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4
ORDER OF WORSHIP

Wednesday Evening, January 3, 1968
Richard B. Norton, Presiding
Frank E. Bickerton, Preaching
THE INTROIT LITURGY

Individual Preparation . . . .
PRELUDE
God's Gracious Invitation . . . .
CALL TO WORSHIP
Church's Adoration and Praise . HYMN OF PRAISE # 3
God's Righteousness and Love . . . CALL TO REPENTANCE
Church's Confession of Sin . .
THE GENERAL CONFESSION
Almighty and most merciful Father; we have erred and strayed from thy ways like lost
sheep. We have followed too much the devices and desires of our own hearts. We have
offended against thy holy laws. We have left undone those things which we ought to have
done, and we have done those things which we ought not to have done; and there is no
health in us. But thou, O Lord, have mercy upon us, miserable offenders. Spare thou those,
O God, who confess their faults. Restore thou those who are penitent; according to thy
promises declared unto mankind in Christ Jesus our Lord. And grant, O most merciful
Father, for his sake, that we may hereafter live a godly, righteous, and sober life, to the
glory of thy holy name. Amen.
God's Acceptance and Forgiveness .
Church's Thanksgiving and Praise

DECLARATION OF PARDON
THE DOXOLOGY

THE LITURGY OF THE WORD
THE SALUTATION:
Pastor: The Lord be with you.
People: And with your spirit.
PRAYER FOR ILLUMINATION
God's Word:
The Historical Written Word
THE PROPHETIC WORD
THE APOSTOLIC WORD
THE DOMINICAL WORD
The Contemporary Spoken Word
The Church's Offering:
Intercessory Prayer . . . .
Self-Oblation
...
God's Commission:
His Command
.
His Promise . .
.
Individual Decision

THE READING OF THE SCRIPTURES
Joshua 24:14-24
Acts 2:29-36
Matthew 21:17-27
THE SERMON - "By what authority?"
THE PRAYERS OF THE FAITHFUL
HYMN OF DEDICATION # 191
THE MISSION
BENEDICTION
POSTLUDE
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"BY WHAT AUTHORITY ARE WE DOING THESE THINGS?"
or (Why Are 'We Here and Why Do Wo Do What We Do?)
Frank Bickerton.
Scripture Heading: Matthew 21:17-27
Friends, I don't know whether to lock upon it as a privilege or a trial, that I should be asked
to speak to such a group as is here today. Personally, I am inclined to look upon it as the
latter, but will try to view it as a bit of both. For, to be asked, is certainly a privilege, but,
for such as I to do it, becomes indeed a trial. It's a rather humbling experience because I am
probably among the youngest and least experienced here and am not as finely trained to the
job as most of you.
Yet, in the final analysis, I have accepted the assignment as a challenge, to ask these
questions of myself again. For, it is only as we have a clear sense of Call, and a
consciousness of the promised power and authority of God in our lives to execute it, that
we can make any worthwhile contribution to the evangelisation of this land. And this
message today, comes as the result of a personal heart search. It is a sims le testimony as to
God's dealings with me in this, and is, in no sense, given as advice to each of you
assembled here.
Perhaps it is a long time since some of us asked ourselves the question, "Why Really am I
Here anyway?" "Why Am I Doing what I do?" "By What Authority do I execute this
Ministry in Which I have been Engaged so Long?"
I would suggest, that if this Conference does nothing more than to deeply provoke these
questions in each of us, it will have been worthwhile. For God will take over and deal with
each of us in His own way, by His Spirit. Provocation alone, could be the essential first step
to our setting a right course, causing us to lift our sails again to the wind - that Divine Wind
of authority and power, by which God wants to move us about as we seek to execute His
Will in our ministries, here in Japan.
Friends, I feel led to deal with this whole subject of the "Authority by which we do these
things" under four headings.
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1) The Challenge to that Authority. 2) The Opposition to it. 3) The Appeal to it. 4!) The
Claim to it.
And I trust, that by the time we have reached the end, we will have covered a
reasonably-wide range of thought bearing in on this subject, so vitally important to us all.
1) THE CHALLENGE TO OUR AUTHORITY.
In these days, when currents of theological thought, which, for centuries, have run separate
from each other, are now crossing, intermingling and sometimes merging, we find the challenge to authority bearing in more and more upon us all. There is a marked shifting of the
winds which have blown only softly until now. As they gather strength, the pressure is
going to be increasingly felt, the more these currents become entwined.
The great question will center around our individual authority in the service of Christ. It
will become pertinent in the lives of all of us as to where we stand.
Of course, the main challenge to our authority comes from certain aspects of
TRADITIONALISM. And let this be no surprise, for our Lord Himself was the first to have
to face it as He ministered among men. In verse 23 of our reading, the chief priests and
elders asked Him "By what authority does thou these things and who gave thee this
authority?" And Jesus answers them with another question, putting them to silence. (V'ss
25-27) "The baptism of John, whence was it?.... etc) By doing this, Jesus demonstrates a
wisdom born of a greater authority than theirs' and in their reaction, their very silence
became a reluctant acknowledgment, that here indeed, was a "greater than themselves."
Truly did the people see Jesus, as "One having authority, yet not as the scribes."
On another occasion and in more antagonistic vein, (John 8) the Pharisees said, "We be not
born of fornication" (v's 4l); "'Where is thy father?" (v's 19); "Abraham is our father,"
(v's 39); ... "and we be his seed and were never in bondage to any man." (v's 33)
Is this a slap at the doubts surrounding the legitimacy of Jesus' birth? Or is it a slap at His
ministry, which they refused to acknowledge as authoritative, since it did not conform to
the traditionalism they held so dear? The point of comparison they always made with Jesus'
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ministry, was as it dovetailed to the Law to which they so jealously held. Where it lacked,
He was condemned by them. Their interpretation of the Law, became the yardstick against
which all that Jesus said, was measured. Where it fell short, they rejected it. So that finally,
when it came to what they considered to be rank blasphemy, they made it the basis for
sending Him to His Cross.
Tradition, very often, sees the ministry as something passed down through a line. It will
often only recognize the office of the few. It generally endorses the disseminating of a
single presentation of truth, bearing its own approval. Like a Luther we may say against it,
"Here I stand;" The challenge then comes to us, "Well then, by what authority do you so
stand?" And back of the maze of men's words and conflicting opinions, we have to trace
down the authority by which we stand, move and do our work. And we must then come
back with a convincing and satisfying answer.
2) THE OPPOSITION TO AUTHORITY.
Whether it be in the Church or in the life of the individual Christian, this always comes
from the Evil One. The one thing he fears is the exercised authority of God. For too long he
has convinced many of us there is none; that, with the completed Word of God, it is left to
speak for itself. Or, he has so clouded the issues in mists of controversy or doubt, as to
make them too costly for us to pursue, and we become content to leave well alone.
Instead, he pressures us into the corner of defence, over the ageless weaknesses and
divisions in the Church, which, he says, make our witness largely ineffective.
There are two areas in which he particularly troubles us as missionaries here.
a) He crowds us around and demands that we justify ourselves over the issue of an
impoverished Church.
How many times have we stood and been jostled by the crowd as we have asked ourselves
for the umpteenth time, "How can I get this Message, which means so much to me, through
to these Japanese people whom I love in Christ, and to whom I have been sent?" Or, ho-..z
any times have we hung our heads and shuffled our feet, at the millionth reference to
Japan's paltry 1/2 or 1% Christian statistic? And Satan has never allowed it to penetrate, or
have we stopped to consider, that the few we have, MAY BE STRONG!
Let's look at it this way:
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If we were to divorce related activities from strict ministry on many other Mission Fields,
how much would we have left deep down at bedrock, essentially spiritual? Missions
provide, much and in some cases all, of the secular schooling; dental help; medical clinics;
animal husbandry instruction; agricultural aids and methods; and child care and family
welfare. Whereas most all of these things are provided by Govt service here in Japan, quite
without the aid of Missions.
And we should remember too, that new Christians in these emerging lands, have yet to face
the real challenges that test faith in modern society, viz, Material prosperity, affecting
nearly every level, as in Japan; Higher Education, with the soul-shaking assault it hurls
against the foundations of faith; and abundantly available Secular Entertainment, which
tends always to stifle the approach of men's souls to God.
These comparisons are not made, in any way, to make light of the services these related
activities render on other Fields, but only to suggest, that perhaps the real battle there has
yet to be joined.
Christians who come through these things, with a faith untarnished or made strong, have
endured the anvil and survived the crucible of fire. These are a kind made of stern stuff;
Japan has its good share and I think we will all be surprised at the endurance it shows,
when coming affliction really puts this Church to the test'
b) Satan turns us aside to a negatively-defensive position, by hammering us mercilessly
over the timeless divisions within the Body of Christ.
But, here again, "all is not lost" either! We still have a fellowship centering around the
Person of Christ, recognizing its own kind among all who name Christ's Name. We don't
have to strive to create a unity after all, for true spiritual oneness was BUILT IN by the
Holy Spirit at the time the Church began. It's been there, after all, a long time! It is when
we insist on something else, other than our common salvation by the Blood of Christ, as
THE basis for fellowship, that we throw up the walls again, between ourselves and our
brethren.
And another thing Christian's don't often stray far from the basic approach to Church and
Worship under which they were first trained. Different modes of worship cater to different
personalities in the sane way that hymns do. And for this reason, both are useful and
allowed.
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For instance, a bishop, soundly regenerated by the Spirit of God in New Zealand, still
professes to love the ritual and ceremony of the High Church, just as the converted cowboy
finds his greatest joy, singing with a guitar, at a Christian Youth Camp, out in the woods,
around a campfire, under the open sky.
As David McKee says, "You can't make Hannah dance before the Lord as David did; and
you can't expect David to mumble his prayers under his breath as Hannah did. Hannah will
always be Hannah and David, David." It is, after all, what comes from the heart which is
pleasing unto God.
So the different churches, with their varied approaches to worship, become an asset after all,
at least in this sense.
3) THE APPEAL TO AUTHORITY.
This comes from a World around us in such dire spiritual need. It has ever been the same.
The World is a flock and the Church, the shepherd. The sheep wait for, the shepherd to lead
them to satisfying pastures. Jesus himself first saw them, as "sheep not having a shepherd"
and His heart was "moved with compassion" towards them.
The rejection of society today by so many, - the drug addicts, the flower children, and
restless struggling youth, singed in their first struggles with the complex problems of
modern living, - is its own silent way of appeal for help. Not all outsiders are critical of the
Church. They look for a light that they might find the way.
They wait silently like sheep, for us to cease our cloistered struggles, and come out to
where they are, and to guide them to where they need to go.
They ask of us the same searching question Delilah asked of Samson, "Tell me, I pray thee,
wherein thy great strength lieth?" For we make a boast of strength, and they wait for their
first honest show, in demonstration of it.
We have our scientific and military shows of strength, centered at Farnsborough, Moscow
and Cape Kennedy. But, if ever the world needed a spiritual show of strength from the
Church, IT NEEDS IT NOW'.
Two things, and two only, caused Jesus to weep. (And He did weep for He is touched with
the feeling of Man's infirmity.) They were, the indifference of the people as He stood over
Jerusalem, and the rank unbelief evidenced at Lazarus's tomb.
