept of a salvdtistory which others built upon. In its
seminal stage (later to be developed by Cullmamhotimers) he saw it in terms of the
eschatological ‘schema’ of the apocalypse of Bamard the fourth book of Ezra as they in
turn attempted to bring the eschatologies of tloplpets and Daniel into harmony. Therefore
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the Messianic Kingdom anticipated by the propheteen as something temporary. In this
period, the natural and the supernatural worldst imee another — they telescope into each

other (Ibid: 86).

Because Schweitzer spoke in such clear and drateatis, let me include more of what he
said in that previous chapter in this conclusiéthe resurrection of Christ this overlap
begins and those belonging to Him participate swrbsurrection (lbid: 90). It is they ‘on
whom the ends of the world have come’ (1 Cor. 1D:1fithe elect have risen with Christ,
then they are also sharers in this new mode ofmastion being. ‘Behind the apparent
immobile outward show of the natural world, it'arisformation into the supernatural was in
progress, as the transformation of a stage goégloind the curtain.’” (Ibid: 99). In his
typically powerful style Schweitzer stated, ‘theisgtime of super-earthly life has already
begun, even though elsewhere in the world the wfteatural existence still holds sway.’

(110).

With others, in the ‘Thy Kingdom Come’ debate (cteay8.1.3), Salvation history took
centre stage as Cullman was thoroughly convincedeoimportance of what he called
‘heilsgeschichte In debating the midpoint of history it was himiho coined the phrase
‘now-but-not-yet’, or ‘inaugurated eschatology’ (@wann, 1951:86). We dealt with this
more specifically in chapter 3.2.4 and 3.2.5 whbkeedebate of many over the century as
whether the kingdom is present or future, Laddmanizes for us when he says that if a
majority of scholars have approached consensissthat the Kingdom is in some real sense

both present and future (Ladd, 1993: 56f).
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8. The Church Embodies the Gospel and is a Foretasof the Kingdom

Although this theme has arisen already in my caichy it is worth mentioning separately as

it Is so important to missional church thinking.

This was seen in the holistic nature of thige Marks of Mission’ (5.1.1.1), but was more
specific in theéCalled to Live’ invitation to Lambeth essay (5.1.1.2). The essdied for

the Church to not only proclaim a message, buetmine a message (Called: 1.1). The
second heading in the ess@galled to Live the Good Newsays it even clearer. This would
be done by modelling a full humanity (Called: 2.1)includes some challenges to modelling

Jesus in his interaction with a broken and lostiav@bid: 2.2f).

In the*Measures’ report (5.1.3.1.1), Brown said that in this ‘interwhere human
endeavour even in the Church is corrupted, Chnistaae still called to ‘seek the Kingdom, to
prefigure its life in their own lives and to brirtg values closer on earth as in heaven’

(Appendix 3: 107-108).

The‘Mission-Shaped Church’ report (5.1.3.2.1) said that it is the work of Syairit to
empower the Church to preach and embody the Gaspelys appropriate to each cultural
context (MSC, 86). This is clear in chapter 52.3in terms of the Church patterning its life

after the life of Christ.

The‘Church Without Walls’ report (5.2.2.2) explicitly urged the C of S t@ph the Church
by the gospel. This meant living out the storye$us. This was not about structures, but

about the lives of individuals and congregationsdgehaped by the mind of Christ which is
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primarily one of grace (CWW: 16). It also stathdttthe Church is a ‘community of the new

creation’ (CWW: 30).

Schweitzer as Catalyst?

We have already seen the connections in this ragaidr points 5 and 6, where a close
participation in Christ’s mission is to be doneiway that embodies the Gospel. In chapter
2.5.2 and 2.5.3 Schweitzer clearly teaches thahdineal life of the believing community is

a life marked by dying and rising. The Church gles in the death and resurrection of

Christ in their daily lives.

However, in chapter 2.6.1 Schweitzer was dealirty ethics when he said that we are
already in the age of the Spirit (Schweitzer, 1983t) and that this happened through
suffering or dying with Christ, whereby the believxas a new ethic which comes into play.
‘Really, and in principle, they are a new creati@tause the powers of death and
resurrection ... have begun their work in them. &uhe same time this fact is only in
process of being realized. Here ethics comes ilaiy fibid: 301). And again:

It is only in so far as a man is purified and ldted from the world by that
which he experiences and endures, that he becampedle of truly ethical
action ... The being “not as the world” in actiontih® expression of the
being made free from the world, through suffering dying with Christ.
(Ibid: 302)

Therefore to not live as the world does, is an fegpion’ of being made free from it, and that
through suffering. In this way Schweitzer was itadkof the Church looking so evidently
animated by the Spirit as part of the new creatar in this fallen world it, by necessity,
needed to be an expression of the Gospel — hogcdrhe a new man — by dying and rising.
Thus we see the Church embodying the Gospel amg lagfioretaste of the Kingdom at the

same time. This is worked out further in the sae&ion (chapter 2.6.1 — 2.6.4).
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9. Mission is Universal and Restorative

Two of the'Five Marks of Mission’ (5.1.1.1) state that the Church’s mission is &kde
transform the unjust structures of society andrigesto safeguard the integrity of creation

and sustain and renew the life of the earth.

Cray points out in théMission-Shaped Church’ report (5.1.3.2.1) that God’s mission is
‘cosmic in scope’, concerned with the ‘restoratudrall things’ — the renewal of creation as

well as ‘the redemption of fallen humanity and bhuglding of the Church’ (MSC: 85).

In the same section of the report Robin Greenwaad] s

What is mission if not the engagement with Godhia éntire enterprise of
bringing the whole of creation to its intended @& A local church
cannot claim to be part of this if it only serveself.

(Ibid: 85)

The‘Church Without Walls’ report (5.2.2.1) also stressed the universal|adrad,

dimension of the Church’s mission. In fact it @achis dimension of the mission within
eschatological thought when it says, ‘The churampsh by the coming Kingdom will live
less by historical precedent and more by the futdpeectation of becoming part of God’s
new creation. We participate in God’s mission foedeemed planet and people’ (CWW:9).

In section 5.2.2.2 the CWW report calls the Chia¢bommunity of the new creation’.

Schweitzer as Catalyst?
In chapter 2.1 Schweitzer sees redemption as bemsgiological’ because of its
eschatological orientation in Paul. Taking us tmfans 8:19 on Creation yearning for the

day of revelation of the sons of God, Schweitzames that Paul never, throughout his
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writings, slacked in ‘eschatological expectatiof@&hweitzer, 1953: 54). The enormity of
What Schweitzer was saying is best repeated here.

The conception of Redemption which stands behinsl ¢schatological
expectation is, to put it quite generally, thatu¥e€hrist has made an end to
the natural world and is bringing in the Messialingdom. It is thus
cosmologically conceived. By it a man is transddrfrom the perishable
world to the imperishable, because the whole wisrlilansferred from the
one state to the other, and he with it. The redemmhich the believer
experiences is therefore not a mere transactianged between himself,
God, and Christ, but a world-event in which he habare.
(Ibid: 54)
For Schweitzer then, individual redemption is pblesbecause the universe is being
redeemed. | don’t think the same emphasis is fonide theology of these reports, but this

concept has played a part nevertheless.

Later (3.2.6) the universal nature of redemptiocogered while Davies is talking about the
‘in Christ’ and ‘in Adam’ of Judaism including allations. Talking of this ‘universalism’ of
Paul, Davies pointed out that Albert Schweitzeetak Corinthians 15:25-28 to mean ‘all’
the elect, but that Dodd was right in taking Pauiiean all of creation (Ibid: 58n4). On the
same issue and in relation to Schweitzer, Daviadenthe statement, ‘It is not insignificant
that to be converted had meant for Paul to be aiomary to the Gentiles. Universalism was

involved in his conversion’ (Davies, 1948: 58n7).

Bosch, in chapter 3.2.7 said ‘...we must define oissian — with due humility — as

participation in theMissio Dei Witnessing to the gospel of present salvatiahfature hope

we then identify with the awesome birth pangs oiGmew creation’ (Bosch,1991: 510).
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Finally

Was Schweitzer a catalyst in the resurfacing obaenmissional ecclesiology through an

eschatological self-identity by re-opening the @scalogical office?

Thiselton said that Schweitzer had an ‘enormouseémnice on subsequent writers’ (Thiselton,
1978-79: 135) and that Martin Werner raised thengfths and weaknesses in the
eschatological approach to Paul as early as 194 jRormation of Christian Dogma

where he referred mainly to Weiss and Schweitkss. achievement was to show even more
clearly than Schweitzer had, the far-reaching cgueeces which follow from this

eschatological approach and the neglect therea$€libn, 1978-79: 135).

G.E. Ladd was also of the opinion that, ‘The higtof criticism since Schweitzer may be
described as a struggle over eschatology’ (Ladd4495) and after a lengthy survey of the
eschatological debate, says that, ‘... the growingsensus is supported by the almost

universal modification of Schweitzer’'s ConsistestEatology’ (Ibid: 39).

Amos N. Wilder goes so far as to say that, ‘...feW disagree with Schweitzer on the main

point, viz., that Jesus taught an imminent judgnaewt world renovation’ (Ibid: 125).

In Blauw’s opinion, those who have advocated tleha®logical foundation of missionary

work should receive lasting credit for, ‘drawingetbonclusions from the academic

theological discussion in favour of missionary wqiauw, 1962: 109).
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Lastly, Thiselton says, ‘With Schweitzer he re-captl something of the sense of urgency

and fire of the primitive eschatological faith’ (8klton, 1978-79: 135).

Therefore | conclude that the eschatological prafsosf Albert Schweitzer, developed while
critically examining the works of others, showedrenmsight than has generally been
acknowledged today. The place of the doctrinaustification by faith and an understanding
of our mystical union in Christ are immediatelyeaffed by his proposals as developed or

rejected by others. These influences cannot beégho

Although we are far from unanimous agreement,atreeto have contributed to a healthier
Biblical basis for mission and indeed a missionalich. This in itself is reason enough for
attempting to trace its influences and findingsiider to discover the validity of what could

be a return to the centre of the earliest churttiéslogy.

Indeed | count everything as loss because of thpassing worth of
knowing Christ Jesus my Lord. For his sake | hayiéesed the loss of all
things, and count them as refuse, in order thaty main Christ and be
found in him, not having a righteousness of my obased on law, but that
which is through faith in Christ, the righteousn&ssn God that depends
on faith; that | may know him and the power of tesurrection, and may
share his sufferings, becoming like him in his de#tat if possible | may
attain the resurrection from the dead.
(Paul,Philippians 3:8-11 RSV)

In the hearts in which Paul’'s mysticism of uniothwChrist is alive there is
an unquenchable yearning for the Kingdom of God alteo consolation in
the fact that we do not see it's fulfilment ... Tarthings make up the
power of Paul’s thought. There belongs to it atldemd a reality which lay
their spell upon us; the ardour of the early ddyh® Christian faith
kindles our own; a direct experience of Christhasliord of the Kingdom
of God speaks from it, exciting us to follow thereapath ...Paul lead us
out upon that path of true redemption and hands/es prisoners, to
Christ.

(Schweitzer, 1953: 396)
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APPENDIX 1

Cape Imbizo — The ‘gospel strategy for the Westerape’ Elective
(Minutes of the discussions chaired by Rev. Colamfgeld
and recorded by the Rev. Mark Dickson off' May 2003)

Colin first looked at 1 Peter 2:9f for the naturelaole of the church.
The meeting then paused to thank God for the pgeil

Colin then asked the question, ‘who do we see ffable Mountain?'. The comments
were:

Many lost people, diverse cultures and economic&itydents, poor, Muslims,
wealthy, uneducated, illiterate, farming commumitad workers, Prisoners,
Children, languages - eng/Afrikaans/Xhosa etc withr traditions, refugees, elderly,
foreigners, dying people in hospices, yuppiesy@éte thinking groups (new age),

small dorps etc, ganglands ....

?* - does CESA cater for this diversity?
? - it's always changing, so what we see from Tildantain today will not be like
that for very long!

? - Yes, so we must avoid historical stereotypes.

Colin then took them to 1 Cor 9:19-23; 11:1 to kew Paul could help with this

diversity.

? - Is the church willing to make sacrifices to tnbeés diversity?

John Scheepers - not just a sacrifice by one ompeople, but a bigger willingness to
change and adapt.

John Child - Yes, to reach people near by andwatseached communities.

Colin - the cape mission work group used to helinwiis, we need an ongoing think

tank like we are having today!

! Question marks indicate that there was no reobmho the speaker was.



The meeting then did two SWOT sessions.

SWOT #1 GETTING FAMILIAR WITH THE WESTERN CAPE

* HAVE WE BEEN STRONG IN DOING THIS? HOW?

Trevor - we've been biblically based and theoldgicdrong

David Seccomb - there is strength wherever theathist

John Scheepers - yes and no, some churches doeaistd as strategically as they
could be.

Colin - And they are not always a good witnessnragea.

David - a church is never a weakness

Mark - the question is, what would people expedsde of us if we really were
familiar with the western cape?