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And we need to weep with Jesus again, in feelings of genuine concern, because of the same
indifference and unbelief we see around us today. And then, let the constraining comp
assion of Christ, lead us out to where they are with a message to set them free. After all,
they are not offered much to show them the way to God.
4) THE CLAIM TO AUTHORITY.
Our first three headings all point up the need of the fourth, viz, A recognition of and
claim to authority, by those of us who see the need from within the Church.
Personally, I am challenged by the verse, Mark 13:34... "For the Son of Man is as a man
taking a far journey, who left His house, and gave authority to His servants and to every
man his work, and commanded the porter to watch." And, by the way, the expression "?or
the Son of Man is as...." is like its" twin, "The Kingdom of Heaven is as...." Both are
principles of God's Kingdom, by which entrance is effected and/or its spirit enjoyed. So
they become important.
And I am also impressed by the following facts:
a) The authority of God is an authority already bestowed and committed to servants within
the Church, by our Lord, gone on before. (b) We have a basis for claim. What is it? An
inspired Word, which credits all who know Christ as Saviour and Lord, as being kings and
priest unto God. (Rev 1:b) It commissions all as ambassadors for Christ (2 Cor 5:20), the
rank carrying with it a vested authority as we represent Him on an alien soil, be it Japan or
any other place.
It is this thought of individual responsibility to find and execute our ministries unto God,
which is giving the various Laymen's Movements impetus around the Christian World in
our day and, rightly or wrongly, gives us the first whisperings of a move by some, to
discard the ministerial rank, as we have known it for so long, within the framework of the
organized Church.
The establishing of our authority, at least to me, is a relatively simple and brief matter. It
finds its basis in the Llord, being supported by such verses as the two above, and others like
them.
The establishing of authority by which we speak, is not the difficult thing. 'Having
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established it,the hard part is to find and embrace the authority accompanying the
Commission and to exercise it in the Name of God. The hard part is not the establishing but the exercising of it. Not the laying down of it but the commanding of it. And it is this
sense of Call and the Divine endorsement of it, which will be the sure ground on which we
can stand, when all other ground falters and gives way.
What then, is the authority for which we look? To me, it is all tied in with the Word of God,
and the place it holds in our affections and ministries. It is an authority endorsing the word
we give.
a) True authority calls for a commanding Word, - first in our preaching. Andrew Murray's
concern was that, "When we speak, men retain what we say" because of our word having
about it, the authority of conviction, to ourselves first of all. We occasionally hear a man
preach, and his words come with real weight and wisdom. But for most other of us, the
letter we give, strikes the hearer as pretty hollow and dull. Personally, I am more and more
asking the Lord to breathe His Divine Life by the Spirit through the word I give, that it may
minister life to the hearer.
b) True authority calls for a commanding Word, - second in our writing. But how much of
what we read in the volumes written in the Christian world today, has the power to arrest?
Mach claims but the cursory glance, for it is heavy, wordy or unrelated. So we lay it aside,
often a little guiltily, at the reading of hardly the first paragraph. But not such as the
writings of a.W. Tozer! His words came living, vital, fresh and very much to the point, to
arrest and find cords of response in our hearts, all their way through!
c) True authority calls for a liberating Word. (Then followed two illustrations of people in
need who had approached the writer for special prayer for Divine Healing. The challenge
was put to the audience as to what they would do if caught in a similar position. Would they
tell the sick persons that they had cone to the wrong church; or that they were living in the
wrong dispensation; or that they were perhaps taking the Word of God too literally. The
writer stressed his stand that an inspired Word gives promise of healing and that in these
two cases, siple faith was joined with others in sympathy and together we believed God to
work. In one of these two cases, later confession was made that healing had taken place in
answer to prayer.)
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d) True authority calls for a decisive Word. when, after a marathon of words in debate, we
are no nearer a solution than when we started, is it wrong or improper to look for one with
the gift of discernment, or the gift of a word of wisdom, to give God's answer? Further, is it
wrong, or are we straying too far, in coveting such a gift as the Scriptures enjoin for
ourselves, so that our words, though probably fewer than before, may come with new light
and force as we minister to men's souls?
e) and what does the claim to such an authority involve? It requires a spirit of total
obedience to the Word and unfeigned humility before God. So that, when He comes, we too
will say, "Speak Lord, for Thy servant heareth" - the willingness to hear, also carrying with
it the certain promise to obey. How true are the words of the old hymn:
"The tumult and the shouting dies,
The captains and the kings depart:
Still stands Thine ancient sacrifice,
A humble and a contrite heart."
" A humble and a contrite heart, O God, Thou wilt not despise." He only knows God who
waits on God, and waits for God and is moved by God. May each of us re reckoned in the
number;
Without trying to be other Billy Graham's; I feel sure many of us endeavoured to find his
secret when he was here. And we were given two clues at least. One was when he said at
his first conference that the turning point in his ministry came one day, when he settled it
forever in his heart that the Bible is indeed the Word of God. His ministry took on a new
authority from that point. The second clue was his utter humility in the face of consistent
high and fruitful results.
Having learned these two things, I resolved, from this point, to approach my own meetings
in the same spirit. We had two camp signs the following month. Instead of the usual anxiety
to be accepted by the people; instead of the usual trying to reason, explain or please, we
simply declared the truth of the Word in an honest spirit of concern. And, as a result, we
saw a greater response, a deeper moving of the Spirit of God, than at any other time in the
years we have been in Japan.
(The message then closed with the reading of all four verses of the hymn, "Make Me a
Captive Lord" and the suggestion was left with the audience, that if we all bent ourselves to
the spirit of the prayer expressed here, we would find the key to the release of real power
and authority, in our lives.)
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THE AUTHORITY OF CHRIST
Bible Study 1
I. John Hesselink
In considering the vast and complicated question of authority we begin with Jesus Christ,
even though from one standpoint he should be considered last; for he is the living Word in
contrast to the written Word, the Lord of the Scriptures, the one to whom they bear witness
and from whom they derive their authority. He is therefore our ultimate and supreme
authority. Or, to put the matter in a more trinitarian perspective, in the last analysis, God the
Father is the source of all authority-(l) But this is in effect saying the same thing, for God's
authority confronts us in and through his eternal Son.
To assert that Christ, not the Bible, is our final authority is not, as Bernard Ramm claims, a
peculiarly neo-orthodox position. Ncor does it necessarily follow from this assertion that
the Bible is consequently a relative authority, as Ramm concludes. (2) As James Denny
stated it simply many years ago, "The Bible is our textbook because it puts us in
communication with Christ; but he is our authority." (3) Or, in the words of a contemporary
evangelical, "We assert Him, we proclaim Him, we start with Him, because he (Jesus
Christ) is the ultimate and final authority." (4)
Logically, therefore, it would seem we should consider the authority of the Bible first, for it
is the primary and unique witness to Christ. We cannot know Christ apart from the Scriptures. As Calvin put it, we do not proclaim a bare Christ but always a Christ "clothed with
his gospel." (5) P.T. Forsyth expresses the same idea in different words. Our final authority,
he maintains, is 'not a residual Christ or a compendiary Christ", but "the Christ who
interprets himself in the plerophory of an apostolic Gospel." (6)
Thus the authority of the Scriptures and the authority of Christ are so inextricably bound up
with each other that it is difficult to know which ought to receive prior consideration.
Nevertheless, we should begin with the scriptural witness to Christ and his authority, for
only when we understand the nature of Christ's authority will we be in a position to
understand the nature of the authority of the Bible. Too often we come to the Bible with
preconceptions about the authority - whether from a traditional or liberal bias - which are
not derived from the Bible itself. Since the Bible is above all a book about the gospel of
Jesus Christ, it is to him that we must turn first of all to understand the meaning of authority.
"We start with the fact of Christ, because he is really at tae center of the whole of our
position, and the whole of our case rests upon him.” (17)
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A. The Kerygma
At the outset, we must acknowledge the tremendous breadth of the subject and the obvious
limitations imposed by a one hour period. For the whole New Testament is one glorious
witness to the supreme authority of Jesus Christ. Hence it will help to concentrate on the
core message, the "kerygma" of the New Testament. Among contemporary biblical scholars,
some stress the diversity of the New Testament documents more than their unity and hence
refer not so much to a theology of the New Testament as to the theologies of the New
Testament (e.g. the theology of Luke, the theology of John, Paul, etc.). Nevertheless, all but
the most radical scholars concur in the judgement that whatever the particular accent or
outlook of a New Testament author, his view of Christ is basically the same, viz., that
Christ is the unique eon of God, the saviour of the world. (8)
A.M. Hunter stresses the unity more than the diversity of the New Testament witnesses, but
his conclusion, it seems to me, is irrefutable. However different the language and
thought-forms of the New Testament writers, says Punter, "one essential Christology runs
through the New Testament... The New Testament writers exhibit one common religious
attitude to Jesus; in other words, while holding to his humanity, they one and all 'put him
with God', or, to express it even more simply, for one and all 'Jesus is Lord.'" (9) Later he
concludes his discussion with the incisive comment: 'The true Christian attitude to Jesus, if
the New Testament is any criterion, is not that which allows a man to say, 'Just a man, but
what a man", it is that which naves him to avow,-'In the Holy One of God I find the
holiness of God.'" (10)
Let us look briefly at a mere sampling of the evidence in Acts and the Epistles before
proceeding to the Gospels and the more specific question of how Jesus exercised and
manifested his authority. First of all, what was the basic "kergygma," the proclaimed
message of salvation, of the first Christian witnesses? Their message, or the gospel they
proclaimed, was simply that Jesus of Nazareth is the Christ, the Messiah of God. In him
God "has visited and redeemed his people" (Luke 1:68). Examine the first sermons of the
apostles as reported in Acts and fragments of the "kerygma" embedded in the Epistles and
the pattern is basically-ly the same. (The four major "sermons" are found in Acts 2:14-39;
3:12-26; 4:8-12; 10:36-43. For Paul, see Romans 1:2-5; 4:24-25; 10:8-9; I Cor.15:3ff. There
may also be pre-Pauline kerygmatic fragments in Romans 8:31-34; I Thess. 1:9-10;
Galatians 1:3-4.)
There is first the claim that their message was the fulfillment of Old Testament prophecy
(Acts 2:16; 10:45; Romans 1:2; I Cor.15:3-4). Thus the primitive church grounded its
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crucial claim that it, not the synagogue, was the rightful heir, of the Old Testament.
Secondly, they simply related the key historical facts about Jesus, emphasising particularly
his death, resurrection, and exaltation (Acts 5:30; 10:39; Gal. 3:13; Acts 2:24; 32; 3:15; I
Cor.15:4; Acts 2:53; Romans 8:34). His return in glory as Judge and Saviour is also part of
this "kerygma." (Acts 3:20 ff; 10:42; I Thess. 1:10; Romans 2:16) :iota in passing the
tremendous claims that are made for Jesus Christ in these passages. At the heart of the
proclamation of the early church - which is now a part of the New Testament - there is the
repeated affirmation of the transcendent greatness of Christ and his unique and authoritative
position.