Duane - can we become like Paul as a denominati©iB3A cannot be all things to
all people since we have traditions and style.

Ernie - what's more important, your identity asa@®mation or your effectiveness.
We must not change doctrine but we must move.

Duane - in England we planted 4 churches from agliéan church which were not
Anglican in style. Our challenge is to plant cthes and let them take on their own
style, be it CESA or otherwise.

* WHAT WEAKNESSES HAVE WE PERCEIVED?

Trevor- what do we call ourselves? | get the &mvhen | hear that | am an Anglican
- it has connotations today that we can't get ain@y. If we define ourselves too
much as Anglican we will miss the boat and misstaft people.

David — Focus! We have 3 Xhosa Churches ... onehiélwis under threat. We
planted 4 on the Cape flats ... it's been 16 yearsesone was started. What is North
of Atlantis?

John Child — Look at us today ... mostly white.

Ernie — look at synod, still mostly middle classitgh

John Child — We need to do demographic resear¢lgusuwveakness is that we don’t
work together on this. We need Xhosa men in trginiAlso we as leaders lack

enthusiasm to do the work.



David — a lot of ministry is bound up in the chutahilding ... no open air things.
We are afraid to step out of our comfort methods. we need to worship only on one

day of the week and in church buildings?

* WHAT OPPORTUNITIES OR WAYS DO WE HAVE TO GET TO KNOW THE
CAPE?

Alan Noble — schools and campuses.

Vuyani — Sports friendships — via sports

John Child- Christian teachers in schools — theytep.

Colin — That's a point, we can ask the teacheteetp us get to know how the various
groups think and the things they are battling wetit

David — we need to ask what the most strategigttsno do — start Christian schools,
or are state schools the most strategic in accshiply this? STRATEGY

Colin — There are also doctors out there, and lasw#ho we could equip, or get into
regular small groups to think through their profess as Christians as Leslie
Newbigin did in India.

John Child — There is the need for the training asel of evangelists. This was the
success of St James and Pinetown. Or perhaps empigsters of evangelism more

so that he can concentrate on the training of getmptommunicate the gospel.

STRATEGY
John Scheepers — we could use literacy classes.afildio and visual is big in some

communities.

* WHAT POSSIBLE THREATS ARE THERE TO THIS TASK?

David — it's not a problem seeing the opportunjtteg we may be making the wrong
decisions and choosing the wrong opportunities.

John Scheepers — lots of undereducated peopleggsedur methods are too
sophisticated. Also, in our own schools, readsgnider threat, people are not

reading as they ought.

SWOT #2 GETTING ACTIVE IN THE WESTERN CAPE.

*WHAT STRENGTHS DO WE HAVE FOR DOING THIS?



Duane — we have had good denominational trainirgVscC.

David — We've got a good pool of Bible teachers prehchers in the denom.

John Scheepers —We have good work on the campodesrang students. Also
camping ministries. There is also the GO missiemhave good evangelists and EE
[l trained people and 2 ways to live.

Vivian — Good people resources.

? — we have buildings etc, perhaps under-utilised.

David — We have various people with expertise ex¢hurches such as doctors,
business, education experience etc. They couldseed among the other

culture/religious groups, and use halls or churchéleir areas as bases.

* WHAT WEAKNESSES DO WE HAVE AT PRESENT?

John Child — We don’t have any students from thee(elats. We don’t have single
coloured pastor.

? - There is also a lack of accountability in ouaregelism and outreach. A lack of
passion in spreading the Gospel. People at thaik don’t even think of starting
Bible studies at their work places.

John Child — Perhaps our worship is not passiogr@deigh, it does not enthuse
people. There is a mobilizing aspect to worshfso a lack of prayer.

? - our churches are too intellectual. In otherdsdeaching oriented and not
passionate enough.

David — We don’t have our own mission society. S@e wanted to plant a church in
the Cape Flats, who will do it? We need such aetpevith a budget who will fund
and support such a church plant for at least theees with a pastor.

John Scheepers — There is a mindset on too mu@ndepce on the preacher.
Perhaps or weakness is in the style of leadershipait there is a reticence to partner
with like-minded congregations in places like tokbals. We think that because
another church is working in an area, we can't hiegm.

Vuyani — Our churches are led less like brotherssidr and more like boss and
servant. In other words a lack of relational sidéhie churches and between churches
as well.

John Child — Also the disparity between black atgt@vcongregations needs to be

seen to be lessening.



* WHAT OPPORTUNITIES DO WE SEE?

Colin — seeing as we are strong on the Bible ané paople out there in the work
place, we should try and train people to run shwrthtime meetings. We could help
our congregations to do this.

? — If you plant a new church in the Cape Flatsy wbuld come? But if you open an
aids centre, people from all backgrounds would come

? — prison ministries. In this we should look tetparing with others as there are
already people working within them, but perhapstooteffectively. Also the
homeless and street people and involvement in |owi#ics.

? — Ministers should provide opportunities. | dat know how to share the gospel
until a minister took me with him.

Colin — Yes, perhaps we could invite our ministersur work places, or get them to
small meetings of people in a particular vocatioour congregations and let them
guide the people in being Christian teachers, dsdte.

Vuyani — when planting churches perhaps we canagsé social worker’s buildings
for ministry or services etc. We must get awayrfrchurch building in some areas if
we want to reach some people.

John Child — Cell churches are the way to go ineathg this as well. We should
foster the mentality that you can start a churcyoiar home.

Colin — Yes the house is a great place to minfsten in this way but it needs to be
organised by a local church and monitored welle T#aders need constant training as

well.

* WHAT COULD THREATEN THE SUCCESS OF THESE IDEAS?

None (time not allowing)

STRATEGY

Conclusions:

Co-ordinate our efforts to plant churchesby looking at the most NB places on a
map. Not only planting in affluent white areas.e Wiust expand out influence and
thus reach a lot more people.



Sports ministries. There are many youth in the coloured and blaeksawho are

mad about sport and training. Most of or counte/@hildren and youth!

Train our school pupils better. There are many teens in out youth programmes who
are mixing with countless kids daily. We shoulgintrthem better to reach their

friends and listen to their difficulties.

Encourage the work on the campusedut prepare local churches for these student

ministries.

Schools Prepare and train the students to reach theirfoends and ask the teachers
in our congregations to feed back news on the dhedisheir students come from —
what are the main things that are troubling theohtaeir areas. How are the Muslim
kids thinking etc. Also better equip the teachierdo a difficult task as Christians in

schools today — pray for them as well.

Evangelists Train and deploy evangelists more effectiveBet ministers of
evangelism into church ministry teams so they aasdi aside to train the people to

share the gospel.

Adult education. We could plan literacy classes etc in areasrtbad it in order to
meet people and help them. Also witness to thedoing so. We could use our

building more effectively for this and other things

Partnership. We should work alongside other ministries antatways want to start
our own. We could partner with churches or cliretsin areas where we do not have
a church in order to minister to a wider commutiiign we would if we simply

church plant there.

Discipling and training of coloured pastors An effort must be made to correct this

problem.

Lunch time meetings Train and equip lay people to run lunchtime nmggstat their

work places.

Vi



Social involvement By getting involved in social projects and megtihe
communities that are hard to reach in this way addel effective. We could also offer
help at local trauma units etc.

House Churches This is a cost effective and relational stylelfirch planting and
evangelism. The house churches would need speaiaing and be proactive in

evangelism.

Coordination and accountability. Either a mission society be set up, or a rediona
body to coordinate, advise and train in house diegichurch planting/evangelism
etc. This would also invite representatives frocal churches to think-tank evenings

and report back meetings for prayer and encourageiméhis task.

3 Key things to work on:

Enthusiasm -arrange prayer and teaching days for this. Sfe#ie Pastors about
this.

Accessibility - Work on making CESA more accessible to a wideiewa of people
who may not appreciate or understand our Englistdhaiclass traditions. Be
prepared to get out of or ‘comfort methods’.

Accountability — Work on becoming more accountable to one anathitie region

in being the church and engaging in the task otthech.
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APPENDIX 2

THE FIVE MARKS OF MISSION

Anglicans In Mission

(MISSIO report 1999)

The Mission of the Church is the mission of Christ

To proclaim the Good News of the Kingdom

To teach, baptise and nurture new believers

To respond to human need by loving service

To seek to transform unjust structures of society

To strive to safeguard the integrity of creatiod anstain and renew the life of the earth
(Bonds of Affection-1984 ACC-6 p49, Mission in ak&n World-1990 ACC-8 p101)

Reviewing the 'Five Marks of Mission'

At its second meeting (Ely 1996), MISSIO beganewing the Five Marks of Missionas
developed by the Anglican Consultative Council kew 1984 and 1990. We recognise with
gratitude that the Five Marks have won wide acagggamong Anglicans, and have given
parishes and dioceses around the world a praetchmemorable "checklist” for mission
activities.

However, we have come to believe that, as our Comwntitravels further along the road
towards being mission-centred, the Five Marks niedzk revisited.

Mission: Announcing good news

The first mark of mission, identified at ACC-6 wiplersonal evangelism, is really a summary
of whatall mission is about, because it is based on JesusSommary of his mission
(Matthew 4:17, Mark 1:14-15, Luke 4:18, Luke 7:22;John 3:14-17). Instead of being just
one (albeit the first) of five distinct activitiethis should be the key statement about
everythingwe do in mission.

Mission in context

All mission is done in a particular setting - thentext. So, although there is a fundamental
unity to the good news, it is shaped by the greatrdity of places, times and cultures in
which we live, proclaim and embody it. The Five kashould not lead us to think that there
are only five ways of doing mission!

Mission as celebration and thanksgiving

An important feature of Anglicanism is our belibat worship is central to our common life.
But worship is not just something we do alongsidewitness to the good news: worship is
itself a witness to the world. It is a sign thatddllife is holy, that hope and meaning can be
found in offering ourselves to God (cf. Romans 12Ahd each time we celebrate the



eucharist, we proclaim Christ's death until he codeCor. 11:26). Our liturgical life is a
vital dimension of our mission calling; and althbugis not included in the Five Marks, it
undergirds the forms of public witness listed there

Mission as church

The Five Marks stress tliming of mission. Faithful action is the measure of @sponse to
Christ (cf. Matt. 25:31-46; James 2:14-26). Howetee challenge facing us is not jusiio
mission buto be a people of missiomhat is, we are learning to allow every dimengén
church life to be shaped and directed by our itgas a sign, foretaste and instrument of
God's reign in Christ. Our understanding of misgierds to make that clear.

Mission as God-in-action

"Mission goes out from God. Mission is God's walpwing and saving the world... So
mission is never our invention or choicélambeth Conference 1998, Section Il p121). The
initiative in mission is God's, not ours. We aréezhsimply to serve God's mission by living
and proclaiming the good news. The Five Marks ag9win could make that clearer.

The Five Marks of Mission and beyond

We commend to each Province (and its dioceses)hidenge of developing or revising its
own understanding of mission which is faithful torigture. We suggest two possible ways
forward.

« The Five Marks could be revised to take accoumbofiments like those above. This
has the advantage of retaining the familiar shdpkeoFive Marks.

« Alternatively a holistic statement of missiaationscould be strengthened by setting
out an understanding of tlebaracterof mission. This would affirm the solemn
responsibility of each local church to discern hibwill most faithfully serve God's
mission in its context. An example of such an uatarding is given below.

Mission is the creating, reconciling and transfongpiaction of God, flowing from the
community of love found in the Trinity, made kndavall humanity in the person of
Jesus, and entrusted to the faithful action ana@gs of the people of God who, in the
power of the Spirit, are a sign, foretaste andnmstent of the reign of Go@dAdapted
from a statement of the Commission on Mission efitational Council of Churches

in Australia.)

Whatever words or ideas each local expression o€burch uses, MISSIO hopes that they
will be informed by three convictions:

« We are united by our commitment to serving thesf@aming mission of God.

« Mission is the bedrock of all we are, do and sathageople of God.

«  Our faithfulness in mission will be expressed great diversity of mission models,
strategies and practices.

http://www.anglicancommunion.org/ministry/mission/fivemarks.cfm




APPENDIX 3

Whose Church? Which Culture? : Discerning the
Missionary Structures for Tomorrow.

The Revd Dr Malcolm Brown. Theological Consultant to the
Review Group.

Sourced from http://www.cofe.anglican.org/info/papers/pmreview/

What is the role of theology in the context of a review like this? Surely a tidying-up exercise
on the laws surrounding the structures of the Church of England is essentially a pragmatic,
rather than a theological, matter? If the task was to rethink the theology of the Church,
surely the proportion of lawyers to theologians on the Review Group should have been the
other way round...

The Review Group at least demonstrated that Christian lawyers are as concerned about
theology — thinking about God — as the clergy or academic theologians. It was essential to
reflect on the nature of God because we quickly discovered that we did not agree about
much else. Around the table, there were widely differing perspectives on crucial questions:
What is the Church called to be? How should we analyse the wider social context? Are
church structures means to an end, or can the medium sometimes be part of the message?
We found ourselves saying that if only the Church of England would make up its mind where
it was going we would deliver the structural and legal framework for getting there. And yet,
for a church to make up its mind in that way would mean that it had foreclosed on a number
of equally authentic Christian understandings of what the church is called to be. Theology
mattered. This chapter represents only a small element in the theological thinking that lay
behind the discussions of the Review Group.

A Theology of the Interim

The respectful exploration of theological difference, which characterised the Group’s work,
led us to some very important emphases in the report. For instance, we became aware that
fear of ‘getting it wrong’ should not be allowed to paralyse the church. We came to see that
the possibility of change — especially of experiment — was a central expression of the kind of
dialogic church we sought to model in our own work together. A key concept here is the
idea of the theological interim — the age between Pentecost (with the saving work of Christ
culminating in the Resurrection and the Spirit present within the created order) and the
Parousia when God will bring all things into fulfilment in Himself. In the Interim, grace is a
present reality yet sin persists. The Kingdom of Heaven is inaugurated but not yet
comprehended in its fullness. In the Interim, human endeavours fail and are corrupted, but it
remains that Christians are called to seek the Kingdom, to prefigure its life in their own
lives, and to bring its values closer on earth as in heaven. And a central expression of the
Kingdom of God is the possibility of repentance and forgiveness. The way back is not closed.
If this is true in the spiritual life, it is no less true in the material — how the affairs of Christ’s

107



people are ordered can reflect, or contradict, the nature of God’s Kingdom, and whilst it
may sometimes be obvious that change is, or is not, ‘with the grain’ of Christian virtues, it is
not always so. Actions taken faithfully can turn out to be in error. That is why, at the
structural as well as the personal level, there must be room for repentance and restoration.
That is why, in our work on the apparently mundane legal structures surrounding the
parishes, dioceses and buildings of the Church of England, we have tended toward
permission rather than prescription (acknowledging that the hand of God may be present in
the unfamiliar and innovative) whilst keeping open the way back, so that the known and
familiar are not obliterated and responses to changing contexts do not themselves become
sclerotic or damaging to the wider witness of Christ’s people.

But in order even to begin the work, it was important to explore what we meant by The
Church. One could use a number of typologies to explore the nature, characteristics and
functions of the Church.! But | have tried here to develop a model from an earlier source —
the Nicene Creed.

‘One Holy, Catholic And Apostolic Church’

Whenever we recite the Nicene Creed, we apply these four adjectives to the Church.2
Between them, they offer us a series of ‘windows’ into the nature of the Church and its
contemporary calling.

In the light of the Interim, a discussion of the Church has to hold together its divine vocation
and its flawed reality — and its paradoxical ability to reflect the former through the latter.

To describe the Church as ‘one, holy, catholic and apostolic’ is to enunciate its vocation and
to remind it of its aspiration — not to define it empirically. Inevitably, in pursuing its vocation,
the Church has frequently allowed its focus on one or other of these adjectives to become
unbalanced. The tension between ‘holiness’ (variously interpreted) and ‘catholicity’ seems to
recur throughout our history.

So the empirical Church is demonstrably not one, its holiness is often suspect, its catholicity
damaged and its apostolicity questionable! And yet it is in the striving after these virtues that
its character becomes clear.

The Importance of Ecclesiology

The conduct and beliefs of the New Testament Church offer a fundamental model for all
Christians. Whilst it is open to us to reason deductively from the text to the contemporary
context, when we turn to the texts themselves we find a group of people frequently
reasoning inductively from the experience of their context to the discovery of truths about
God3. The earliest Church explored its own context in the light of its convictions about

| For instance, Avery Dulles’ five models (Institution, Mystical Communion, Sacrament, Herald and
Servant). A Dulles, Models of the Church, Gill and Macmillan, 1974.

2 See: Paul Avis, Church, State and Establishment, SPCK, 2001.

3 In the life of the Church, those whose theological reasoning is predominantly deductive tend to be at
odds with those who reason more inductively, and vice versa. But both approaches are necessary if the
ambiguities of living in the theological Interim are to be satisfactorily addressed. Inductive and deductive
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Christ and His living presence with His people. Its members were bound together by their
experience of the Holy Spirit and their understanding that this was rooted in the teaching,
the death and the resurrection of Jesus. All that they did sprang out of that identity as a
transformed people.

One view that surfaced in the work of the Group was that mission must come before
ecclesiology. But it is hard to see how this can be true in anything other than a rhetorical
sense, unless ecclesiology is assumed to mean a fully worked out and immutable doctrine of
the church. The apostles were only able to add to their number because they were certain
of their relationship with the crucified and risen Christ and convinced that that relationship
had consequences for all their relationships. Ecclesiology is nothing more or less than the
way the people of God work out their relationship with Christ, with each other and with
the world. Without a framework on those issues mission cannot happen (Whose mission
would it be? And how would we know?). And for us, so many centuries later, working out
relationships cannot ignore the way that our brothers and sisters in Christ through the ages
have tried to make sense of them. In a predominantly consumerist age (of which more will
be said later) it is tempting to talk about mission as if individuals choose Christ then choose
a church to belong to. But this is a very thin understanding of being human with no ‘story’ of
how the Holy Spirit works through relationship, neighbourliness and context. Christians
have a rich story of community to tell in a fragmenting world and our understanding of the
Church — our ecclesiology — should reflect that richness.

Having, | hope, made the case for the primacy of an ecclesiology of some sort, | am going to
make the deliberate jump to the wording of the Nicene Creed. The credal formularies have
persisted for a very long time and continue to form the crux of the Church’s statement of
belief about itself.

The Church Is One

The Church is one because God is one (Deuteronomy 6: 4) and because Christ prayed for
his disciples that they might be one (John 17: 22). That the Church is divided is scandal and
short-falling. Yet, from the very earliest times, there were divisions among Christ’s people
about the nature (and direction) of The Way. The issues of circumcision, of clean and
unclean food — all the cultural difficulties encountered in the transition from a mission to
Judaism to a universal mission — had to be negotiated (e.g. Acts 10: 44 — | 1: 18, Acts I5: I-
I'l), clearly not without difficulty. By the time of Paul it was clear that the growing Christian
community was feeling strains of loyalty (to different schools of apostolic teaching) and of
social difference. Paul’s careful work with the Church in Corinth shows the hand of a subtle
peacemaker and unifier (I Corinthians ).

From the earliest times, the Christian community had to develop ways of discerning
between rival interpretations of God’s will and the pragmatic issues before them. To appoint
a twelfth apostle, they drew lots (Acts |: 23ff) — an acknowledgement that human
discernment of God’s will can be so limited that the Holy Spirit may work more effectively
through chance. The circumcision issue was debated in a Council at Jerusalem (Acts 15)
involving all the apostles and elders. Taken together with the practice of equality among

theologies are almost impossible to synthesise — but both need to keep the other clearly in view as a vital
corrective.
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members of the Way expressed in Acts 2: 44, this is perhaps the earliest assertion that the
Holy Spirit can work through the democratic process. At other times, contentious issues
were referred to one of the leading apostles, thus establishing a principle of charismatic (in
the sense of personal) leadership.

The great schisms of the Church between Constantinople and Alexandria, between East and
West, between Rome and Geneva, Rome and Canterbury, etc, are now part of our scenery.
Internecine war between Christians is not quite over yet. Unity is a mark of the Kingdom
fulfilled - a central element in our eschatological hope. But, in the theological Interim, unity is
like many virtues — its nature uncovered in the act of pursuing it. That is not to acquiesce in
disunity. Schism is a stumbling block to faith. But until all things are made clear at the coming
of God’s Kingdom, faithful Christians will come to different conclusions about the Christ-like
life. Unity, then, may sit in tension with holiness.

The Church Is Holy

Holiness is about reflecting the divine nature (‘For it is written, “You shall be holy, for | am

)

holy’”” [ Peter 1:16]) and so, in its fullness, is beyond human attainment in the fallen world.

Holiness is reflected in ways of life, although with a very strong corporate framework rather
than an individualistic or consumerist one. The words are from the ordinal, but the
exhortation to ‘frame and fashion your own selves, and your families, according to the
doctrine of Christ; and to make both yourselves and them ..., wholesome examples and
patterns to the flock of Christ’, is surely apposite to all Christians.

What does holiness entail? Since the Christian consciousness of being a holy people stems
directly from a conviction of the saving love of God, revealed in the crucified and risen
Christ, a relationship with God and a sacrificial way of life must be central. Worship, then, is
at the heart of holiness, as is a willingness to let go of self in obedience to God and to
commit one’s self in service to others. A further characteristic of the holy life is its collective
dimension. Worship and the Christian life have always involved a mutuality and solidarity
(Acts 2: 44f — but also many other passages). Even the solitary, such as Julian of Norwich, is
acutely aware of being surrounded by, and bound to pray for, the rest of the Christian
community. What is less clear is how solidarity among Christians translates into a
relationship with others. Paul’s letters frequently involve a negotiation around the complex
boundary between the Christian community and the wider world, including the world of
state power. In Pauline teaching, the Church is never a holiness sect which withdraws from
contact with a profane world. The complexities of a Public Theology, expressing the
Christian concern for the welfare of the whole created order and recognising that the
faithful remain citizens of this world, are essential elements in seeking holiness.

It is interesting that contemporary trends within Christian Ethics are reaffirming the nature
of the Church as a place of holiness. Voices such as those of Stanley Hauerwas and John
Milbank* call the Church to live its distinctive lifestyle — characterised by peace and the
renunciation of violence — untroubled by concerns for ‘relevance’ or ‘engagement with the
secular’. It is, for both of them in their different ways, the sheer attractiveness of the
Christian life that will draw others to it, rather than any effort to embrace contemporary

4 See, for example, S Hauerwas With the Grain of the Universe, SCM, 2002; The Peaceable Kingdom, SCM,
1983; Resident Aliens, Abingdon, 1989; ] Milbank, Theology and Social Theory, Blackwell, 1990.
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styles or issues or to argue the Church’s case. Both use concepts of postmodernity to free
the Church from any requirement to make itself understood on others’ terms. Milbank, as
an Anglo-Catholic Augustinian and Hauerwas, the Texan Southern Methodist inspired by the
Mennonite/Anabaptist tradition, both call the Church to find its authenticity in holiness.

Milbank and Hauerwas offer important correctives to the Church todays. Hauerwas in
particular is appalled by the simplistic correlation of Christian vocation with the ‘American
Way’. Liberals in theology and Church life (the objects of much of their criticism) should be
reminded by Hauerwas and Milbank that the call to holiness must mean that the Church is
more than an alliance of the well-meaning.

But there are problems with holiness presented in this way. The flourishing of the Church
(and the ability of theologians to promulgate their ideas) relies upon a civil society of
complexity and balance — a holiness that withdraws from the world is parasitic on others
who struggle with the persistence of siné. And there is an authoritarianism in both Milbank’s
and Hauerwas’s work which could lead very quickly to the advocacy of a single authentic
holiness and the denigration of others (thus offending the principle of catholicity). The
search for Christian distinctiveness easily slides into a belief in Christian exclusivity. One
helpful way through this is the notion of authenticity’. The Church’s task is to live
authentically in the light of its knowledge of God and its grasp of scripture and tradition —
even if that does not cause Christians to stand out as uniquely different. This is helpful,
offering a rich and rooted understanding of the holy life. Agreeing what authenticity requires
does, however, require discernment — which re-opens questions about the structures which
can enable Christians to think theologically together.

The Church Is Catholic

‘Catholic’, in credal terms, involves embracing difference — the conviction that understanding
the demands of the gospel differently for different contexts does not mean separation from
the Body of Christ. In historical terms, of course, there have been severe limits to such
catholicity. But, again, the New Testament gives us clear pictures of the earliest Church
recognising that different approaches — not least different understandings of what was
essential and what peripheral to the gospel — were inevitable but that the essential bond
between Christians should not be broken.

Catholicity, then, is about boundaries but with a clear knowledge that human judgements in
such things are likely to be flawed. Paul wrote that we see through a glass darkly and not yet
face to face (I Corinthians 12: 12). A contemporary version of that metaphor might be the
picture on a badly tuned TV. We may disagree about the face we are looking at but we all
know if it is the image of a person rather than an elephant — Paul’s metaphor is not the
backdoor to unrestrained relativism. In institutional terms, boundaries can be renegotiated
but boundaries there must be. The process for deciding the degree of diversity which can

5 Unfortunately, neither Milbank nor Hauerwas give the impression that they could accept a corrective
to their own theological positions from anywhere else.

6 See: Alan Suggate, ‘Whither Anglican Social Theology?’ in Crucible, April-June 2001. Also Raymond
Plant, Politics, Theology and History, CUP, 2001.

7 The words ‘authentic’ and ‘authority’ are, perhaps, a reminder that behind both lies the concept of
‘authorship’ — that is, rootedness in God, the author of all things. See Esther D Reed, The Genesis of Ethics, DLT,
2000.
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authentically be represented within the Church must be participative, deeply careful and
prayerful, if it is not to fall into the trap of capricious authoritarianism. An example would be
the status confessionis — an instrument deployed twice in the twentieth century by the
Reformed and Lutheran traditions: once in the face of Nazism and again in the context of
South African apartheid. The status confessionis is the assertion that some things are utterly,
and beyond reasonable doubt, incompatible with membership of the Church. To make such
a pronouncement, an exhaustive process of discernment is necessary. But the status
confessionis becomes problematic if an attempt is made to apply it to areas of life where the
distinction between the Kingdom and the works of darkness is ambiguous and where faithful
Christians may honestly disagrees.