The greatest of these claims is the one that probably least impresses the modern Christian:
that Jesus Christ is Lord (Romens 10:9; I Cor. 12:3; Phil. 2:11). This declaration is
generally regarded as the first Christian confession and is a clear ascription of deity to
Christ. For the word "Lord" ("Kurios") in the Old Testament refers to God. Thus Jesus is
being equated with God himself. (Note that in Phil. 2:10-11 there is a quotation from Isaiah
45:23, only what originally referred to "yahweh" is now applied to Jesus. (11))
For the apostles the lordship and exaltation of Jesus are a direct result of his being raised
from the dead by God the Father. "God has made him both Lord and Christ" by raising him
from the dead (Acts 2:36). Or, as the Apostle paul put it, Jesus was designated ("declared",
KJV and NEB) Son of God in power according to the Spirit of holiness by his resurrection
from the dead" (Romans 1:4). saul does not mean by this that Jesus became the Son of God
by virtue of his resurrection, but rather that he who during his earthly ministry exercised his
sonship in meekness and lowliness after his resurrection was able to manifest his true
power and glory.
I make special mention of this point because in the last analysis all of the claims made by
Jesus himself and all those claims made for him by the apostles fall to the ground apart
from a firm conviction concerning the bodily resurrection of Jesus Christ. Not only his
authority but the whole authority of the gospel and the scriptures hinges on this historical
fact. The preaching of the early church, the "kerygma", was essentially a preaching of the
resurrection. The power and success of the apostolic preaching can be attributed to several
factors, not least of which was their experience of Pentecost and the empowering of the
Holy Spirit; but do we not find a fundamental clue in the statement "And with great power
the apostles gave their testimony to the resurrection of Jesus Christ" (Acts 4:55)?
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Witness to the resurrection (cf. Acts 3:15) formed the content of the earliest missionary
apologetic. It was the foundation-stone of the early church. As the Apostle Paul cries out
passionately, "If Christ was not raised, your faith has nothing in it and you are still in your
old state of sin" (I Cor.15:17 NEB). If we apply this to our subject, we can similarly assert
that apart from the resurrection of Jesus Christ, the Church has no real basis of authority.
(12)
In concluding this section on the "kerygma", it should be noted in passing that the third
main point in the apostolic preaching was a summons to repent and believe, on the basis of
God's gracious offer of forgiveness made possible through the saving deeds of Jesus Christ
(Acts 2:38-41; 5:19; 10:43; 13:38-39). The preaching of Christ includes a challenge, for
true Christian preaching is never for information only. With the announcement of Good
News comes the demand for decision and commitment. But this can only be done by those
who are convinced that Jesus Christ is the risen Lord, the supreme authority and arbiter of
history, the King of Kings and Lord of Lords.
If time permitted, it would be desirable to examine the rest of the New Testament witness to
the Lordship and authority of Christ. This is not possible, but tire should at least take note
of the powerful prologue to John's Gospel - "All things were made through him" - and tine
first chapters in the Epistle to the Ephesians - who is "far above all rule and authority and
power and dominion, and above every name that is named, not only in this age but also in
that which is to come" - and to the Colossians - 'He is the image of the invisible God...All
things wore created through him and for :him" - and to the Hebrews - "He reflects the glory
of God and bears the very stamp of his nature upholding the universe by his power." What
Norval Goldenhuys says of Hebrews 1:1 ff. applies to all these passages: "It could not be
more clearly proclaimed that Christ is the final word of God to man and so possesses
ultimate authority in all e said, did and is." (13)
B. "Exousia" as exhibited in Jesus
In the synoptic gospels, which were considered by liberals of a past generation as portrayals
of Jesus humanity unencumbered by christological dogma, the "kerygma" again provides
the framework. These are not ordinary biographies. The earliest gospel, the Gospel of Mark,
begins forthrightly with the statement, "The beginning of the gospel of Jesus Christ, the
Son of Cod". Mark's primary interest is thus not in writing a straightforward account of a
man by the name of Jesus, but rather to set forth the content of that Good News which is at
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the basis of the Church's existence. The heart of that gospel is the redemptive acts of the
cross and resurrection (presupposing, of course, the incarnation of God 'a eternal Son).
Hence approximately one third of the gospels is concerned with the last week of Jesus' life
on earth - very lopsided for a biography, but quite consistent with the essence of the
"kerygma" of the early church.
Not that the life and ministry of Jesus were unimportant. His death would have been of very
little significance had he not already revealed in his life the very nature and power of God.
Moreover, it is at this point that the New Testament concept of authority in its specific
character comes into play. Interestingly, the word usually translated as 'authority" in the
New Testament, "exousia", also means "power.' "Exousia" usually refers to derived or
conferred authority and hence is often said to be "given.' (Cf. Matt. 9:8; 10:1; 21:23; 28:18)
In the absolute sense only God has this authority or power (cf. Romans 13:1) and consequently there are only three cases where God is spoken of as having authority.
But since authority is meaningless without the power to enforce it, the distinction between
power and authority is a fine one and thus poses problems for translators of the New
Testament. (Keep in mind, however, that this type of "power" is different from 'dunamis" the term which Paul uses more frequently - or "kratos" which indicates indwelling,
objective physical or spiritual power. Cf., for example, such passages as Romans 1:16
where the gospel is called the "power' ('dunamis") of God for salvation; I Theas. l:15, "For
our gospel came to you... in power ('dunamis')...'; I Cor.1:18, "For the word of the Cross...is
the power ("dunamis') of God...' Cf. also I Cor. 2:3-5; II Cor. 4:7; 12:9; 13:4.) (Note also
that in Luke 9:1 "dunamis' and "exousia" are used in close conjunction.) This difficulty in
knowing how to translate "exousia' is seen in a passage like John 17:2 where it is difficult
to know whether "authority" or "power' best fits the context: "Glorify thy Son that the Son
may glorify thee since thou hast given him 'exousia" over all flesh, to give eternal life to all
whom thou hast given him." The KJV, RSV, and Jerusalem Bible translate "exousia' here as
"power", whereas the ASV and Phillips translate it ms "authority." The NEB straddles the
issue: "Thou hast made him sovereign." The KJV tends to prefer "power" as a translation
for "exousia" in pasages like Matt. 9:6,8; 10:1; 28:18 where the RSV and more recent
translations usually nave' authority." In some cases, such as I Cor. 9:4-6 and Heb. 13:10 the
ASV, RSV, and :NEB use 'right" instead of either 'power" (KJV) or 'authority' which would
be overtranslation. (14) In any case, as Foerster points out, "The word 'exousia' is important
in understanding the person and work of Christ. It denotes his divinely given power and
authority to act. If he is the Son, the authority is not a restricted commission. It is his own
rule in free agreement with the Father." (15)
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In the synoptic gospels the word "exousia" first appears in Mark 1:22. Those who heard
Jesus teach in the synagogue on the Sabbath "were astonished at his teaching, for he taught
them as one who had authority ("exousia") and not as the scribes" (cf. parallel in Matt.
7:28ff.). The reason for this reaction was the fact that Jesus taught independently of
tradition with the unhesitating authority of immediate inspiration. The Evangelist follows
this incident with a description of a typical exorcism by Jesus which was regarded by the
early church as a proof of his Messiahship. And again the people are amazed and exclaim,
"With authority ("exousia") he commands the unclean spirits and they obey him. "(1:27)
Both Jesus' teaching ministry and healing ministry evoke the same reaction: one of
amazement, awe and fear (cf. Mark 2:12; 10:24; Matt. 9:33; 12:23; Luke 9:43).
Even Jesus' own disciples were frequently overawed by some "numinous" quality about
him. After he calmed the sea, we read that "they were filled with awe and said to one
another “who is this, that even wind and sea obey him?'" (Mk. 4:41) This is a motif
particularly of St. Mark's gospel: the authority and power which were constantly exhibited
in Jesus' life, words, and deeds. The close connection between them is brought out very
clearly in the healing of the paralytic. Jesus first forgives his sins and thus arouses the wrath
of the scribes who rightly perceive that this prerogative is limited to God alone. But then to
confirm his right to do this Jesus exhibits also the power: "But that you may know that the
Son of Man has authority ("exousia") on earth to forgive sins... I say to you (the paralytic),
Rise, take up your pallet and go home '"(Mk. 2:9-10). Hence when the scribes later raise the
question of authority again and ask Jesus who gave him this authority, he replies in effect
that we have to decide for ourselves on the basis of the evidence whether the "exousia" of
God is at work in him or not. (Cf. his answer to John the Baptist as to whether he is the
Messiah in Matt. 11:2-6)
The remarkable thing is that this sense of authority and power which was inherent in Jesus
is recognized by almost everyone: not only by his disciples and followers, but even by
notorious sinners aid the demon-possessed. The only ones who would not - and could not,
because their religiosity and dogmatism had made them spiritually blind - were the
religious leaders of the day, the Pharisees and Saducees.
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C. The Absolute Claims of the Lord
One of the most striking illustrations of Jesus' impact on people is seen in the call of
Matthew. In typical terse gospel fashion the whole narrative is contained in one verse: "And
as he passed on !is saw Levi the son of Alphaeus sitting at the tax office, and he said to him
'Follow me' and he rose and followed him" (Mk. 2:14). Here again I fear that familiarity
with this incident has blinded us to its powerful import. At least I must confess that I never
stopped twice to think about it until I read the chapter, ‘The Call to Discipleship', in
Dietrich Bonhoeffer's The Cost of Discipleship some ten years ago. I cannot do better than
quote him at length and hope that his penetrating observations impress you in a similar
fashion.
The call goes forth and is at once followed by the response of obedience. The
response, be it noted, is an act of obedience, not a confession of faith. How could
the call immediately evoke obedience? The story is a stumbling block for the
natural reason, and it is no wonder that frantic attempts have been made to separate
the two events. By hook or by crook a bridge must be found between them.
Something must have happened in between, some psychological or historical event.
Thus we get the stupid question: Surely the publican must have known Jesus before,
and that a previous acquaintance explains his readiness to hear the Master's call.
Unfortunately our text is ruthlessly silent on this point, and in fact regards the
immediate sequence of call and response as a matter of crucial importance. It
displays not the slightest interest in a man's religious decisions. And why? For the
simple reason that the cause behind the immediate following of call by response is
Jesus Christ Himself. It is Jesus who calls, and because it is Jesus, Levi follows at
once. This encounter is a testimony to the absolute, direct, and unaccountable
authority of Jesus. here is no need of any preliminaries, end no other consequence
but obedience to the call. Because Jesus is the Christ, He has the authority to call
and to demand obedience to His word. Jesus summons men to follow Him not as a
teacher or a pattern of the good life, but as the Christ, the Son of God. Not a word
of praise is given to the disciple for obeying the call. We are not expected to
contemplate the disciple, but only Him who calls, and His absolute authority. (16)
Even though the word "exousia" is not used frequently elsewhere, the authority of Jesus
permeates every page of the gospels. When challenged, for example, by the Pharisees about
picking grain(to eat) on the Sabbath, Jesus replies with the fantastic claim, "The Son of
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Man is Lord even of the Sabbath" (Mk. 2:28). What Jesus is saying here is that "since the
Sabbath was made for man, He who is man's Lord and Representative has authority to
determine its laws and use"- (17) Or take again the numinous quality, that sense of holiness
which he exuded, which elicited the response from Peter: "Depart from me, for I am a
sinful man, O Lord." (Lk. 5:8) Note wells Jesus has said nothing about sin, nor has he
criticised or condemned Peter in any way. Yet Peter is driven to this spontaneous
confession.