The catholicity principle itself is theologically well-founded. It reflects the insight that, whilst
God may embody absolute truth, no human being or human institution can grasp God’s
truth absolutely. The Holy Spirit moves within the community and is not the possession of
any grouping. God continues to be revealed in the created order and God’s ‘prevenient
grace’ touches where the empirical Church often does not. Christians will always have need
of each other, even — or especially — when they are most at odds with one another in their
discipleship.

This suggests a presumption that all who own an allegiance to Christ are vehicles of the Holy
Spirit — a presumption that is tested by the extent to which the themes of unity, holiness,
catholicity and apostolicity are held together. It is one task of Christians to redress that
balance in each other and to be open to having the balance redressed in themselves through
fellowship with other Christians.

The Church Is Apostolic

The apostolic nature of the Church has two strands. On the one hand, apostolicity is an
expression of continuity with the first apostles - those who responded to the crucified and
risen Lord and received the Holy Spirit. On the other, the Church is identified with the
apostolic role — that is, one who is ‘sent’. The dynamic of the word implies action, purpose
and place.

An apostolic Church, therefore, is the vehicle for that sending. But ‘are all apostles?’ (|
Corinthians 12: 29) — clearly not, according to Paul. In New Testament times, the
terminology had not yet crystallised. Where the original twelve were ‘the apostles’, Paul’s
insistence on applying the term to himself extended its meaning. The Church as a whole is
charged with continuing the apostolic role of ‘being sent’ — alongside many other equally
authentic roles — and so mission must be one of the authentic marks of the Church.

But the other sense of ‘apostolic’ is also of enduring significance. Continuity with the first
apostles, expressed, literally or symbolically, through the idea of apostolic succession,
emphasises the enduring yet evolving nature of the Church. Even if apostolic succession,
communicated through an unbroken chain of the laying-on of hands, turns out to be a
picturesque fiction, it is nonetheless a meaningful myth which tells the Church something

8 An example here might be Ulrich Duchrow’s argument for a status confessionis on global capitalism.
Ulrich Duchrow, Global Economy: A Confessional Issue for the Churches, WCC, 1987. See also the comprehensive
rejoinder to Duchrow in: Ronald Preston, Confusions in Christian Ethics: Problems for Geneva and Rome, SCM, 1994.
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important about itself. Apostolicity, in this sense, makes continuity with the Church of
history a point of discernment for the authenticity of the Church of today. If we want to
judge whether a particular development in Church life is authentic, one measure is the
degree to which change can be seen as building upon, rather than devaluing, what has gone
before. This is not just about an innate conservatism. Rather, the apostolic principle involves
a radicalism which recognises the good faith and Christian commitment of every generation,
each of which sought to continue the apostolic mission (which from the beginning was
adapted to new contexts) and each of which was flawed in some respect. In that sense, the
apostolic principle is like an imaginative conversation between the Church of the present
and every previous generation of Christians. That image - of a people in conversation with
each other, over time, about who they are, how they live and how they relate to others - is
very close indeed to the concept of a ‘tradition’ developed so fruitfully by the moral
philosopher Alasdair MacIntyre®.

For Macintyre, a tradition dies when it ceases to be an on-going debate about what it means
to live within that tradition. It becomes merely the repetition of decontextualised habit. But
the kind of vibrant tradition that forms community is simultaneously in touch with its roots,
aware of the story of how it got from there to here, and argues within itself about where to
g0 next.

A further expression of apostolicity (which builds a link with holiness) lies in the Church’s
remembrance of that decisively apostolic event, the Eucharist. Where the Eucharist is
celebrated, there the Church most explicitly is. The definitive narrative of the institution of
the Eucharist comes as the climax of Paul’s mediating letter to the divided Church at
Corinth (I Corinthians | |: 23-26). The apostle Paul passes on to that local Church the
tradition that he himself received, and he does so in order to seal their unity in that unique
act of remembrance. So the Eucharist brings together the Church as one, holy and apostolic.

So, what might it mean to live today as if the Church was one, holy, catholic and apostolic?
Certainly, those four adjectives throw up some common tensions — between mission and
structure, between different models of authority, etc — as well as being in tension with one
another. If the creeds themselves suggest that it is of the nature of the Church to live with
tensions and never to find final solutions this side of the eschaton, then perhaps the peculiar
tensions at the heart of Anglicanism mark it out as authentically a Church. Anglicanism, of its
nature a Church living with, and alive to, dynamic tensions, is thereby living out a theological
and ecclesiological truth.

Being The Anglican Church

Anglicanism is invariably described as catholic and reformed, and the desire to be both those
things is evident in its history. Whatever the realpolitik of the sixteenth century, Cranmer
made a theological case that the newly created Church of England maintained continuity
with the life of the Church in the land over the centuries but, nevertheless, embraced the
best of the contemporary reforming zeal without the more openly schismatic tendencies.
The legacy is found in a Church which does not neglect the search for holiness but seeks
also the catholicity of being the Church of ‘the people’; which understands authority as

9 Alasdair Maclintyre, After Virtue: A Study in Moral Theory, Duckworth, 1985 (2nd edition), Whose Justice?
Which Rationality?, Duckworth, 1988.
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simultaneously charismatic, apostolic and democratic, and which still understands itself as
part of the one, global and historic, Church rather than a sect defined by ‘purity’ (whether of
doctrine or life style). Moreover, historical continuity as an element of catholicity is, for the
Church of England, expressed most particularly in geographical continuity — enduring as the
church in and for a place.

The classic statement of Anglican identity is also set within a dynamic of virtues in tension.
Anglicanism is described as holding together scripture, tradition and reason (sometimes
extended from a triangle into a quadrilateral by the addition of experience). Thus there is, in
Anglican ecclesiology, a well-developed theology of ‘correctives’ — the belief that, whilst
there are authentic strands which are to some degree at odds with one another, the
inherent tendency of any tradition to lose track of its ‘internal dialogue’ is countered by a
sense of belonging to one another across the divide of difference. Anglicanism recognises
that personal and community history will dispose some people and groups to find God more
helpfully through a particular emphasis within the quadrilateral; that each emphasis is ‘true’ in
so far as humankind can apprehend the divine at all; that each represents an authentic
(apostolic) understanding of being Christian and being Church, and that each needs the
corrective of the others in order to comprehend its contribution to, and place within, the
Body of Christ.

That is a very short and less than adequate account of Anglican diversity. But it is precisely
that diversity which gives Anglicanism its mature grasp of the nature of a Kingdom Church
within a fallen world. Whilst a snapshot of the Church of England might suggest irresolvable
civil war, a longer historical view will suggest a constant corrective dynamic in which
reformation continues to require counter-reformation if the shadow side of reform is not to
become devilish.

It is worth noting that the ability to hold the triangle (or quadrilateral) in tension has
depended upon a number of structural safeguards and guarantees which ensure that neither
the personal allegiances of those holding ecclesial power nor the vagaries of fashion can
eliminate any of the traditions which embody the different emphases within the Church.
Thus, whilst one or other tradition may fade from view, become defensive, uncreative or
reactionary, it is protected within ‘the body’ so that revival from any of the four directions
remains a possibility. That is one important argument against an excessively managerial
understanding of the church, for bureaucratic neatness does not easily accommodate the
diversity which a centuries-long perspective requires.

There is an important ‘settlement’ within Anglicanism between the local and the central. The
structures seem designed to recognise that holiness and apostleship are most effectively
pursued in local forms, responsive to context and embodied in the lives of groups which are
small enough for the ‘face-to-face’ dimension. Yet, acknowledging also that such a dynamic
can focus so sharply on one context that it becomes narrowly particular, there is a central
and institutional element to the Church, whose task is to maintain the wisdom of ‘the Body
of Christ’ by holding up to the local Church the discipleship of other localities, placing the
contemporary carefully within the historical, and reflecting the divine vocation of the Church
(as well as it can be understood) to the empirical realities.

The local/central motif must not be pushed too far. In Anglicanism today, there are many
liminal structures which are ‘connected at both ends’. Nevertheless, Anglican ecclesiology
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gives real salience to the local Church, by which is meant not simply the congregation
meeting under one roof but the communities which come under shared episcopal oversight.
The diocese, then, draws together disparate parishes and congregations in a shared identity
which expresses the tensions already noted within the Creed and reflects very strongly the
doctrine of the Body of Christ.

A crucial point (particularly in the context of this report) is that participation in the
structures of Episcopal oversight and of the ‘democracy’ is extended to all members of the
Church. In Anglican polity, the principle of being ‘the Church for all in the land’ has
predisposed us toward a geographical model of participation. By virtue of where we live, our
access to the Church in its local manifestation is assured, our participation in the catholicity
of a diverse Church is mediated through the Diocese, and our unity within the national
Church and the global Anglican communion is secured ‘upwards’ from the Diocese. But, as
the evidence presented to the Review Group has shown, there is now a serious question
about whether this is good enough as a structure for maintaining the balance of ‘virtues in
tension’, which characterises a theologically alert Church.

Seeking to express virtues in tension must mean that the church is open to change as its
members pray and reflect upon the authentic claims of the gospel in the cultural context
which they inhabit. Institutionally, then, the church should not only be open to, but should
positively nurture, its members who seek renewal in its words, works and ways. This is,
inevitably, a difficult role for an institution since analyses of change and responses to it can
be wildly at odds and even the most responsible pressure group does not easily embrace the
wide picture or the long view. This is precisely the balancing act which the Review Group
has faced.

Theology and Contemporary Culture

The earlier reflections on the nature of the theological interim, and the discussion of the
nature of the Church, approached through the formularies of the Nicene Creed, come
together when we ask questions about (and make judgements upon) contemporary culture.
It is to be expected that Christians will disagree about which aspects of culture point to
Christ and which point away from Him. Many aspects of culture have the capacity for both,
since sin can corrupt the best intentions and structures can be used for good and for ill. The
relationship between Christ and culture has taken many forms in the history of the
Church!0. The spirit of the age can oscillate between shallow optimism (everything is getting
better and closer to the Kingdom of God) and cynical pessimism (nothing ever improves)
both of which deny important truths about God and the created order. But discerning those
cultural motifs which are of God and those which are snares and delusions is a task for the
whole people of God in prayerful exploration and, sometimes, learning from errors
committed in good faith.

How, then, might the Church begin to read the signs of these times - the culture and
priorities of England in the Twenty-first century?

It has become a cliché that we live amid rapid change. The trajectory of change is less
obvious. The Review Group listened to many respondents who wanted the various

10 See: H. Richard Niebuhr, Christ and Culture, Harper and Row, 1951 for a typology of five ways of
viewing the relationship.
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measures changed to enable the church to respond more quickly and thoroughly to social
change. But how is the church to discern where social change potentially reflects the nature
of God and where it contradicts the insights of the gospel? It was striking how many
respondents spoke with confidence about the nature of life in postmodernity. And yet a key
characteristic of the very word ‘postmodern’ is that it deals in concepts that have been
usurped rather than ones which hold. In the wider academic field, terms like ‘postmodernity’
are not used with any one clear or agreed frame of reference. It is, for instance, not always
clear whether the characteristics attributed to postmodernity are being advocated or merely
described nor is it easy to agree which cultural characteristics are essentially postmodern
and which are features of (perhaps degenerate) modernity. Amid such problems of
discernment, too much enthusiasm for everything postmodern can be premature.

Consumerism: The Chosen and the Given

Perhaps the most significant cultural phenomenon with which the Review Group has had to
grapple is the anthropology of consumerism - the tendency to define being human in terms
not of what we produce but of the lifestyle choices that we make. The American Lutheran
theologian, Cynthia Moe-Lobeda has summed up this world-view as homo economicus,
consumens et dominans'' - expressing the narrowness and unsustainability of this perspective
on the human condition which denies so much Christian insight into our relationships with
God, each other and the rest of creation. It is worth exploring the nature of consumerism
and faith a little further.

It is sometimes argued that consumerism is so entrenched in contemporary human affairs
that the Church has no option but to work with it and present itself and the Christian faith
as another lifestyle choice. The notion that people go to church because of a sense of
obligation is claimed to be limited to an ageing sector of the population and those brought
up in the boom years since the ‘60s are said to be immune to the concepts of social duty,
communal responsibility or sacrificing anything which does not yield an immediate return'2.

There is enough that is recognisable in this picture to make the most conservative Christian
pause. Such an analysis has profound consequences for the shape of the Church and the
structures that should be promoted. The question is: what should be the church’s stance
toward consumerism?

John 15:16 is crucial here: ‘You did not choose me; | chose you’. The predominant Biblical
understanding of choice focuses on God’s choosing of His people. Turning to Christ is
presented less as an act of will than as a response to the unconditional love of God which
cannot be refused. But this is not totally to reject the notion of human choice as part of the
relationship with God. The human response to God’s love is indeed felt as an obligation, but
that love can also be rejected.

That is a very different matter from treating the supermarket as the paradigm of all human
decision making. (And it is worth remembering the illusory nature of supermarket choice - a
plethora of brands and products available from a tiny number of suppliers: dozens of olive
oils but no decent Kentish apples... Supermarkets offer the simulacrum of choice rather

I Cynthia D. Moe-Lobeda, Healing a Broken World: Globalisation and God, Fortress, 2002.

12 For a very interesting analysis of this trend see: Grace Davie, Europe, the Exceptional Case, DLT, 2002.
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than its reality). Creating models of church which collude with consumerism by mimicking
the operations of the marketplace risks destroying the church’s capacity to uphold the
richer, Christian, anthropology or, pastorally, to say anything prophetic about the oppressive
power of market economics on the lives of the peoples of the world.

In the faithful congregations of the Church of England we frequently meet with the reality of
sacrificial loving, of selfless living and of social solidarity. Such congregations often have an
impact on their communities disproportionate to their size, not least because they offer a
precious counter-cultural insight that may be more powerful for being understated or
inarticulate: that the good life, in the love of God, is not about getting what you want but
doing what faith, conscience and love compel.

Nevertheless, the imperatives of mission mean that the church is obliged to take account of
the consumer mentality in its encounter with contemporary culture. If the gospel is to be
heard, it must connect in some way with the categories and vocabulary of people as they
are, and yet it must also call them to a more abundant life and to richer, truer, stories about
being human under God. The church’s stance toward ambiguous social trends needs to bear
in mind the ‘interim’ requirement for correctives. Many trends can assist mission or hinder it
— but when a trend has become socially dominant the proper theological stance is one of
suspicion that important aspects of the nature of God and of being human are being
obscured.

For this reason, the Review Group was cautious, but not entirely dismissive, of calls to
remodel the church in the light of the dominant culture of consumerism. The case for
religious resistance to consumer culture is ambiguous and discernment of the gospel’s
requirements is a perpetual task. It is right that voices within the church continue to
reappraise the potential for contemporary culture to communicate Christian truth as well as
its limitations. But the Review Group’s brief was to reorder the structural legislation of the
Church of England and, mindful of the moral ambiguity of consumerism, it was right to be
cautious about making that a governing metaphor for the structures of the church or for life
in Christ.

Urban, rural and suburban

One reflection in the middle of all the controversy about the future shape of the church is
that, often, what is not made specific can be covertly dominant. Slightly tongue in cheek, it
can be observed that whilst the Church of England in the 1980s published the influential
reports Faith in the City'3 and Faith in the Countryside'4 it never got around to completing the
trilogy with Faith in Suburbia. Many of the social analyses presented to the Review Group,
and many of the accompanying models of the church, seemed based on a predominantly
suburban conception of a highly mobile, largely individualistic (even atomised), consumer-
minded society. Models of community and church life that would be familiar to those in rural
or Urban Priority Areas seemed no longer to be of much interest. Yet those communities
have not gone away. It would be a great shame if the church’s current missiology was
focused so much on ‘what works’ in a culture where suburban values predominate that

13 Faith in the City, The Report of the Archbishop of Canterbury’s Commission on Urban Priority Areas (ACUPA),
Church House Publishing, 1985.
14 Faith in the Countryside: The Report of the Archbishops’ Commission on Rural Areas (ACORA), Churchman

Publishing, 1990.
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these should be allowed to become the model for all mission, and the different mission fields
of the inner city and isolated village (where other criteria of ‘what works’ might apply)
should be seen as irrelevancies from the 1980s. In reviewing the structural legislation for the
church’s mission and ministry, the vocation of the Church of England to be active in every
community of the land had to be clearly held in mind. Hence the Review Group’s desire to
enable change and experiment. But we were wary of adopting an over-simplified analysis
which mistook cultural uncertainty for a call to constant managerial change. So our
permissive streak was tempered by the desire not to swallow the propositions that change
always points in a particular direction, that the church must follow or be lost, and that those
who maintain unpopular positions are committing a kind of spiritual suicide. We remain very
conscious that, sometimes, to do familiar things in a changing context is to do something
radically new.

Through all this, we were driven back to the truth that reform and new insight come
frequently from unexpected places. This connects precisely to the Pauline theology of the
Body — that each member has need of the others and is nothing without them (I Cor 10: 17;
12: 4-31). It is not especially easy to legislate for mutuality and respect, but in as far as it is
within its power, that is what the Review Group has attempted. This is to be seen in the
concern to create a permissive attitude towards pastoral reorganisation, coupled with the
insistence that mission initiatives are held within the theological understandings, and the
governance structures, of the Church of England.

Mission and the Changing Church

A central part of our brief was to help orientate the Church toward mission. Underlying
much of our discussion was the fact that there are many interpretations of what that word
means. It may be that the very important re-emphasis on mission in the last decade or so
has begun to lose focus — the word’s meaning extended so far that it may be in danger of
losing any content, needing to be reclaimed for a more specific usage. That said, the ‘Five
Marks of Mission’ adopted by the Anglican Communion are a good starting point for
considering the missiological task.!s

All five of the Marks of Mission involve a conversation between the eternal insights of the
Christian gospel and a sustained attempt to understand and analyse the cultures of
contemporary societies. To proclaim the Good News involves an act of translation — not
only from the original languages of scripture but into the idioms of current times,
recognising that meanings are not static where living languages are concerned and that
perspective can alter meaning drastically. Similarly, the needs of new believers, who are
drawn out of contemporary cultures and will minister as disciples of Christ within those
cultures, will change over time if the unchanging act of baptism into the living church is to be
understood correctly. The Christian is called always to love, but the demands of love must

15 The Five Marks of Mission of the World-Wide Anglican Communion —
To proclaim the Good News of the Kingdom
To teach, baptise and nurture new believers
To respond to human need by loving service
To seek to transform unjust structures of society
To strive to safeguard the integrity of creation and sustain and renew the earth.
(www.anglicancommunion.org/mission/fivemarks/html  Accessed: 09/05/03)
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be worked out in every situation and human need must be interpreted in the light of a
Christian understanding of what it is to be human rather than by the shifting canons of
perceived neediness (love must hear the silent cry of the obscure as well as the strident
claims of the vociferous). Throughout, it is important to recall that mission is grounded in
God and being open to God’s loving relationship with us. It is less about what we do that
about opening up new possibilities for God to work in us. Mission may be less about building
up the temporal, empirical, church (although that is a vital means) than about participating
with God in making the Word incarnate.

One aspect of mission which is not explicit in the ‘Five Marks’ is the reform of the Church in
the light of the demands of the gospel. Yet without the challenge of those through the ages
who have struggled to call the Church back to its true calling (its balance of unity, holiness,
catholicity and apostolicity) the mission of the Church in the world would be infinitely more
problematic. Innovative approaches to church life are always needed as correctives to the
propensity for established models to become fossilised. But innovation is not without
intrinsic problems.

Business and commerce have never cracked the problem of innovators. If the ‘innovations
unit’ is located within Head Office, no-one ever breaks out of the corporate culture to
innovate. Put the innovators in a dedicated space and they innovate like mad but they have
no impact on the culture. It is like that in Churches too ...!¢

One story might illustrate this. In the 1940s, Bishop Leslie Hunter set up Sheffield Industrial
Mission. The primary objective was not to bring pastoral care to the workers or to persuade
them to come to Church. Hunter believed that the Church had become apostate, mistaking
bourgeois values for Christian virtues and that it would only be recalled to its vocation by
listening to the lives and stories of those it had neglected — in this case, working-class men.
IM did much that was impressive but it never radicalised the Church in any effective way.
Why?

First, it is a very rare thing for an institution to give succour to ‘authorised subversives’. It
either freezes them out or cuts them off. Both happened to IM, in that Hunter’s successor
as Bishop tried to turn the venture into a more traditional (‘get them into Church’) mission,
and, because IM sat outside the parochial structure, few listened to its critique of the
Church’s systems.

In an influential analysis of IM in 1985, a Japanese Christian, Shigeko Masumoto, developed
the concept of the ‘missiological gap’.!” She described a triangular relationship between the
Kingdom of God, the Church and the World, each axis being a ‘gap’. Which ‘gap’ does
mission seek to address?

16 The Christian management consultant, Dr Graham Guest, first alerted me to the significance of this
commercial dilemma for the mission of the Church.

17 Shigeko Masumoto, A Critique of British Industrial Mission, MPhil Thesis, University of Leeds, 1985.
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God’s Kingdom

The ‘ecclesiological gap’ The ‘theological gap’

The C

The ‘sociological gap’

Mission in the sociological gap between Church and World is concerned to ask how the
Church can attract people to it, and how it can make the gospel intelligible. The
ecclesiological gap between the Kingdom and the Church, however, is the recognition that
the Church fails to mirror the values and nature of the Kingdom as well as it could — its one,
holy, catholic and apostolic nature is unbalanced. Mission in the theological gap is about
helping God’s Kingdom to come on earth as in heaven. When we ask how Churches change,
the interesting gap is what Shigeko Masumoto called the ecclesiological gap. Most Christians
would agree that the ultimate purpose of mission (the Missio Dei) is to bring the Kingdom to
fulfilment in the world. But whilst the world remains fallen, and Christians remain in the
world, the Church must attend to its failings and be radicalised by visions of the Kingdom
presented afresh.

In the discussions of the Review Group, much of the concern was for experimental mission
initiatives which risk either being enculturated into the Church-as-it-is, or dying for lack of a
wider community of faith, if they are not understood as having a role in calling the Church to
its authentic vocation.

Territory and Networks

A great deal of discussion centred on the challenge posed to the parochial system by the
concept of the church as network rather than territory. This is both a theological point and
a question of social analysis. It is true that, in many (but not all) communities, the way people
relate to the geographical surroundings of their home is changing. Many people are members
of numerous overlapping communities, often living by different stories of value, virtue and
identity in different phases and modes of life. The ideal of the parish as the geographical
frame around which the complex tapestry of a community’s life was woven may always have
been a model rather than an accurate description but is barely viable even as a model today.
From a social point of view, then, networks are a fair image of the modes by which people
today relate to one another. The question remains whether the image of the network is
congruent with Christian insights into the nature of human community under God. Here it is
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important not to let the familiar become confused with the God-given. Nevertheless, the
wholesale replacement of the territorial conception of the local church by a networked
model seemed premature. The great difficulty was in identifying what would be the warp and
weft of the network. In other words, which, among the many strands of human
connectedness, would identify the Christian community? Social divisions and distinctions
have too often been imported into the territorial structures of the Church —shaping the
Christian community along the lines of self-chosen networks risks entrenching, rather than
confronting, such distortions of the gospel. And how would resources flow through a
network in ways that would reinforce the mutuality of differing approaches to discipleship?
In short, there are hazards in choosing the network as the model of the church in an age
when networking has been used more for creating the divisions beloved of marketing
theories (‘grey panthers’, Dinkies, Yuppies's, or, more worryingly, underclasses) than for
expressing the inter-dependence and mutuality of the gospel’s social vision.

That said, all structures which attempt to mirror the Kingdom of God will fail, or at best
offer incomplete hints of gospel values, so anxiety about the weaknesses of new models
does not constitute a defence of the status quo. The church has always to live with the
tension between its counter-cultural calling and its mission to make the gospel known to all.
There is a grave danger, to be held over against the anxieties just expressed, that a single
structural model of church risks speaking with only one voice in a culturally polyglot world.
The fragmentary and individualistic society so prevalent in the prosperous West today, will
not go away because Christians wish it, however faithfully they speak among themselves
about other values. Crudely, the Christian vocation is to ‘mix it’ in a troubled world, risking
corruption by the world’s values (although, naturally, taking such wise precautions as are
possible for retaining an authenticity in the faith). In other parts of the Anglican Communion
(and even within the Church of England, as witness the chaplaincies of the Diocese in
Europe) the parochial system is not even part of the immediate inheritance. Nor should it be
forgotten that the inadequacies of the parish system have been recognised for a long time
and supplemented by other mission activities. Non-denominational networks (the lona
Community, New Wine, Greenbelt and the other festival networks, groups such as Church
Action on Poverty) are a vital part of the spiritual diet of many Christians — the church as
network is a present (and established) reality.

It is possible that the networked church in fact communicates important theological insights
that are lost in the parish structure. Might it be, for instance, that as the ties of establishment
weaken, and authentic Christian faith becomes less and less in tune with the assumptions
and patterns of contemporary culture, the network could be an appropriately subversive
model reflecting the increasing riskiness of being identified publicly as Christian? There
would be good New Testament precedents. But there would be ‘false consciousness’ in
adopting the models and structures appropriate to an oppressed church when the empirical
reality is that English Anglicans continue to wield considerable social and political power-.