No less imposing are Jesus' claims to be the Judge of all men, whom to accept or reject is a
decision of eternal consequences (Matt. 8:24 ff; 25:31-46). The presupposition for these
otherwise audacious claims is Jesus' assurance that all things had been delivered to him by
the Father and that "No-one :mows the lather except the Son and anyone to whom the Son
chooses to reveal him" (Matt. 11:27). Many parallels to this type of claim are found in
John's Gospel, the discussion of which would take another full session. Some key passages
are 3:35-36; 5:25 ff.; 6:26 ff.; 10:18, 30; 14:6; 17:2; et al. All this comes to a climax in the
all-encompassing claim to authority by the risen Christ: "All authority ("exousia") in
heaven and on earth has been given to me", which is followed by the command to make
disciples and baptize them in the none of the lather, Son, and Holy Spirit (Matt. 28:8-20).
One final observation concerning the authority of Jesus Christ. For the risen Christ to make
these bold claims, or for his apostles to claim supreme authority for him, is one thing. But
stop and consider for a moment "the ego-centric character of Christ's teaching." (18) For
he so often talked about himself. He made totalitarian claims on people, asserted that in
himself the kingdom of God had been ushered in, and blandly affirmed that all the
prophesies of the Old Testament had found their fulfillment in him - despite the fact that he
neither looked like a king nor acted like the expected Messiah. As we have seen "He places
Himself in the very center of everything as the One possessing supreme authority even over
the destinies of men." (19) It is therefore hardly surprising that some scholars have
referred to a disturbing "megalomania" about Jesus. As P.T.Forsyth once put it, "These
claims in a mere man would be egoism carried even to megalomania.” Similarly C.S.
Lewis: "The discrepancy between the depth and sanity, and shrewdness, of his moral
teaching, and the rampant megalomania which must lie behind his theological teaching
unless he is indeed God, has never been satisfactorily got over." (20)
When confronted then with Jesus of Nazareth we are forced to make a clear-cut decision.
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Either he is a fake and an impostor or he is everything he claims to be. Either/or: There is
no alternative. This is recognized forthrightly by various contemporary scholars, (21) but
no-one has put it more forcefully than the late C.S.Lewis. After noting Jesus' great claims,
which, he notes, are really quite "shocking", he concludes:
Then comes the real shock. Among these Jews there suddenly turns up a man who
goes about talking as if He was God. He claims to forgive sins. He says He has
always existed. He says He is coming to jude the world at the end of time. Now let
us get this clear. Among Pantheists, like the Indians, anyone might say that he was a
part of God or one with God: there'd be nothing very odd about it. But this man,
since he was a Jew, couldn't mean that kind of God... God, in their language, meant
the Being outside the world Who had made it and was infinitely different from
anything else. And when you've grasped that, you will see that what this man said
was, quite simply, the most shocking thing that has ever been uttered by human lips.
I'm trying to prevent anyone from saying the really silly thing that people often say
about him: "I'm ready to accept Jesus as a great moral teacher, but I don't accept his
claim to be God." That's one thing we mustn't say. A man who was merely a man
and said the sort of things Jesus said wouldn't be a great moral teacher. He'd either
be a lunatic - on a level with the man who says he's a poached egg - or else he'd be
the Devil of Hell. You must make your choice. Either this man was, and is, the Son
of God: or else a madman or something worse. You can shut him up for a fool, you
can spit at Him and kill Him as.a demon; or you can fall at his feet and call Him
Lord and God. But don't let us come with any patronising nonsense about His being
a great human teacher. He hasn't left that open to us. He didn't intend to.(22)

NOTES
1. "All ultimate authority rests in God. As Creator and Sustainer of the universe he has the
absolute right over all created beings and all-embracing authority in heaven as on
earth", J. Norval Goldenhuys, "Authority and the Bible", in Revelation and the Bible
edited by Carl Henry (Grand Rapids: Baker, 1958) p.371.
2. Bernard Ramm, The Pattern of Authority (Grand Rapids: Eerdman, 1957) p.93.
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3. Studies in Theology (London: Hodder & Stoughton, 1894) p. 46.
4. D. Martyn Lloyd-Jones, Authority (London: Inter-Varsity,1958) pp.14-15.
5. Institutes of the Christian Religion III.2.6.
6. The Principle of Authority (First Edition, 1913; Second Edition, London: Independent
Press, 1952) p.142.
7. D. Martyn Lloyd-Jones, op.cit., p.15.
8. Cf. the older treatments of this subject by C.H. Dodd, The Apostolic Preaching and its
Development (1936) and A.M. Hunter, The Message of the New Testament (1944). A
similar book has appeared more recently from the ever-active pen of William Barclay,
Many Witnesses, One Lord (London: SCM Press, 1963).
9. Op.cit., p.39. I am quoting from the American edition published by Westminster Press.
The British edition is identical except for the title which reads: The Unity of the New
Testament.
10. Ibid., p.49.
11. On this point see the article "Lord", by J.Y. Campbell in A Theological Word Book of
the Bible by Alan Richardson, and Supreme Authority (Grand Rapids: Eerdmans, 1953)
pp.3l ff.
12. In view of the centrality of the resurrection for New Testament faith, it is difficult to
explain the failure to make more of this subject in Christian Theology and devotion. There
have been periodic apologetic works which defend the fact of the resurrection, but very few
attempts to relate the significance of the resurrection to Christian life and thought. This was
done to some extent in older works like B.F. Westcott's The Revelation of the Risen Lord
(Third Edition,1884) and The Gospel of the Resurrection (Seventh Edition, 1891) and
W.Milligan's The Resurrection of our Lord (Fourth Edition, 1904). But Floyd Filson of
McCormick Theological Seminary was the first to attempt to write "A Biblical Theology
Based on the Resurrection"(the sub-title of his work, Jesus Christ the Risen Lord,
Westminster Press, 1956). Moreover, in the realm of systematic theology it is only very
recently that anyone has made the resurrection of Christ the 'local point for the whole
approach to theology. I am referring to the two young German theologians, Wolfhart
Pannenberg and Jurgen Moltmann, whose reputations are world-wide. Unfortunately,
Pannenberg's key work, Revelation as History, is not available in English, but three works,
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position, however, is presented in some detail at the end of Daniel Fuller's, Easter Faith
and History, Eerdman, 1965. For Moltmann, see his epoch-making Theology of Hope,
Harper and Row, 1967.
13. Supreme Authority, p.37.
14. For much of the above I am indebted to the article "Exousia" by W. Foerster in Kittel's
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J.Y.Campbell in A Theological Word Book of the Bible, edited by Alan Richardson
(London, SCM Press, 1950). For an interesting treatment of the way in which 'dunamis"
and "exousia" are used throughout the New Testament see R.R. Williams, Authority in
the Apostolic Age, Chap. V (London, SCM Press, 1950).
15. Op.cit., p.568.
16. p.50. There are two English versions of this little classic. I am quoting from the earlier
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should perhaps temper them with insight of James Denny: 'Nothing is less like Jesus than to
do violence to anyone's liberty, or to invade the sacredness of conscience and of personal
responsibility; but the broad fact is unquestionable, that without coercing others Jesus
dominated them, without breaking their wills he imposed his own will upon them, and
became for them a supreme moral authority to which they submitted absolutely, and by
which they were inspired', 'Authority of Christ" in Hastings Dictionary of Christ and the
Gospels, Vol. I, p. 147.
17. Vincent Taylor, The Gospel According to Mark (London, Macmillan, 1957)
18. This is the heading of a section of J.R.W. Stott's Basic Christianity (London,
Inter-Varsity, 1958) p.22.
19. Goldenhuys, op.cit., p. 21.
20. quoted in Stott, op.cit., p. 32.
21. See A.M.Hunter's The Message of the New Testament, referred to earlier, p.49, and
A.M. Ramsey (now Archbishop of Canterbury) Introducing the Christian Faith
(London,SCM Press, 1961) p.41.
22. What is Christianity? p.45, now included in Mere Christianity (Fontana Books,1955) pp.
51-53.
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THE AUTHORITY OF THE SCRIPTURES
Bible Study II
I. John Hesselink
When we turn from the authority of Christ to the authority of Scripture, we are not
suddenly taking up a new subject. As I mentioned earlier, the two are inseparable and stand
or fall together. "The Bible does not supplant Christ; it is his sceptre." 1 The authority of the
Bible as well as that of the church and the ministry are derived from the authority of Christ.
A. Jesus and the Old Testament
This applies first of all to the Old Testament, for Jesus' attitude toward the Old Testament is
determinative of the attitude of the apostles and New Testament witness as a whole. His
appeal to the Cld Testament as authoritative--"It is written..."--when he was tempted by the
devil, is characteristic of his whole approach to the Old Testament Scriptures. He understood his message and work in terms of Scripture. He was, of course, not bound by the
original and literal meaning of the law and various prophecies, as his, "But I say unto you,"
indicates; but it is significant that in the very same context (the sermon on the mount) he
affirms: "Think not that I have come to abolish them but to fulfill them. For truly I say to
you, till heaven and earth pass away, not an iota, not a dot will pass from the law until all is
accomplished." (Matt. 5:17-18; cf N.E.B. Translation)
At first glance it might seem that in these verses Jesus is approving an extreme literalism
which requires rigid conformity to the exact wording of every command in the Mosaic law,
but in verses 21-48 he proceeds to alter freely the literal meaning of the commandments.
The solution to this apparent contradiction is that Jesus both transcends the law and at the
same time is its true fulfillment by filling it with the full depth of meaning it was intended
to hold. "The freedom he exercises in interpreting and applying the law does not abolish it
but rather fulfills it, that is, gives the fullest expression to the divine intent in the ancient
utterances. The changes he makes are conservative, true to the aim of Scripture; they more
clearly express the full purpose and will of God." 2
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Because of time limitations, cannot deal further with this subject, but I would recommend
to you the Tyndale monograph, Our Lord's View of the Old Testament (1953) by J. W.
Wenham, and the book by R.V.G. Tasher, The Old Testament in the New Testament,
(London: SCI' Press, Second revised edition 1954. Also published by Eerdmans). A more
critical approach to this question is taken by J.K.S. Reid, The Authority of Scripture
(London: Methuen, 1957), but his conclusion concerning the complicated problem of the
"fulfillment" of O.T. passages which seem to have only a remote connection with Jesus' life
is penetrating. The climax of this relation between the life and ministry of Jesus and the Old
Testament is found in such passages as Luke 24:2, 44 and John 5:39. After citing these and
similar passages, Reid points out the superficiality of much interpretation of these texts and
then concludes: "If Jesus Christ is thus by his own testimony to be found in the Old
Testament as well as in the New, the whole Bible has an integral unity which is the
strongest basis for its authority."
B. The New Testament 'witness to the Old Testament
The attitude of the apostles, as expressed in the New Testament, is basically the same. ;hey
do not of course take the same liberty in dealing with the law as their Lord did, but they did
adopt the Old Testament not only as the authoritative Word of God but as their peculiar
property in opposition to the Jews, they claimed that the Old Testament was ultimately a
Christian book because it witnessed to and found its culmination in Jesus Christ.
The exegesis and handling of the Old Testament by the New Testament writers may
occasionally seem fanciful or arbitrary judged by the historical-critical canons of exegesis
(see e.g., Paul's use of the O.T. in Rom. 10:5-15; 1 Cor. 10:1-13; Gal. 4:4-24) unless it is
recognized that "the Old Testament is not just history, but sacred history, in which the
ultimate end which God had in view during the long period of selfrevelation to a particular
race, is foreshadowed in the circumstances and events which preceded its final realization.
In the old covenant, in other words, was prefigured the shape of things to come."
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In any case, Paul and the other writers of the New Testament accepted the Old Testament
Scriptures--as did the Jews--as "the oracles of God" (Rom. 3:2), and as "God-breathed"
("all Scripture is inspired by God," 2 Tim. 3:16). In the Old Testament they possessed "the
covenants, the giving of the law, the worship and the promises" (Rom. 9:4; cf. 2 Pet. 1:4).
They recognized, in short, that the Old Testament was of divine origin and therefore must
be regarded as the-very word of God. For "no prophecy ever came by the impulse of man,
but men moved by the Holy Spirit spoke from God" (2 Pet. 1:21).
The divine authority of the Old Testament Scriptures is also apparent everywhere in the
formulae used with quotations from the Old Testament in the New. These vary in detail; the
simplest is, "It is written..." Sometimes it is simply, "God said." The writers use
considerable freedom at times in adapting the Old Testament passages to their purpose, but
no doubt is ever cast on the reality of their inspiration. (Other discrepancies are to be
accounted for by the fact that the New Testament writers quote from the Septuagint (Greek)
version of the Old Testament instead of the original Hebrew.)
The Old Testament, moreover, was regarded as something more than just the past
utterances of God. In it the voice of God can still be heard, speaking to the consciences of
people of every age, judging their inmost thoughts and desires (Heb. 4:12). Hence it is not
only inspired but is also "profitable for teaching, for reproof, for correction, and for training
in righteousness" (2 Tim. 3:16).
C. The Authority of the Apostolic Witness
Establishing the formal authority of the Old Testament is a relatively easy matter if we take
seriously the testimony of our Lord himself and that of the apostles. But in the case of the
New Testament the matter is somewhat more complicated, for we cannot appeal to Jesus or
the apostles since the canon was not finally fixed until sometime in the second century.
Here the attestation of the early church is crucial, at least as far as the canon is concerned.
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It can be asserted--and correctly so--that from a biblical-theological point of view there is
no real difficulty here because the Old Testament is an eschatological book, i.e., it points
beyond itself. It is unfinished and requires a fulfillment which we as Christians maintain is
found only in Jesus the Christ (Messiah). The authority of the New Testament is
accordingly part and parcel of that of the Old. Moreover, the authority of Christ shines
through its pages and gives them an unquestionable authority.
However, there is inevitably a certain amount of circular reasoning in such an approach to
the problem. If we approach this problem more inductively and historically, we shall have
to begin with the authority of the apostles. For "the controlling principle in the New
Testament," as Lloyd-Jones points out, "is the authority of the apostles." Already during the
earthly ministry of Jesus the disciples had received authority to carry on the work of their
Lord (Mk. 3:15 cf. Lk. 22:28-29). As the Father had sent him, so he now sends out his
disciples (John 17:18; 20:21). More important, from our present standpoint, is the fact that
this authority was given a concrete and permanent form for the foundation and preservation
of Christ's church. This was why Jesus, during his earthly ministry, surrounded himself with
a band of disciples who were to be eye-witnesses of his redemptive work, especially his
death and resurrection. Recall Jesus' last words to his chosen apostles before his ascension:
"You shall be my witnesses..." (Acts 1 1:8 cf. 1 John 1:1-3. According to Luke 6:13, Jesus
not only called twelve disciples but also named them apostles.)
However, not any witness is qualified to be an apostle, but only those who have been
commissioned by Jesus and share in his authority. Another qualification was that they be
witnesses of the resurrection (Acts 1:22 cf. 2 Pet. 1:16). The foundation of the church,
therefore, as well as that of the apostle, hinges on the confession of Peter that Jesus is the
Christ (Messiah), the Son of the living God. Thus Peter, as the first explicit confessor of
Jesus as the rightful Messiah, becomes 8the rock, the foundation of the Christian Church.
The disciples are accordingly given "the keys of the kingdom" (Matt. 16:19 cf. 18:18).
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church is "built upon the foundation of the apostles and prophets, Christ Jesus himself
being the chief cornerstone" (Eph. 2:20).
Me commissioning of the apostles by Christ was only the first step in order to curry out
their apostolic ministry and exercise their derived 'exousia' they needed not only the
authority but also the power. Hence it is more than coincidental that before Jesus says, "You
shall be my witnesses," he promises them the power ('dunamis’
of the Holy Spirit
Acts 1:8). This represents a confirmation of the promises of the aid of the Holy Spirit as
recorded in John 14:16: "The Spirit of truth ... will bear witness to me" (l5:26) "When the
Spirit of truth comes, he will guide you into all truth... He will take what is mine and
declare it unto you" (16:13-15) et al. The witness of the apostles, as well as the preservation
of the church and its gospel, are dependent upon the continuing witness of the Holy Spirit.
But the Spirit does not operate independently; he declares and glorifies Christ. "The
material on which the Spirit operates is an historical event, the tradition of the words and
works of Jesus Christ, the record of God's supreme achievement in history." The Apostle
Paul later rejoices in the fact that "by revelation" he was given "insight into the mystery of
Christ which was not made known to the sons of men in other generations as it has now
been revealed to his holy apostles and prophets by the Spirit" (Eph. 3:3-5).
His approach to the question of the authority organic connecting the New Testament may
seem rather circuitous, but I believe it is sound. It is based, to a large extent, on the
approach of the great Dutch hew Testament scholar, Herman Ridderbos, in his
programmatic essay, History of Redemption and the Scriptures of the New estament." 11
His great concern is the common practice of thinking of God's historical revelation in Jesus
Christ and the formation of the canon and a consequent authoritative Bible as two separate
processes. "What we need," he avers, "is a clear insight into the rganic connection between
Gods activity in the history of salvation and his speaking in the Scriptures... The organic
unity of the faith in Christ and the faith in the Scriptures as the Word of God is not always
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clear as it should be ... The .records of salvation cannot be separated, as merely human from
the history of salvation. The recording, the tradition, is not left to chance, nor to the
common tradition, nor to the believing community. It belongs first and foremost as
apostolic preaching to the reality of revelation itself."
Actually, this point is not completely new. Over half a century ago P. T. Forsyth had said
substantially the same thing in his own trenchant manner. (But he did not support his
position with the biblical tools utilized by Ridderbos.) The apostles, he loved to repeat,
were "elect and providential personalities." They themselves were a part of the plan of
salvation. "By the Spirit the Apostles are the living ligament and modulation in the whole
revelatory process."
But the process is not complete. The apostolic witness did not suddenly develop into
written documents, let alone a full-blown canon. In the beginning was the tradition, not the
New Testament! For several decades the church's faith and mission were nourished not by
written scriptures (except as they appealed to the Old Testament witness to Christ) but by
oral tradition which took various forms: confessions, simple creedal statements, hymns,
catechetical material, and above all the 'kerygma.'
One of the first indications of the pattern of life in the early church is given in Acts 2:42:
"And they devoted themselves to the apostles' teaching ('didachi') and fellowship, to the
breaking of bread, and prayers." Note how these first converts did not go their individual
ways, but were formed into a distinct community, the apostolic fellowship, constituted on
the basis of the apostolic preaching. And this teaching was already regarded as authoritative
"because it was the teaching of the Lord communicated through the apostles."
We should pay special attention, however, to a crucial technical term, 'paradises' or
"tradition," which means literally a handing down or over. 'Paradosis' can also refer to the
traditions of men of which Jesus spoke disparagingly (Matt. 15:3, 6, 9; Mk. 7:6-13 cf. Col.
2:8). But the noun is used four times concerning the Christian tradition and the cognate
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verb,'paradidomi,' usually translated "deliver," occurs six ties. This tradition is recognized
in the early church as authoritative because it comes ultimately from Christ and is mediated
through Spiritguided apostolic witnesses. Thus Luke's Gospel is an account of what had
been "delivered ('paradosan') to us by those who from the beginning were eyewitnesses and
ministers of the word" (Lk. 1:2). And Paul commends the Christians in Corinth because
they "maintain the traditions even as I have delivered them to you" (1 Cor. 11:2). Again, in
celebrating the Lord's Supper, he reminds the Corinthians, "For I received from the Lord
what I also delivered to you... (1 Cor. 11:23).
Oscar Cullmann notes that in this passage the words, "from the Lord," refer back to Christ
"as the One who stands, not only at the beginning, but also behind the triadition, that is, the
One who is at work in it." In this same article Cullmann later cites Colossians 2:6: "As
therefore you received Christ Jesus the Lord, so live in him...," and comments: "The
designation 'Kyrios' not only points to the historical Jesus as the chronological beginner of
a chain of tradition, as the first member of it, but accepts the exalted Lord as the real author
of the whole tradition developing itself in the apostolic church. Thus the apostolic
'paradosis' can- be set directly on a level with the exalted 'Kyrios!'
Paul further exhorts the Christians in Thessalonika to "stand firm and hold to the traditions
which you were taught by us, either by word of mouth or by letter" (2 Thess. 2:14 cf. 3:6).
Note here how the Apostle clearly considers the authority of Christ to be exercising itself
through his words, whether spoken or written. The Epistle of jude also speaks of "the faith
which was once for all delivered to the saints" (v. 3). But the best known and most
complete reference is found in 1 Corinthians 15:1-3 where we have what appears to be
almost a fixed creed of the early church. He begins, "'Now I would remind you brethren in
what terms I preached to you the gospel, which you received (i.e., by tradition), in which
you stand, by which you are saved, if you hold it fast--unless you believed in vain. For I
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delivered to you what I also received (by tradition), that Christ died for our sins in
accordance with the scriptures..." (He repeats the latter phrase in V. 4--another indication of
how highly the Old Testament was regarded in the early church.) This passage is very
illuminating because it is an indication of what the Apostle Paul considered to be the core
or essence of the 'paradosis' which he had received sometime after his conversion. (Cf. 1
Peter 1:17-25 for a similar summary of the gospel.)
Further illustrations could be given of the authoritative nature of this 'paradosis' where the
word itself is not used. (See, for example, Eph. 4:20, 21.) Rut this should suffice to show
that the early church possessed a rather objective, fixed authority long before it formally
recognized a written canon. This tradition ('paradosis') must not be regarded lightly simply
because its bounds are not yet fixed or because of a Protestant aversion to the whole idea of
tradition. (Post-apostolic tradition is a different matter, although Protestants, whether they
consciously recognize it or not, are influenced by it more than some are willing to
acknowledge.) For tradition is only another word for the authoritative preaching of the
apostles. "Tradition is the word of God (1 Thess. 2:13) which the community heard from
the apostles and which they accepted not as the word of men but as what it really is, the
word of God... Therefore the tradition in the New Testament is part of the revelation and of
the history of revelation itself. It is the word of the living word; it is the authoritative word
concerning Christ and the word of Christ. It is the truth that has been entrusted to the
apostles and through their ministry by the Holy Spirit. (2 Tim. 1:14)." 17
All of this is of great consequence when dealing with the thorny question of the canon and
thus indirectly with the question of the authority of the hew Testament. 18 For this is the
only answer and defence against the claims of Rome no- only but also against the
skepticism of liberal Protestants concerning the unique authority of the New Testament as
over agcinst the authority of the church and its traditions. 19 Ridderbos, who is a
conservative Protestant, confesses that this is no simple question and that there are still

32
unsolved problems, but the key to this whole problem, he feels, is the recognition of its
Christological basis. "Jesus Christ is not only the canon himself, in which God comes to the
world, but he also lays down the canon and gives it a concrete, historical shape in the
authority of the apostles, in their witness and tradition. And he guarantees the connection
between the authoritative institution and the church: 'On this rock I will build my church'."