The above debate is inconclusive because it touches on the contentious and inconclusive
nature of social analysis today. The only obvious truth is that we live in a state of transition
and it is unclear which of our inherited ways of doing and understanding will endure, which
must be renewed and which jettisoned. In such a climate, an ever deeper exploration of
roots must be combined with a vulnerable willingness to explore the new. Discernment

18 Double Income, No Kids Yet, and Young Upwardly mobile Professionals, respectively.
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becomes the central, and most elusive, Christian virtue — reading the times whilst inhabiting
them is fraught. Our concern has been to avoid premature certainty, to be open to
alternative readings of the times and to enable the church to be light-footed enough to
respond without sitting too light to the perplexing, serious, and uncomfortable demands of
living by the gospel.

Participation, Identity And Structure

This uncertainty in the face of change tests existing models to the limit. In some places, the
experience of social fragmentation suggests that approaches to being the Church cannot
maintain ‘catholicity’, in the widest sense, and effectively reach certain groups in society. To
attempt to incorporate some social groupings into the Church as it is would be to attempt
too many steps at once. First, the new social grouping (be it based on age, class, ethnicity,
gender or whatever) needs to be able to find its theological, liturgical and ecclesial voice. It is
also important to be clear what we expect such mission initiatives to become? Like all
innovative ventures, there is uncertainty about whether they are about modelling a future
norm or filling a present and future niche. In other words, is it the ‘Orange’ effect (‘the
future is bright, the future is Orange’) or the ‘Heineken’ effect (‘refreshes the parts other
Churches don’t reach’) that we are anticipating when we open the way to new mission
initiatives?

The proper answer is surely that we start with the ‘Heineken effect’ whilst leaving open the
possibility that it will lead to the ‘Orange’ effect

However, if the initiative is expected to remain outside the mainstream, it has to grapple
with the question of catholicity and apostolicity from the start. In what way is this
experiment Anglican? As a stand-alone venture, these things would go unaddressed.
Somehow the initiative must find a place within the structures and be located in relation to
the rights and responsibilities of Anglican membership without sapping its vital creativity.

Many initiatives and networks have remained resolutely ecumenical (or non-denominational),
partly in order to secure their innovative freedom. If an initiative is promoted from within
the Church of England (especially if it seeks to radicalise the denomination) how is its
continuity with Anglican history expressed? Such an initiative, even if focused on a specific
context or grouping, has an obligation to look beyond itself if it is to be an authentic part of
the Church. Accepting the responsibilities of an ecclesial community which is national/global
as well as local requires compromise and ‘moderation’ of the local will.

‘Permissiveness’ in ecclesiastical structures, then, has limits. The autonomy of the local sits
in tension with the demands of being a Church. A degree of local freedom is essential if new
responses are to flourish. But freedom for the currently marginalised is hard to secure
without creating freedom for the powerful to entrench their power. As in political life,
libertarianism proves to be severely damaging to minorities and, paradoxically to curtail
freedom by suppressing variety and generating monopolies of the powerful. True freedom in
Christ, in the earliest Church, seems to have led Christians to renounce self and seek the
welfare of each other. Mutuality is not well-served by libertarianism.
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The Diocese: organisation and mutuality

It has helped that the Pastoral Measure and the Dioceses Measure were scrutinised
together. Although the most interesting and contentious discussions centred on the Pastoral
Measure with a great range of models of the local church vying for our attention, we were
more easily able to see the virtues of having many approaches because, in Anglican
ecclesiology, the local church is manifested in the diocese as well as the parish. It is the
theology of oversight — or episcope — which binds the body together, the different emphases
and approaches helping to sustain the idea that all contribute to the whole and need one
another. Although, of course, dioceses differ markedly, it is to be expected that within any
diocese, a wide range of theological and ecclesiological emphases will be represented, social
and cultural contexts will differ markedly and, in consequence, a number of mission
strategies will need to coexist, complement and learn from each other. The bishop (or,
more properly, the dynamic relationship inherent in the idea of the bishop-in-synod,
nationally and in the diocese) is most explicitly a sign of the unity which binds together
different ways of being the church into one body. It was accepted that the current diversity
of practice within the Church of England was a strength and a blessing provided that it took
place within a wider polity which could embody the respectful nature of Christian discourse
and make visible the theological truth that the church as it is, the empirical human
institution, does not in itself fully embody the Kingdom of Heaven.

And so the Review Group’s stance toward diocesan organisation was to seek to make
possible a number of organisational models, provided always that the diocese was a focus of
unity which embraced plurality. In other words, the diocese, like the parish, is understood to
be much more than an administrative convenience or a managerial tool. The diocese is a
very visible expression of Anglican ecclesiology, not just as the vehicle whereby a bishop can
exercise episcope, but as a body to which people belong and have an allegiance which binds
them into fellowship with Christians with different theological emphases or different social
contexts. Moreover, the diocese is an essential tool of mission. There is much which is
missiologically essential which few if any parishes are equipped to undertake alone. These
are, essentially, episcopal functions.

So the diocese has an important role in enabling the Church of England to witness to the call
of Christ. But how that role is lived out is as subject to re-evaluation and change as are
models of the local church within the parish setting. It is important that, in an age which
places so much trust in managerialism, the church retains the capacity to witness to other
virtues - most specifically to the idea that ends and means must be considered together. The
aim of the Review Group has been to enable diocesan structures to be flexible enough to
enable the bishops to discharge their episcopal ministry imaginatively and faithfully. Especially
when material resources are under pressure, the temptation to see the bishop as manager
and the diocese as a quasi-firm is strong but should be resisted. Nor do we subscribe to the
view that the parish is the only authentic manifestation of the church and that the diocese is
just a convenient (or inconvenient) mechanism for equipping the parishes. Rather, we
understand the diocese and the parishes to be expressions together of the nature of
Christian community. Diocese and parish together are called to do theology both
deductively and inductively — not only seeking the application of the truths of scripture and
tradition in the contemporary setting but asking also what the contemporary context
(informed, as we believe, by the Holy Spirit whose activity is by no means confined to the

123



church) might be telling us about the nature of God. These two approaches cannot be
synthesised — they go together in an uncomfortable but necessary tension.

Church Buildings

The Bible presents us strongly with the belief that fidelity to God entails a “sitting lightly” to
place. And yet the Bible is full of significant places. This tension continues to underlie our
difficulties with church buildings.

“A wandering Aramean was my father” is a formulation of intense significance for members
of the Abrahamic faiths. The faithfulness of Abraham is epitomised in his setting off from Ur
of the Chaldeans (along with his wives, children and servants, who, it has to be said, seem to
have had little say in the matter!) (Genesis 12). The wandering life of the Israelites after the
Exodus is more ambiguous: those forty years were profoundly formative of the cultural
identity, yet the wandering years were sustained by the hope of a Promised Land — the
dream of settlement. These two motifs remain held in tension for a long time — the Ark of
the Covenant seems always to have been conceived as portable, temporarily laid up in the
Temple, yet by its nature, a reminder of the wilderness years.

Nevertheless, the Temple became an embodiment of the community’s sense of the presence
of God. As intrinsic qualities became attached to the building, the sense of locatedness and
permanence deepened to the extent that the fall of the Temple in 587 BC was interpreted
as the withdrawal of God’s favour, presaging a period of exile and diaspora. Insofar as the
prophets understood the Exile as a cleansing period, in which the true nature of God’s
relationship with God’s people might be rediscovered, the loss of the Temple proclaimed a
theology which eschewed holy places in favour of a God, at once personal and omnipresent,
who accompanies us in our journey and dislocation.

The New Testament maintains elements of this ambiguity about place. Perhaps most
explicitly, in St John’s Gospel, Jesus discusses the point with the Samaritan woman, saying,
“Woman, believe me, the hour is coming when you will worship the Father neither on this
mountain nor in Jerusalem ... God is Spirit and those who worship him must worship in
spirit and truth”. (John 4: 20-25 NRSV)

Yet this does not quite preclude the idea of specially holy places. When Jesus turns the
money-changers out of the Temple, he uses the term “My Father’s house” and asserts the
inappropriateness of trading therein (John I: 13-16). Here, the Temple is called “a house of
prayer” but that does not (in the light of the later passage) imply that only here should
prayer be offered. The key may lie in the expression, “the hour is coming”. The
eschatological theology of Jesus is a subject of controversy, but John 4: 20 seems to allude to
the condition of the Kingdom of Heaven, when the compromises and inarticulacies of the
former times have been transcended, whilst the episode with the money-changers
emphasises that, in the present dispensation, those things which, however inadequate, help
to focus people on the relationship with God are not to be sullied or treated with anything
less than reverence.

So church buildings are essentially of the Interim. They do not embody or represent our
best understanding of the relationship of God to the world. We remain called to be a
nomadic people, who have, here, no abiding city. Yet focal points remain helpful to our
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limited understanding. Setting a place, a building, apart as a location for religious observance
does not imply that God is uniquely or particularly in that place, but may assist us, who so
easily forget God, to make prayer and worship a part of life. The significance of the church
building is thus real but incomplete as an expression of what we know about God and we
should not treat them merely as utilitarian shells. The concept of “hallowed ground” is not
the same as idolatry, although the boundary between the two may be hard to police. The
point is to distinguish the special nature of places which enable worship and help build
relationships (with God and with others) and to recognise the significance they hold for
many people and groups.

The way in which the Church was shaped in New Testament times may, interestingly, have
left us some unhelpful legacies for our times and culture. As the theologian Andrew Shanks
notes'?, a persecuted Church must give priority to questions of boundaries, authority and
pastoral care, but in a freer, more open society, or one in which the Church numbers
among the powerful, obsession with these issues makes the Church defensive, controlling or
even oppressive, generating a “pastoral monoculture” which neglects the wider role of
Christians in shaping culture and society.

This could have important implications for our use of buildings (where “defensive
architecture” so often exemplifies just such an obsession with boundaries and authority). If
our buildings have become refuges from the changing culture in which they are set, then
there is a liberation for the Church if we can be freed from them. Moreover, opening up
church buildings for other uses in the community becomes expressive of a free, confident
and missiological immersion in wider civil society. Were the Church able to renounce its
sense of being a persecuted minority and own more confidently its crucial, and still residually
powerful, role in the world, opening our buildings could be an eloquent expression of
Christian identification with community and, indeed, redolent of the prophetic injunction to
seek the welfare of the city, even when in exile within it, to marry and invest in the life of
the place (Jeremiah 29: 4-7).

Church building has reflected the guiding principle of every community having an Anglican
place of worship. The notion of community is notoriously slippery (as A.H.Halsey and
others have observed) but is nonetheless meaningful to people ‘on the ground’ as an
expression of something they identify with and cherish. In many areas, churches represent
one of the few public spaces available (in theory) for people to meet. The church is often
realising the precious asset that this represents. This reflects the old function of the nave as
the people’s space. The tangible and intangible contribution of church buildings (‘live’ and
redundant) to ‘social space’ is aptly described as ‘social capital’®. Maintaining that social
capital in ways which are achievable from the church’s limited and declining resources must
involve wider partnerships and the kind of compromises which come from careful
conversation with those who do not necessarily share a theological perspective.

The desire to enable the church to find the most appropriate structures at the most local
level possible informed the discussion of the redundant churches section of the Pastoral
Measure as much as the others. Here, the tension between the church’s desire to be

19 See: Andrew Shanks, Civil Society: Civil Religion, Blackwell, 1995.

20 See the ‘Commedia’ report, Spirit of Place: redundant churches as urban resources, 1995.
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mission-oriented and the complexity of the ways the church may inadvertently communicate
very different impressions in the wider community was especially apparent. The Church of
England’s embeddedness in the fabric of community life is brought to the fore when a much-
loved building, which contributes intangibly to the sense of local identity, is under threat. So
whilst the issues around redundant churches seemed, at one level, relatively self contained,
in fact they raised crucial questions about the way the church approaches mission. Again, the
transitional nature of the times must be understood. The fragmentation and marketisation of
public life has not yet gone so far that the church building is perceived as ‘plant’ devoid of
meaning in itself. Indeed, the vehemence with which buildings are defended within
communities suggests that much social anxiety (often fairly inchoate) about the deleterious
effect of social fragmentation is projected onto the church as a symbol of deeper human
values. And yet the seamless identification of the whole population with the Church of
England is manifestly weakening with a consequent waning of practical and material support
for the church and its buildings. The problems about redundant churches are an important
reminder that the church is not (yet) just another voluntary society which can do what it
likes with its property. It still plays a profoundly significant role in expressing human
community and belonging, even for people who have difficulty articulating their need of these
things. The Review Group has sought to ensure that the many stakeholders in church
buildings have their proper roles in questions of future usage. But it has also been a
reminder to the other parts of the review process that missiological effectiveness is not
simply about the church doing what it feels called to do but also how, in a confused and
complex social context, it is perceived to be speaking by its actions and seen to be attentive
to human longings.