20
Here we see the faulty logic of those who argue that because the church preceded the
formation of the 'New Testament and also played a decisive role in establishing and setting
the limits of the canon, it therefore possesses an authority equal to if not greater than that of
the Scriptures. The church was built and developed on the basis of an established apostolic
tradition long before the question of canonization arose. The church therefore did not create
the canon; it only accepted and recognized what was already playing an authoritative role in
its life. It must be acknowledged, however, that certain complex problems remain such as,
the "marginal" epistles, 2 Peter, 2 and 3 John, Jude and even Hebrews and Revelation,
which had a difficult time making the canon because of their doubtful apostolicity. Even
Calvin acknowledges a problem here. Nevertheless, as the Archbishop of Canterbury, A. 1.
Ramsey, writes: "Though the Church made the Canon of the New Testament, it was not
thereby conferring authority on the Books. Rather was it acknowledging the Books to
possess authority in virtue of what they were, and it was an authority supreme and divine."
21
D. The Witness of the Holy Spirit
Having established the authority of the Scriptures--both Old and New Testaments--which,
as we have seen, is integrally related to the authority of Christ, there still remains a facet of
the problem of authority which must be examined. For authority, in the deepest sense of the
word, will never be recognized or acknowledged simply because it can be demonstrated
that it has all the qualifications for being considered authoritative.
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True authority cannot be imposed from without; it must evoke a spontaneous response from
within. the older writers, accordingly, spoke of the seat of authority as the conscience or the
soul. For this is where the voice of God must ultimately be heard and acknowledged. The
Reformation, in fact, stood for the freedom of the individual from every external authority.
The one authority it recognized was "the grace of the Bible speaking to the soul of man, 23
For "uninquiring submission to external authority is neither God's method with man nor a
desirable method of human obedience, but mere exaltation of necessity over freedom."
As we saw in the first lecture, the authority of Jesus was not a legislative type of authority.
He did not use force or his miraculous powers to prove his authority. The authority he
possessed was of a moral nature. He spoke with authority because he spoke straight to the
heart, piercing through all the defences and deceptions of sinful men. 'When people saw,
heard, and met him, they sensed that they had encountered someone who was unique and
holy. They somehow sensed that they were in the presence of God. Therein lay the secret of
his authority.
It is the same with the Scriptures. All the evidences and proofs in the world will not
convince a skeptic or unbeliever that the Bible is the Word of God and the authoritative
norm of faith. The authority of Scripture is a matter of faith. 'We should never beat
someone over the head (figuratively) with the Bible and try to force him (intellectually) to
accept its authority. "Those who strive to build up firm faith through disputation are doing
things backwards," Calvin shrewdly observes. The external authority of Scripture must
become internal. The dead letter must become a living word. For this to happen nothing
less than what Calvin called the internal or secret witness of the Holy Spirit is required.
Ctherwise the Bible will only be a formal, external authority without the power to move,
convince and give assurance.
This Protestant principle of the Spirit and the Word has been given classic expression by
Calvin: "As God alone is a fit witness of himself in his Word, so also the Word will not find
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acceptance in men's hearts before it is sealed by the inward testimony of the Spirit. The
same Spirit, therefore, who has spoken through the mouth of the prophets must penetrate
into our hearts to persuade us that they faithfully proclaimed what had been divinely
commanded... 26 Let this point therefore stand: that those whom the poly Spirit has
inwardly taught truly rest upon Scripture, and that Scripture indeed is selfauthenticated;
hence it is not right to subject it to proof and reasoning. rind the certainty it deserves with
us, it attains by the testimony of the Spirit. For even if it wins reverence for itself by its own
majesty, it seriously affects us only when it is sealed upon our hearts through the Spirit.
Therefore, illumined by his power, we believe neither by our own nor by anyone else's
judgment that Scripture is from God; but above human judgment we affirm with utter
certainty (just as if we were gazing upon the very majesty of God himself) that it has
flowed from the very mouth of God by the ministry of men." 27
With this emphasis on the lordship of the Holy Spirit the reformers guarded themselves
against a mechanistic sacramentalism on the one hand and a dead literalism and scholastic
rationalism on the other. This emphasis on the inseparability of the Spirit and the Word was
also a safeguard against the vagaries of some of the Anabaptists who appealed to
revelations of the Holy Spirit apart from the Scriptures. The Reformation doctrine of the
internal witness of the Spirit is the only way of maintaining the absolute authority of God's
Word. For by the Spirit the letters and words of the Bible become a living witness so that
the living Lord confronts us in his sovereign grace (see 2 Cor. 3).
Moreover, it is the Holy Spirit alone who is the true interpreter of the Scriptures. He reveals
their true meaning and is himself the truth (1 John 5:7). "In him the 'exousia' of Christ, the
Teacher, is continued. He makes it a personal, real and effective thing to know and follow
the will and all the commands of Christ. He reveals and unfolds the inexhaustible riches
and the eternal freshness of Holy Writ, the Word of God, and its astonishing and staggering
relevance to the present day. A church which surrenders itself to this Word and to this
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Spirit will again and again lose its own authority for the sake of the ever fresh external
witness of the Word, and the ever fresh internal witness of the Spirit, in order to find it
again."
Contemporary evangelicals, not to mention liberals, have not always appreciated this
Reformation insight. Bernard Ramm has attempted to remedy this situation with his
excellent book, The Witness of the Spirit (Grand Rapids: Eerdmans, 1959). He was moved
to write this book, he explains in the Preface, as a result of a discovery made in writing his
earlier work, The Pattern of Religious Authority. "In working through the materials for that
book," he writes, "it became apparent that the doctrine of the internal witness of the Holy
Spirit had almost disappeared from evangelical literature and theology, end that this
disappearance was unfortunate for both the spirit and methodology of that theology." D. P.
Lloyd-Jones also acknowledges this lack and is convinced that this is "the main source of
weakness in modern Evangelicalism." Consequently, he divides his little book on authority
into three parts: The authority of Christ, the authority of the Scriptures, and the authority of
the Spirit. _his is laudable although it is questionable whether it is best to speak o_ the
authority of the Holy Spirit. He could better be designated as the mode by which authority
is delegated in the New Testament. 30
In a very real sense all true authority is personal in nature. cor the authoritative Scriptures
point us to Jesus Christ whose authority is absolutely personal. But no one can and will
acknowledge him as Lord except by the aid of the Spirit (1 Cor. 12:3). Therefore the
problem of authority is finally one of the interiorization of the Spirit, for an authority that is
not recognized is in effect no authority at all. Scripture and the claims of Christ are only
selfauthenticating to those who have been inwardly taught by the Spirit (see 1 Thess. 1:5).
Hence we must ever pray, "Come, Holy Spirit!"

36
NOTES
1. D. W. B. Robinson, "The Bible and the Authority of the Church," in The Reformed
Theological Review (Australia), June, 1962, P. 37.
2. Floyd Filson, The Gospel According o St. Matthew (London: Adam & Charles Black,
1960), P. 83.
3. P. 266.
4. Tasher, op. cit., p. 93. Cf. Pp. 78-79. cf. further the contrasting approaches of two great
contemporary Old Testament scholars: Gerhard von Rad, "Typological Interpretation of
the Old Testament," and Walther Eichrodt, "Is Typological Exegesis an Appropriate
Method?" in Essays on Old Testament Hermeneutics, edited by Claus Westermann
(Richmond, Va.: John Knox Press, 1963).
5. This is admittedly a very brief discussion of an important theme. For a good conservative
treatment see the essay by Alan M. Stibbs, "The Witness of Scripture to its Inspiration,"
in Revelation and the Bible, edited by Carl Henry. A more critical approach is taken by J.
K. S. Reid in Chapter V of his The Authority of Scripture.
6. It must be conceded, however, that in practice it is not so easy to exhibit the authority of
the whole of the Old Testament. Both conservative and more liberal preachers are highly
selective in their use of the Old Testament and are equally guilty of unsound exegesis of
the passages they do select. The practical issues involved in this question are discussed in
a very helpful book by the noted Old Testament scholar John Bright, The Authority of
the Old Testament (Nashville: Abingdon Press, 1967). The last two chapters deal with
"The Old Testament in the Christian Pulpit: General Hermeneutical Considerations," and
"Preaching from the Old Testament: The Principles Illustrated."
7. Op. cit., p. 55.
8. Protestants have often sought to explain this

37
passage (Matt. 16:16-18) by asserting "rock" does not mean Peter but his faith in the true
Rock, Christ. Oscar Cullmann and others have shown that this is not a legitimate exegesis.
On the other hand, Cullmann also demonstrates that the apostolate of Peter was
unrepeatable, thus denying the claims of Rome, Peter (Philadelphia: vestminster Press,
1953), pp. 184 f.
9. For a careful, exegetical study of the nature of apostolicity see Part II, "The authority of
the Apostles in the New Testament and the Early Church" in Geldenhuys' book, Supreme
authority.
10. t. H. Strachan, The fourth Gospel (London: .SCI" Press, third edition, 1941), p. 295.
11. This is one of the studies in New Testament Theology in When the Time Had Fully
Come (Grand Rapids, Mich.: Eerdmans, 1957).
12. Ibid., pp. 82-4. Ridderbos is here showing the fallacy of the currently popular view that
the Scriptures are not a part of the revelational process but only a witness to revelation.
13. The Principle of Authority, p. 134. Cf. pp. 332 f. 14. F. F. Bruce, The Acts of the
Apostles.
15. "'Kyrios' as the Designation for Oral Tradition Concerning Jesus," in the Scottish
Journal cf Theology, Vol. 3, p. 180. Cf. Ridderbos, op. cit., p. 86.
16. Ibid., p. 181.
17. Ridderbos, op. cit., pp 86-7.
18. The best treatment of this subject is the essay, The Tradition," by Oscar Cullmann in
The Early Church (London: SCM Press, 1956). There is also an excellent chapter on this
subject (Chapter II-"Tradition and Scripture") in J. N. D. Kelly's Early Christian Doctrines
(London: Adam & Charles Black, 1958).

38
19. As far as Rome is concerned, however, there are signs of hope. One of the leading
Roman Catholic theologians, Karl Rahner, rejects the traditional two sources theory (a
written and an oral tradition side by side). And at the secord Vatican Council the original
first chapter in the Constitution on Divine Revelation, "Two Sources of Revelation," was
rejected and replaced by two separate chapters in which Scripture and tradition were not
explicitly distinguished as separate "sources." Rut the issue is still in a state of flux. See
The Documents of Vatican II, edited by Walter R. Abbott, S.J. (New York: Guild Press,
american Press and association Press, 1966), pp. 107 f. and 115, n. 15.
20. Cc. cit., p. 87.
21. "The Authority of the Bible," in Peake's Commentary on the Bible, completely revised
edition edited by Matthew Black (Edinburgh: Thomas Nelson and Sons, 1962), p. 5.
22. Forsyth, op. cit., pp. 10-11, 58-59.
23. P. T. Forsyth, Positive Preaching and the Modern Mind (London: Independent Press,
third edition, 1949), ". ,76.
24. John Oman, Vision and Authority (London: Hodder & Stoughton, second revised
edition, 1929), p. 94.
25. Institutes of the Christian Religion, I. 7. 4. "Library of Christian Classics" edition, p. 79.
26. Ibid.
27. Ibid. 1. 7. 5, p. 80. It should not be concluded from these remarks that Calvin eschewed
all attempts to confirm the majesty and uniqueness of Scripture by rational, scientific
evidence. He does this in the next chapter in the Institutes. But these arguments only carry
weight with the person who is already convinced of the inspiration and authority of
Scripture by the testimony of the Holy Spirit.

39
28. Barnabas Nogy, "A Reformed Contribution" to the question of the Authority of the
Bible, in Biblical Authority for Today, edited by Alan Richardson and Wolfgang
Schweitzer (Philadelphia: Westminster Press, 1951), p. 91.
29. Authority, p. 64.
30. Cf. Ramp, The Pattern of Authority, p. 36 f., 55. Another instance of referring to the
Authority of the Spirit is a recent article by H. F. Woodhouse, "The Authority of the Holy
Spirit," in the Scottish Journal of Theology, June, 1967. His conclusion, however, is quite
different from Lloyd-Jones: "Our conclusion is that the final authority of the Spirit is
partly revealed in and through the Bible, traditions, the Church, the ministry and other
agencies, but the Holy Spirit has not delegated all his powers...," p. 197.

40

AUTHORITY IN TRADITIONALISM
Christopher L. Webber
The problem of authority comes before different sorts of Christians in different ways. For
some it may be raised by Biblical criticism, for others by erratic bishops, for still others
by the population explosion. My own Anglican Communion, for example, is troubled less
by exploding populations than by exploding bishops. Each of these problems, moreover,
may be seen either as a matter of authority in doctrine or of authority in discipline; the two
are almost inseparable. Towards the end of this paper I will say some things about authority
in itself that may help bring these two areas into a single focus. Meanwhile I will attempt to
keep them separate and concern myself (and you) with the doctrinal side of the topic,
"Authority in Traditionalism.°
Let me first put the subject in a broad perspective by quotlng some stiatements
mode by preparatory reports for the Fourth World Conference on Faith and Order
held in 1963 in Montreal and by the Conference itself:
"A new realism has forced the recognition that the claim of any denomination to be
tradition-free is illusory. Each church or family of churches has its own traditional
understa ding of the Bible, its own denominational hermeneutic." (1)
"While theories of tradition and authority vary widely, no Christian community can
escape the influence of a traditional pattern of thought and action on its understanding of the Biblical witness to revelation."(2)
"We are more aware of our living in various confessional traditions, stated
paradoxically in the saying it has been the tradition of my Church not to attribute
any weight to tradition.'(3)
"Traditionalism" is not, then, a peculiarity of Anglicans or Roman Catholics. There
is not one "traditionalism" but many.

NOTE: Footnotes are listed in order at the end of this paper.
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And the word "tradition' itself has meant different things at different times in the history of
the Church and in the various traditionalism,. The authority of the free church tradition in
the so-called free churches, for example, would make an interesting study. But I take it that
we are to be concerned here primarily with those churches which have consciously
acknowledged the authority of tradition in shaping the church's teaching and life. So this
paper will focus on the traditionally traditionalist churches and, in particular, the Anglican
view of tradition.
I will begin by sketching the evolution of the term "tradition" in the first century of the
Church's life. Later I will discuss at greater length some of the attitudes toward tradition
adopted at the time of the Reformation and at present. Finally I would like to say something
about the nature of authority itself, though this will be a recurring :home of this conference.
TRADITION IN THE EARLY CHURCH
In the beginning, "tradition" referred to the teachings and practices handed down in the
Church from the apostles. This included, of course, the oral tradition of what Jesus had said
and done, certain practices instituted by Jesus or by the apostles acting under the guidance
of the Holy Spirit, and also Jewish traditions, written and unwritten, which inevitably
entered into the Christian heritage.
Let me deal with the last of these first. Among the Jewish traditions received were, first of
all, the books of the Old Testament. There was no fixed canon of Scripture in Jesus' time so
the Church, as a matter of convenience more than conscious decision, adopted for its use
the Greek-language Old Testament, the Septuagint. From the first there was a written canon
of Scripture accepted among Christians as a guide to the understanding of the events in
which they had been caught up. But this Scripture ::ad a subordinate authority. It was Jesus
who gave the Church the key to the understanding of the Old Testament. It was He who
spoke with authority (Mk.1:22 etc.) and opened to them the Scriptures (Lk. 24:32). The Old
Testament was necessary to the understanding of God's purpose, but it could not be rightly
understood apart from Christ and the events to which the apostles bore witness.
A further element that entered the Church's life from Judaism was a Jewish non-canonical
tradition both written and oral. This appears in the New Testament canon in, for example,
the Epistle of Jude. Jude draws a reference to the Archangel Michael from the
pseudopigraphal "Ascension of Moses' and Jude refers also to Epoch, the center of a
considerable body of oral and written tra dition. II Timothy, in the same way, draws
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references to Jannes and Jambres (3:8) from an extensive oral and written tradition. The
intimate relationship between Scripture and Tradition can be seen in the fact that in the
early Church Jude's place in the canon was questioned because of its reliance on
non-canonical Enoch but Enoch's right to a place in the Canon was asserted on the grounds
that it was quoted by canonical Jude.
The relationship between Jewish and Christian traditions of worship should also be noted
though we have no time to examine it. Nor do we have time to examine in detail the
traditions instituted by the apostles through the guidance of the Holy Spirit. Perhaps the
Yew Testament "presbyters" will serve to illustrate both types. "Presbyters" were familiar to
the first Christians as the ruling men in each synagogue. Guided by the Holy Spirit, the
Church made a Christian tradition of this traditional Jewish form.
Jewish Scripture and traditions were accepted by the Church because they :lad prepared the
way for Jesus. Likewise it was apostolic teaching and practices that witnessed to Jesus
whose authority was received. It was Jesus in Whom authority lay, and He had no authority,
He said, except what the Father had given Him. (Jn. 5:19-27) So the apostolic witness to
Jesus, whether written or oral, had a derived authority. In time some of the oral traditions
were committed to writing and circulated side by side with the remaining oral traditions.
And both written and oral traditions were accounted of authority, greater or lesser, as they
were attributed to the apostles or were held by churches of apostolic foundation.
The Book of the Acts records that in the Forty Days following the Resurrection Jesus spoke
with the apostles of "the things pertaining to the Kingdom of God." (1:3) The early Church
believed that many of its ecclesiastical and doctrinal traditions were derived from these
unrecorded instructions. Sole scholars also believe that the Church deliberately kept certain
traditions secret and that this explains, for example, the Fourth Gospel's account of the last
Supper with its strange omission of any reference to the bread and wine or the words
spoken over them. (4 )
Some of the oral tradition certainly was not written down - St. John himself tells us so
(21:25) - and some of what was written down was not canonized. The growing number of
conflicting traditions and claims, however, made this fluid state of affairs increasingly
difficult and the Marcionite movement in the latter part of the Second Century impelled the
Church to settle in a fixed canon of New Testament books.
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The Church was forced to distinguish more clearly between authoritative and
non-authoritative writings. And it might seem to us that having made this distinction the
Church would quickly dispense with non-canonical traditions. What easier method could be
found to deal with Gnostics than to reject all unwritten and non-canonical traditions? But
this seems not to have occurred to the Church. They had for so long accepted the authority
of the apostles and their successors, the tradition-bearers, and the traditions associated with
them that it still seemed natural to oppose false tradition with true tradition as well as with
Scripture. Irenaeus, for example, wrote about 180 A.D.:
"When they (the heretics) are refuted out of the Scriptures, they betake themselves to
accusing the Scriptures themselves as if there were something amiss with them and they
carried not authority, because the Scriptures, they say, contain diverse utterances, and
because the truth cannot be found in them by those that know not the tradition. For that,
they say, has been handed down not by means of writings but by means of the living voice.
Yet when we appeal again to tradition which is derived from the apostles, and which is
safeguarded in the churches through the successions of presbyters, they then are adversaries
of tradition, claiming to be wiser not only than the presbyters but even than the Apostles,
and to have discovered the truth undefiled... Thus it comes about that they now agree
neither with the Scriptures nor with tradition... "(5)
Irenaeus rejects the Gnostic appeal to a "living voice" known only to themselves but does
not doubt that there is such a voice and that it can be plainly discovered in authoritative
churches and men preserving the apostolic tradition entrusted to them.
It, then, we are speaking of "tradition" in terms of the early years of the Church, we are
referring to the unwritten but authoritative record of the apostles. If we are speaking of it in
terms of the late First Century and early Second Century, we are referring to the
authoritative record in both written and unwritten form. In the late Second Century the term
begins to mean primarily the oral tradition preserved beside the Scriptures in the Church.
But between that point and the Fourth Century a gradual shift takes place and the term
comes to refer more often to the traditional teaching of the Church Fathers, the
tradition-bearing men. Also, of course, the Fourth Century Church made use of Ecumenical
Councils to give broad witness to the authority of certain traditions and to accept Credal
statements as authoritative expressions of the tradition of faith.
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In summary, then, we can say that the first centuries of the Church's life saw a shifting
relationship between Scripture and Tradition but that the issue of their relationship was not
fully faced until the Sixteenth Century. The central authority of the Scriptures, like the form
of the ministry, bad to win its way and prove its worth. There was a period in the Church's
life in which the form and place of both were taken for granted. But the consensus did not
endure. And we are met here to bear witness to the fact that to this day the entire Church
has not been able to affirm clearly and in unity the authority of and the relationship between
Scripture and Tradition.
THE REFORMATION
The Church had always looked to apostolic men for authoritative interpretations of the
Scripture and Tradition. This habit, under pressure of historical circumstances, led to the
gradual rise of the papacy as the single most authoritative organ of the Church in the West.
And this in turn led to the Reformation. In rejecting the corrupted form of one authority, the
Church was challenged to find some sore authentic source of authority. And the resultant
theological efforts in Germany, Switzerland, England, Rome, and elsewhere produced the
various traditions being presented in these papers.
.Perhaps we might note first that those who rejected any form of tradition for Scripture
alone began by tailoring the Scriptures to their own specifications. Until the Reformation
Christians had accepted, as noted earlier, the Greek Old Testament, the Septuagint. But II
Maccabees l2:43-5 commended prayers for the dead and this practice had been grossly
abused by the Medieval Church. So not only were prayers for the dead rejected but also
those books of the Bible that commended them. There was, of course, a convenient grounds
for distinguishing between the Greek and Hebrew books of the Old Testament canon. But
the New Testament was all Greek. It may be only this fact and the authority of tradition that
saved the Epistle of James for the Protestant Bible. "Sole scriptural", in its earliest forms at
least, was not uncritical in its approach nor yet devoid of all respect for tradition.
Rome, in reaction to the Reformers appeal to Scripture, enshrined at the Council of Trent
the authority of Tradition. Traditional teaching and practices, traditional respect for
episcopal and papal authority had existed for centuries. But so long as these were not
rigidly defined there was still a degree of freedom. Surely one of the great evils bequeathed
us by the Reformation was the fixing of rigid formulas and definitions in both Rome and
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Protestant bodies in the heat of controversy. Yet, in Rome at least, worse things might have
been said than actually were.