Incarnation and Atonement

In every aspect of the group’s work, the ambiguity of the times was very close to the
surface. The substance of this report only makes sense in the context of the immense
difficulty which attends Christian discernment in rapidly changing and nervous times. This is
why it remains crucial to start and finish with theological reflections on the task.

| am indebted to Canon Dr John Atherton for the insight that, in the Nineteenth and
Twentieth Century history of the Church of England, the Age of Atonement gave way to the
Age of Incarnation?'. The focus on atonement caused the church to preach a ‘drawing out’
of the faithful from a corrupt and corrupting world into a church that sought to be a
foretaste of the Kingdom of Heaven. The world-denying consequences of that theology
brought about a reaction which emphasised the equal truth of the Incarnation —a world so
loved by God that He sent His only Son to be its Saviour. A world in which the Holy Spirit is
active in creation even before the church has the wit to perceive what God is doing. It may
be that we are now experiencing a second Age of Atonement as the counter-cultural nature
of Christian discipleship is thrown into sharp relief by the knowledge that God’s hand can
too quickly be identified in the mirage of cultural ‘progress’. The truth is that both insights
are essential to the Christian life and to the ordering of the Church. Changing times require
a church that is responsive but is nonetheless deeply rooted in the Christian identity.
Uncertain times require that we are a church which maintains the conversation about what
that Christian identity entails — a conversation conducted not just in words but in action,

2

John Atherton, Public Theology for Changing Times, SPCK, 2000.
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ways of being community, and ‘practices of piety’22. That means a church which is not
threatened by difference but is nonetheless attentive to its mutuality and shared belonging
under God. Alive to the persistence of sin, the church will need structures which are
eloquent of its beliefs and concerns even as they are contingent and, to an extent, artificial,
since structure (to steal a phrase from the Book of Common Prayer Solemnisation of
Matrimony) may be given to us as ‘a remedy against sin’. This report represents a cautious
step toward freeing the Church of England to become more structurally adaptable whilst
retaining the virtues perceived to subsist in the structures it already has. That caution is a
measured response to the uncertainty of the age and the difficulty of reading the times
accurately in the light of the gospel. And it is offered as a report that should be revisited
frequently and not claimed as the last word on the subject. Pleasing everyone is not only an
unworthy ambition for a Christian but a theological absurdity as long as the church is alive
and the Holy Spirit active among its members, for only in disagreement, debate and
conversation can the church express the interdependedness of the many parts of the one
Body.

‘We are the Body of Christ — by the one Spirit we were all baptised into the one Body’. The
members of the Body bring with them their uniqueness, their perspective, their partiality and
fallibility — and, most fundamentally, their faith in the crucified and risen Christ. Changing,
uncertain and unsettling times will generate wildly diverse opportunities for mission and
ministry. Fragmenting times will mean that no one size fits all. Yet we are still members of
one another, expressed in part by membership of one Church of England. It is the intention
of this report to make a contribution to the liberation of church structures so that ways
forward may one day become evident from a plethora of possibilities. Possibilities which are
properly constrained by a theology of the One Body, which recognises the propensity of
churches to the sin of division. But possibilities also which might wean God’s people away
from unworthy dependency on outward manifestations of church life which no longer
communicate properly the inward spiritual reality.

22 See: Timothy Sedgwick, The Christian Moral Life: Practices of Piety, Eerdmans, 1999.
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APPENDIX 4

Transcript of Keynote address by Archbishop of Cant erbury:
Mission Shaped Church Conference — June 23rd 2004

Now one of the great advantages of the mission shaped church agenda is of
course that it obliges us to some hard thinking about what the church itself is.
And it wouldn’t be too unjust I think to say that over the centuries, a lot of
Anglicans have tended to think that the question of what the church is will
somehow look after itself or solve itself. As if we have our theology of the
church on the National Health.

Now we have to think harder, now we have to ask more searching questions
about why and what the church is, and we have to do harder work on what it
is that was distinctive at the very beginnings of the church, about its
existence. When | used to teach early Christian theology, | often said to my
students that the problem of approaching the history of the early Christian
church was that we thought we knew what a church was, but nobody much
did in the first century of the Christian era. You didn’t begin with a cultural
concept of going to church; you didn’t begin with a building that immediately
flashed up on people’s inner eye when you said the word church - a building
with straight lines of seats, a table at the far end, and probably some slightly
unfashionable architecture all around the outside. You didn’t begin by knowing
the answers, you were responding rather at the very beginnings of the
church’s history to something that had happened and working out bit by bit,
not very easily, not always very clearly what the kind of difference was that
Jesus had made, and what life together expressed that difference. And so |
hope you'll pardon me if | begin by doing a bit of theology about the church,
looking at its beginnings, looking at the New Testament concept of church and
seeing where that leads us in our thinking today.

One of the sometimes helpful heritages of Anglicanism is of course the idea
that it's a middle way between two mistakes. So whether that constitutes a
third mistake is of course open to endless discussion, but it's a useful tactic to
begin lectures with. So I'll begin like that with the two mistakes. Did Jesus
found a church? is a question which sometimes crops up in discussion
doesn't it, and if you pick up that great doorstop of a book by Hans Kuhn on
The Nature of Christianity you'll notice that one of the things that Hans Kuhn
says as a good liberal Roman Catholic is that Jesus did not found a church.
And he’s responding of course to the idea that somehow the mission of Jesus
finds its culmination and its essence in Jesus laying down principles for an
institution, organising a hierarchy, structuring a community which is governed,
ruled, organised and structured in certain ways. And the reaction against that,
the reaction which says of course Jesus didn’t found a church is in many ways
a healthy reaction. It reminds us that if you read the gospels with open eyes
and hearts, it's quite difficult to draw from it a picture of a Jesus who’s main
priority is founding an institution. as people found a club or a religious order or
a political party or whatever else.

If | say that in the 20th Century, Saunders Lewis was the founder of the Welsh
Nationalist Party in the 1920’s, most of us know pretty much what'’s involved
in that. Saunders Lewis had a bright idea about Welsh political independence



— very bright idea! and he set about creating the structure which would draw
people into that, a programme to which people signed up with membership
lists and meetings. Now, that’s not quite the impression you get from the
gospels | would argue. Jesus is not implementing a programme to which
people sign up with regular meetings and structured societies. So the
pendulum swings, but it swings as usual, rather too far to the idea that Jesus
simply proclaimed the possibility of salvation for persons and that it was quite
useful later on for them to get together and compare notes. Jesus told people
how they were to become right with God and because of course it helps to
hear it from other people as well in due course, something emerged that we
call a church which is the assembly of individuals who have beliefs about
Jesus. | think that is equally hard to map onto the New Testament and
specially onto the gospels. Jesus begins by creating a set of relationships with
the 12 apostles and that set of relationships survives the greatest, the most
traumatic interruption that could possibly be. The betrayal of which the
apostles are guilty and the death of Jesus, a shattering of everything that had
been constructed in a long relationship of shared work and prayer and
speaking and listening over the years of Jesus’ ministry. And that is the set of
relationships that is restored immediately when Jesus rises from the dead and
appears not simply to individuals, but to the apostolic company. He brings
himself back into that network of relationships which he had created in his
ministry and in so doing enables those people to understand the saving reality
of his death. And according to St Paul, he also appeared to much larger
numbers of people and at the very end of Matthew’s gospel we have what
does seem a fairly substantial public meeting in Galilee as Jesus makes his
farewells.

But the point is simply that the church may not be an institution founded by
Jesus in the simple sense, but neither is it an afterthought concocted by
individual believers who happened to like each others company. The church
would be in a very sad state if it was dependant on that! Jesus creates
relationships because of course that is what the God of Israel has always
done. Not giving a message from on high only, but creating a people. And by
his presence and work among that people, shaping their relations with each
other through law and prophecy, Jesus is the living presence of Israel's God,
the Word made flesh does what God habitually does, creates relationships,
shapes them by his will and his love and his presence. And so from the start,
where Jesus is, there is the church; the church as the assembly of those who
are finding their relationships, their lives transfigured by the presence of
Jesus; the assembly of those who are finding their lives transfigured by the
presence of Jesus. Church is the event of Jesus’ presence with its
characteristic effect of gathering people around him and making them see one
another differently as they see Him. The church is the immediate effect of
Jesus being there. And hence St Paul can write about the new creation which
happens when people are drawn into fellowship, into relationship with the
risen Jesus and encourages us therefore to think that the church itself is the
beginning of the new creation. Not an institution designed to further a
programme, not an association of people who happen to have the same
ideas, but the beginning of God’s reclaiming of the territory of human life and
not just human life either, God’s reclaiming of creation as his own and God’s
pouring into creation of his saving and transfiguring power so that the world,
human and non human will once again show radiantly who and what he is as
God.



So I think if | were to try and identify the first principle of a real mission
theology, it might be somewhere in that area - the event of the new creation.
The church is the name we give to those networks, those places, those
relationships which embody the event of the new creation. The church is what
happens when Jesus is there, there received and recognised. | begin with that
theological picture because | do think its important that we get back to the
fundamentals of the church in its earliest days and try from time to time quite
seriously to imagine what that beginning of the church was like in terms of the
recreation of the world. The apprehension of new creation, new relationships.
The sense that the presence of Jesus transfigured an environment, human
and non human. Only as we see the church in that event light do we see |
think what the principle is against which we have to try and test all our
attempts to be the church.

So let me move on from that to the churches structures. In any community,
any institution, any society, good structures are those which serve the
essence of the community which help it to be faithful to what it really is and so
when we ask about the structures of the church, we must surely ask if these
are structures which allow that fundamental reality I've been talking about to
be visible and real. Is the church organised in such a way that it looks as if the
new creation is happening? Do the ways in which people behave, relate,
make rules, worship in the church, do all those things speak of the new
creation? Do they let the event of encounter with Jesus happen afresh? Well
that's one way of looking at criteria for the structures of the church. Are they
structures and patterns which let that basic event of encounter happen again
and again? Because if not, the church has become something very different
from where it started. It's become a community which says once there was an
encounter with Jesus and we like to remember that or in the terrible words of
a well known hymn, “and still the Holy Church is here although her Lord has
gone!” Now I think the very opposite of that is asking how we have structures
that allow the basic event to go on happening. And neither individual
conversion alone nor institutional extension alone deals with that. We have to
ask much more radically, how do we structure a society in which it goes on
being possible, even likely that people will meet Jesus and in meeting Jesus
will want more people to meet Jesus?

But before we too hastily move that into an agenda for reform, it is worth
remembering that of course Jesus is met, Jesus is encountered in more than
just one way. In the regular life of a Christian community, we ought to be
encountering Jesus again and again. The transforming encounter with Jesus
that transforms our encounter with each other ought to be a possibility daily
renewed. And therefore the regular worshipping life of the church. The
prosaic, dare | say it, worshipping life of the church is not just some boring bit
of detail we can leave behind. The point of preaching the word and
celebrating the sacraments is of course precisely that living and transforming
encounter with Jesus goes on happening. The point of celebrating Holy
Communion is not to remember an encounter with Jesus that happened to
somebody else long ago, it is to be contemporary with Jesus, to share his
table and to share his life. And when theologians of Catholic and orthodox
backgrounds say the Eucharist makes the church, that I think is what they
mean. If the church really is transforming encounter, well where else, where
better, where more fully than where we sit at a table with the risen Jesus and



take his risen life to ourselves, breath in the Spirit as we take the bread and
the wine that have been given over to the hands of Jesus.

So what I'm talking about is not some anti-sacramental picture of the church,
quite the contrary, it's nudging us, driving us to rediscover what the
sacraments are about and to say that one mode of encounter with Jesus is
quite simply that recurrent, that regular, yes if you like, prosaic renewal, again
and again. As we read the bible as we hear the word preached, as we receive
the sacraments, as we initiate people into fellowship, all of that is encounter.
Internally then, the structures of the church are bound to be structures which
take seriously the need for stability and continuity. They are bound to be in a
very important sense, conservative structures, by which | mean that if
somebody comes up tomorrow with a bright new idea about encountering
Jesus which involves us in leaving behind holy communion, | have some very
unfriendly questions to ask and | hope others have too. They are conservative
these structures simply in the sense that Jesus said this is what we were
going to do in order to encounter Him. And it's always worth taking Jesus
seriously! So the conservatism of structures, which put sacrament and word at
the heart of things, that's the conservatism if you like of Jesus our
contemporary. But externally, the encounter has to happen as well and
outside that regular and prosaic internal life of the church, we have to ask,
what are the structures that enable encounter for the first time, that enable
encounter that cuts across people’s expectations and loyalties, encounter that
really creates new community. And that of course is where the challenges lie
for us. We're not too bad at the conservative structures of word and
sacrament, we are learning rather slowly about the structures that enable
utterly fresh encounter, utterly unexpected transforming creative encounter.
And what has been so extraordinary, so life giving and wonderful in the last
decade or so in this context is more and more stories coming in of how those
fresh encounters happen.

If church is what happens when Jesus is around, if it is the event of new
creation, then we have vast numbers at the moment, thank God, of worked
examples of this living encounter, of this new creation. God is showing us
examples of what the church is in startling new ways, because we are seeing
what corporate forms of life actually happen when people meet Jesus. One of
the great books of mission theology in the last couple of decades known to
many here I’'m sure is Vincent Donovan’s great work “Rediscovering
Christianity” about his experience in East Africa as a primary evangelist.
There is much in that that’s of great help, but one of the interesting principles
on which he works or worked in East Africa was that he would go, he would
tell the story, he would sow the seed and leave some suggestions, and go
away somewhere else and come back and see what had happened. What
had actually been created as a result of that encounter? And of course, what
he found, not wholly surprisingly was that it was the sort of thing that you
might very well call a church. It was a community which struggled to keep
itself open all the time to the action of God in hearing the stories and breaking
the bread. It was a community that struggled to show in its neutral relations
what kind of God it was who was believed to have acted to bring this about.
And | think it’s that kind of model, that kind of principle that we are more and
more being driven to. Here is God doing something, here is God in Christ
drawing people together in a certain shape of community of common life.
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What are we going to make of it? And the challenge as you all know, the
challenge that’'s been put to us in the last decade very specially is, do we
approach this with a kind of protective or of self protected nervousness, or do
we approach it first with gratitude. | like to think that we’re learning gratitude.
But the self protected nervousness means approaching these new things and
saying well, is it Anglican? Prod prod, does it move?! Does it correspond with
what we think really matters? Is it co-opted into our culture and it's that last
guestion which | think is the most fishy of all. Is it co-opted into our culture?
Do these people know the right words and moves to make? Do they know the
rather curious technical language that we use? Can they apply it fluently and
confidently? And frequently of course the answer is, no they can’t. And it does
interest me that if | can be a little bit polemical for a bit. It does interest me that
even some very very bold and imaginative mission ventures have still not
guite understood that the way they talk takes masses of stuff for granted. We
do not know how strange our words are. A few years ago | was writing a little
book of family prayers with a priest friend and set myself as part of the
preparation for that to see if you could put things like the Magnificat and the
Nunc Dimittis into plain English and really plain English, you know plain
English that didn’t require you to make any footnotes at all. It is vastly difficult,
it really is, and my versions are not particularly successful but it's worth trying.
What am | really trying to say in words that don’t need footnotes. For a
professional academic, this is torture! But it's back to this question. How do
we approach? Do we first ask do they know the dialect, or do we say, here
are people learning the language of Jesus. And what they say is bound to be
at some point very importantly, very significantly meshing in how we talk
about Jesus, but it will take a little while to get the languages if you like
working together, fully to understand each other. And so the second great
mission principle here, if the first one is the recognition of the event of a new
creation, the second | think is patience. In the activity of mission, | would say
there is a proper patience and a proper impatience.

There is or there ought to be a huge impatience about mission because we
really want in the words of the chorus “to see Jesus lifted high”. We really
want the encounter to happen because it is the most significant and the most
life-giving and transfiguring reality that there could conceivably be in this world
or the world to come. Absolutely central, an impatience about getting people
to share that joy and that vision is a perfectly proper impatience. We ought to
be boiling with that impatience. But it has to be balanced by the patience as
the work begins with the extraordinarily complex ways in which people move
into this and discover this and test the words on their tongue and find their
way into a conversation with each other and with their living God which is real
and authentic. And to be personal | like many of you | guess sometimes find
this very hard. | am an Anglo Catholic by upbringing and part of my upbringing
was welsh non-conformist so | have a very rich mixture of conservatisms in
my being - a conservatism of the welsh revival and the hymnody of welsh
Protestantism (this is a very deep and important thing and is the thing that
stirs my centre more than anything else) and a conservatism of a pattern of
liturgy, and contemplation and theology which enriched my imagination both
verbal and visual throughout my formative years. Naturally, | would quite like
everybody that calls themselves Christian to be an Anglo-catholic who likes
welsh revivalist hymns and | will accept subscriptions to my new movement
later...



But the experience of the real church is one in which of course you can’t
impose. You have to listen and you have to be enormously patient and the
conservatism that says “well this is where | met Christ” becomes (immensely
important) only one element in responding to another person’s encounter with
Christ. In the church we neither say well you go your way and I'll go mine. Nor
do we say there is one way of worshipping the Lord and its mine and you
have to learn it. In the church, we are always uncomfortably watching and
listening to each another worshipping, encountering and we ought to be doing
it, not just with discomfort but with that hopefulness that says when you
encounter Jesus Christ, there will be something that | wouldn’t have known for
myself. | think that is the most wonderful thing about the church, that we are
all listening to one another’s encounters, saying, “ | couldn’t possibly take it in
the riches of Christ, it is unthinkable therefore | need as many people around
to listen to as | can find”. And in that, | won't master the whole thing. I'm not
there to master Jesus Christ but to let him master me. Therefore | need to
hear about him, again, again, again and afresh, afresh and afresh. So
patience (what | provocatively call “passionate patience” in something | wrote
a little while ago) becomes a mission principle. And its that balance of the
eternal renewal of encounter with Jesus in yes the discipline, the regular life of
the community and the external encounter that first generates the excitement
and the muddle sometimes, of the new community. The balance of those is
where the life and health of the church lies.

Some years ago in Wales, when we were discussing all this, | coined the
phrase “mixed economy”. As with any phrase you coin, you live to regret it but
| still think it has some meaning, if what it means is that the church is always a
mixture of the disciplend regularities of the prose and the unpredictable
encounters, the new creation beginning to happen afresh somewhere, the
poetry. There is no point in either looking down at the other. We need to learn
what a church would look like in which both were taken absolutely seriously.

That takes us right back to the question of structures. How does the church
organise itself in such a way that it doesn’t simply send out the message that
new expressions, new encounters are a kind of tolerable eccentricity on the
edge but neither does it send out the message that everything people are
doing as the moment is wrong and they need to forget it. We need a huge
amount of discernment, above all, about the nature of Christian maturity. We
need to have in our minds, healthy, vivid pictures of what Christ-like holiness
is like so we can recognize across the different styles, emphases and
priorities around in the church, we can recognise the kinship of those who
have met Christ.

Structures won’t do a lot for that but they can at least take away some of the
obstacles. They can help the (what might think of itself as the) mainstream
church to understand that it is not just threatened or annihilated by fresh
expressions. They can help those struggling with new stories, new encounters
to realise they don't have to reinvent the wheel. In other words, they are
structures of communication and perhaps that is the challenge before us
today, not only structures that enable fresh things to happen but good
structures of communication between the old and the new, the conventional
and the not so conventional. It is odd, isn’t it that the church is meant to be a
communion, that is a place where sharing happens, and yet it is so uncertain
or bad at communication. Some kinds of communication in and about the
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church of course spread like wildfire and that is usually the communication
about what bad Christians, some Christians are. Other kinds of
communication spread much more uncertainly. So we need to ask “how do
we keep those channels alive?”.

And it is at this point that | want to touch one further matter that preoccupies
me quite a lot and that has to do with the training of ministers, not just
ordained but the training of ministers in general - those who are given some
responsibility for servicing the health and communication systems of the
church. The good minister, emphatically the good ordained minister in this
context, is one who can make communication, contact and communion a
reality, one who can interpret people and communities to each other, one who
can sustain a relational unity rather than just a legal or formal one, someone
who can hold the ring, who can say “hang on, we need to listen to that” or “we
need to stay with that.” Someone who can sometimes say “we need to move
on”, but who will always be saying “listen to that”, “have we heard this?” and
himself or herself absorbing and listening a great deal. That as | say is true
emphatically of the ordained ministry and | would say it is the rationale for
having an ordained minister at all, that there should be people in the church
whose jobs is virtually nothing but facilitating, through worship above all, that
sort of communication. But everyone who ministers in the church needs those
skills of listening and interpreting. Also, because this is part of the listening
and interpreting, they need more than ever that particular kind of
entrepreneurial skill and gift which allows them to do new things, to learn new
languages and (if you understand this expression) to “baptise” new languages
and cultures into the fellowship.

For me as a Bishop and a teacher of the faith that becomes a very serious
guestion of how we form ministry and not all our structures of ministerial
training are orientated very effectively toward that, | guess a lot of us will
recognise. That's not to say that our training structures are useless or
misguided. We need again to avoid the silly mistake of saying we are doing it
all wrong, we need to start afresh and start with nothing but there is of course
a culture of training for ministry including ordained ministry which can get
bogged down with the servicing of the community full stop rather than
animating of relation in the community and therefore the animating of relation
beyond the community and if we are testing structures against the kind of
criteria mentioned, that is the sort of test we have to apply | would say to
ministerial training.

So moving towards some sort of conclusion about all this, | think that what |
am suggesting is that in the future of a mission-shaped church we need first of
all that powerful and clearly biblical sense that church is an event before it is
an institution. The “spirituality” (if you'll excuse the word. It is not one | really
like but let it stand) of a mission shaped church will be one primary grounded
in that recognition and that recognition is simply a way of saying we are
renewed, restored, redeemed not by the absorption of ideas but by becoming
members of Christ, that is, by coming in a fresh relation with the living Jesus
and thus, a fresh relation with each other - event before institution.

Secondly, our spirituality in this new age of the church has to be one which
repeated, gently, persistently questions, whether and how the way we do
things is somehow enabling that encounter. As | said early because structures
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themselves can’t deliver that encounter only God do that, often we are asking
what gets in the way. What structures we are setting up or not will be
structures guaranteed to produce this series of results but quite light
structures which will allow things to happen - more permissive than
prescriptive.

It is this second thing which is often more difficult for the church because |
suspect that quite often a lot of us work with an unspoken models or ideals of
the church which take for granted that a real church is one in which authority
and control are simply and effectively exercised. If that were the case, of
course, there have not been many real churches throughout history of the
Christian enterprise and I'm not here talking about the exercise of discipline in
a local congregation but simply about that pervasive, seductive idea that the
church, the real church, is one where the lines go clearly downwards. | think
God is saying to us, as | think He has been saying to us for the last 2000
years, beware of that.

Authority happens in the church and is real but as soon as you try to link it
with a structure without asking the question “does it serve encounter with
Christ?” just beware. A church like the Church of England which is in many
ways quite tightly wedded to legal provision and regulation, has got some
giving away and giving up to do and learning about permission rather than
prescription. The deeply encouraging thing I find in the present climate is that
| see a lot of this actually happening. The message has been heard and we
are not simply struggling against an uncritical control mentality. As I've said on
another occasions, | think it is an enormous gift of providence, that the report
on Mission-shaped Church came before the Church of England came at the
same time as proposals for loosening up some of the administrative structure
and | think there is plenty more work to be done there.

A spirituality then rooted in the sense of an event, the event of a new creation.
A spirituality which is not too afraid of giving away, of permitting. A spirituality
which therefore involves the gift of listening and gift of thanksgiving because
to be able to give thanks is, | think, a gift of God and to give thanks for new
expressions of the body of Christ on the grounds that they are part of what
you need to be the Christian God wants you to be, that | think is one of the
graces we need to pray for in our new setting.

| began by trying to steer my way through two errors - Jesus founding the
church as the kind of institution that we would found if we were founding a
church and, on the other hand, a church as an afterthought. | hope | can draw
to a close by similarly suggesting we need some kind of breakthrough in the
standoff between conservative and radical here. What | think I’'m proposing
seems to me to be deeply conservative in some ways with the conservatism
of Jesus Christ, that is the conviction that what Jesus was in Galilee and
Jerusalem and is what Jesus is today, yesterday, today and forever. We need
therefore encounter with Jesus is always encounter with that highly specific
cluster of events — a life, a death and a resurrection - not just a generalised
spirituality and | think that is important. We are not out to make people feel
better, to make people feel spiritual, to give people a set of experiences that
will enable them to do their daily jobs less stressfully. All that would be very
nice but that is not actually what the gospel says. The gospel says that you
are, we are, profoundly at odds with ourselves because of what the gospel
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says we are meant to be and that only by listening and absorbing into our very
being the love of God in Jesus Christ and the Holy Spirit and the forgiveness
and absolution it involves. Only by that do we overcome the enmity of
ourselves and to our maker. That is not guaranteed to make you feel better
overnight but it is guaranteed to transform you.

So that is where our spirituality has its heart but it enables us | would say to
break through that deadlock, that standoff. Is that version of the gospel
conservative or radical? | hope neither or both. | think the future of the church
must always be a future that is faithful to that hardcore of conviction about
Jesus and in its way faithful to those histories, all those various people who
have absorbed and learnt that across the centuries. We don’t tear up the
history books. Radical also though yes because we have to look to our roots
in scripture and we have to look at criteria against which developments can be
tested. That again may not make us feel better instantly but it will, please
God, open the door to transformation. So lets try and get away from the idea
that taking about church planting or fresh expressions of church is a massive
sustained assault against everything Christians have ever done just as we
have to ask some in the church to get away from the idea that fresh
expressions is just that and therefore the bastions have to be manned and the
position defended. No. We are trying to rediscover that reality that in fact is at
the very centre of what the church has always done, the event of Jesus in
word, sacrament, proclamation. Wherever we put ourselves on the map,
whatever particular calling we have in the body of Christ to service that reality,
which remains the one central thing. The church happens where the living
Jesus is. Everything we say and everything we do has to point to that centre
and be tested by it. And because that is where it all points, because it is the
act of Jesus where is matters here, we have every reason to be confident, not
in ourselves or the Church of England or in the establishment institutionally or
in new churches or old, emerging or retracting churches but to be confident in
the love of God in Jesus Christ.

Archbishop of Canterbury’s Keynote Address to thesMn-Shaped
Church Conference10™ Annual Anglican Church Planting
Conference. Kensington, London: 23 June 2004. Sourced from
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