The Council of Trent received a document which stated "that this truth (i.e. Revelation) is
contained partly in written books, partly in unwritten traditions." This statement, according
to J.R. Geiselmann, one of the most prominent Roman Catholic authorities on the subject,
had the consent of an overwhelming majority of the members of the Council. Yet the final
text replaces that "partly... partly" with "and" thus avoiding any indication of the relative
value of the two. Tradition was to be considered a source of revelation, but not necessarily
independent of Scripture. Somehow Rome was saved from an infallible error. (6)
But what the majority was ready to adopt given the chance, the majority continued to teach.
From theological tomes to children's catechisms it was asserted that the faith was revealed
partly through Scripture and partly through Tradition. And, in point of fact, the simple
statement that revelation comes through "Scripture and Tradition" apart from other
qualifications was obviously patient of that interpretation. Whether we read "partim...
partim" or "et" it is possible to maintain that revelation may be established by Tradition
alone. This is what Ordinal Bellarmine, for one, read in its
"When the universal Church embraces as a dogma of the faith something which is
not found in holy Scripture, we must say that this is held from a tradition of the
apostles. When the universal Church observes some practice which no one could
appoint save God, but which is nevertheless nowhere found in Scripture, we must
say that it is a tradition from Christ and his apostles." (7)
Here we see not only the virtual establishment of Tradition as a separate and perhaps equal
authority with Scripture, but also a return to the theory that a significant part of the revealed
Gospel had been transmitted only by word of mouth from the time of the apostles. And the
result can be seen in the pronouncement in 1950 of the Dogma of the Assumption for which
there is no shred of evidence in the first five centuries of Christian tradition. As Lord Acton
once said, "Tradition was required to produce what it had not preserved." (8)
Anglicanism, of course, neither rejected Tradition wholly nor allowed it to be, so to speak,
canonized. There were those in England who would have rejected any reliance on Tradition,
but they were a clear minority. (9) For most, the primary need was to assert the sufficiency
of Scripture and then to find a subordinate place for Tradition. It was typical also of
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Anglicanism that it neither rejected the Apocryphal books nor left them within the Old
Testament canon but placed them in a third section and devised a statement implying that
their authority was of a different sort than that of the rest of the Bible. The Anglican view of
the relationship between Scripture and Tradition is indicated also in the citation of Jerome
as authority for this treatment of the Apocryphal books.
The first assertion of the English Church was the sufficiency of Scripture. The Rt. Rev.
William Beveridge put it plainly in the Seventeenth Century:
'This Holy Scripture, thus written in Hebrew and Greek, in those languages
wherein it was written, containeth nothing but the will of God and the whole will
of God; so that there is nothing necessary to be believed concerning God, nor
done in obedience unto God by us, but what is here revealed to us; and therefore
all traditions of men which are contrary to this lord of God are necessarily to be
abhorred, and all traditions of men not recorded in this Word of God are not
necessarily to be believed. What is here written we are bound to believe because it
is here written; and what is not here written we are not bound to believe because it
is not written... But though there be many things we may believe, yet there is
nothing we need believe in order to our everlasting happiness which is not here
written..." (10)
While such statements assert the sufficiency of Scripture in the clearest terms, they do not
limit belief entirely to Scripture nor rule out traditions agreeable to Scripture. It seemed to
Hooker, for example, that some reformers went so far in what they claimed for Scripture
that they weakened and endangered their own case.
Two opinions therefore there are concerning sufficiency of Scripture, each
extremely opposite to the other, and both repugnant unto truth. The schools of
Rome teach Scripture to be so insufficient, as if, except traditions were added, it did
not contain all revealed and supernatural truth, which absolutely is necessary for the
children of men in this life to know that they may in the next be saved. Others justly
condemning this opinion grow likewise unto a dangerous extremity, as if Scripture
did not only contain all things in that kind necessary, but all things simply, and in
such sort that to do anything according to any other law were not only unnecessary
but even opposite unto salvation, unlawful and sinful... And as incredible praises
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given unto men do often abate and impair the credit of their deserved
commendation, so we must likewise take great heed, lest in attributing unto
Scripture more than it can have, the incredibility of that do cause even those things
which indeed it hath most abundantly to be less reverently esteemed. I therefore
leave it to themselves to consider whether they have in this first point or not
overshot themselves; which God loth know is quickly done, even when our
meaning is most sincere, as I am verily persuaded their's in this case was." (11)
Scripture did not speak to every area of significance in the Church's life, said Hooker, and it
would be damaging to the Scripture's authority to stretch it so far. In these other areas other
guides would be needed. So Bishop Beveridge goes on to say:
“... there be many truths which we may believe, nay, are bound to believe, because
truth, which notwithstanding are not recorded in the Word of God. “ (12)
What are these truths? Among those mentioned are the place of Scripture itself, and the
ceremonies, discipline, and polity of the Church. Tradition was valued:
"...because this tradition itself was believed to support the Anglican contention that
the only safe rule for a Church lay in the wholehearted acceptance of the supremacy
of Scripture.” (13)
And further, they believed that only in Tradition was there a reliable guide to matters of
Church polity and practice. So Archbishop Whitgift, for all his Calvinist orientation in
theology, could defend episcopacy by appealing to Tradition and by making a distinction
between faith and orders
"It is most true that nothing ought to be tolerated in the Church as necessary to
salvation or as an article of faith, except it be expressly contained in the Word of
God or may manifestly thereof be gathered... (But) the most ancient fathers and best
learned as Justin Martyr, Ireneus, Tertullian, Cyprian and others, do expressly
declare that even from the apostles' time the Church hath always bad authority in
such matters and oath observed divers orders and ceremonies not once mentioned in
the Word of God. ... The church of God is not a confused congregation, but ruled
and directed as well by discipline and policy in matters of requirement as by the
Word of God in matters of faith." (14)
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Matters of polity and practice could be decided by the authority of Tradition and by human
reason since the Word of God had left these as areas of liberty to be decided by men. But
that did not license rampant individualism. The Articles of Religion noted that "it is not
lawful for the Church to ordain any thing that is contrary to God's Word written" but stated:
"The Church hath power to decree Rites or Ceremonies, and authority in
Controversies of with..." (15) "Whosoever, through his private judgement, willingly
and purposely, doth openly break the Traditions and Ceremonies of the Church,
which be not repugnant to the Word of God, and be ordained and approved by
common authority, ought to be rebuked openly-as he that offendeth against the
common order of the Church-and woundeth the consciences of the weak brethren."
(16)
"Controversies of faith" are included in the Church's authority because it seemed clear to
Anglicans that the sufficiency of Scripture" could not be equated with the "unmistakeability
of Scripture.' Sincere men quoted Scripture to opposite ends and there seemed no reason
not to ask how the Fathers had interpreted the passage in question, so settling the matter on
the authority of general tradition.
"...as all controversies of faith are to be determined by the Scriptures, so there
are no controversies of faith but what are grounded upon the Scriptures. What is
not grounded upon the Scriptures I cannot be bound to believe, and by
consequence it cannot be any controversy of faith. Hence it is, that as there is
scarce an article of our Christian religion but hath been some time controverted,
so there is no controversy that ever arose about it but still both parties have
pretended to Scripture... The Scripture itself cannot decide the controversy, for
the controversy is concerning itself: the parties engaged in the controversy
cannot decide it, for either of then thinks his own opinion to be grounded upon
Scripture. Now how can this question be decided better or otherways, than by
the whole Church's exposition of the Scripture, which side of the controversy it
is for, and which side it is against? That it is lawful for the Church thus to
expound the Scripture it is plain. ... And as the exposition that any particular
person passeth upon the Scripture is binding to that person... so whatsoever
exposition of Scripture is made by the Church in general, it is binding to the
Church in general." (17)
The studies of the Anglican divines of the Sixteenth and Seven teenth Centuries led then to
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believe that by appealing to Scripture as the supreme rule they were returning to the
practice of the early Church. And it seemed to them natural to appeal to the practices and
teaching of that same early Church as authority for their own teaching and practices.
Such an appeal to Tradition involves a weighing of sources and a reasoned understanding
of the faith to be proclaimed. So we must also mention that other characteristic Anglican
note, the °authority of reason.' Scripture, laud argued in his famous Conference with Mr.
Fisher the Jesuit', was commended by the tradition of the Church and by reasons
"The world cannot keep (man) from going to weigh it at the balance of reason, whether it
be the Word of God or not. To the same weights he brings the tradition of the Church, the
inward motive in Scripture itself, all testimonies within which seem to bear witness to it;
and in all this there is no harm. The danger is when a man will use no other scale but reason
or prefer reason before any other scale. For the Word of God and the book containing it,
refuse not to be weighed by reason. But the scale is not large enough to contain, nor the
weights to measure out the true virtue and full force of eitter.” (18)
Modern methods of critical study were unknown to these men, hat it seemed to them
natural and right that the historical authority and integrity of the Scriptures should, insofar
as it was possible, be tested and proved by human reason.
It is, however, misleading to speak of the 'authority of reason" alongside that of Scripture
and Tradition since reason is authoritative in a quite different sense. Reason is that which
accepts (or rejects) authority, whether of Bible, Tradition, or Pope, not because it
understands the whole, but because what it does understand commends itself to reason and
what it does not understand is not contrary to reason. The Anglican tradition is that
authority "should never be accepted without question, but only when it can produce such
evidence as any honest person would accept." (19)
Scripture is a sufficient source for man's knowledge of God; Tradition is necessary to guide
the interpretation of Scripture and to establish Church order; Reason must weigh all things
and hold fast that which is good. This, in brief, was the balance established in the Anglican
Communion in the Sixteenth and Seventeenth Centuries.
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AUTHORITY IN TRADITIONALISM TODAY
This, it seems to me, though it has not been held consistently by all Anglicans at all times
and all places, is very much the balance maintained in Anglicanism today. Modern Biblical
studies have, perhaps, tended to shift the balance a bit toward Tradition, though not
Tradition understood as a continuing oral record. Tradition would be thought of as
embodied primarily in Liturgy, Prayer Book, Ministry, Creeds, and the teaching of
representative Church theologians in all ages. The recovery of a more authentic liturgical
tradition and the studies of the ministry made necessary by the ecumenical movement nave
restored an awareness of these form* as expressive in their own way of the ;gospel message.
Our understanding of the original content of the Tradition has been enlarged also by
modern Biblical studies and by the recovery of ancient documents once lost to sight.
Through these we are helped to hear the Scriptures more nearly as the early Church heard
them and so to interpret them more accurately for the needs of today.
One modern development might be noted. In the late Nineteenth Century, anticipating the
modern ecumenical movement, the Episcopal Church in America and later the bishops of
the Anglican Communion assembled at Lambeth adopted a statement on the basis of which
Anglicans would be willing to explore with other churches the possibility of organic union.
This "Chicago-Lambeth quadrilateral" sets forth four fundamentals:
“The Holy Scriptures of the Old and New Testaments, as 'containing all things
necessary to salvation,' and as being the rule and ultimate standard of faith. The
Apostles' Creed, as the Baptismal Symbol; and the Nicene Creed, as the sufficient
statement of the Christian faith. The two Sacraments ordained by Christ Himself Baptism and the Supper of the Lord - ministered with unfailing use of Christ's
words of Institution, and of the elements ordained by Him. The Historic Episcopate,
locally adapted in the methods of its administration to the varying needs of the
nations and peoples called of Sod into the Unity of His Church." (20)
Here we see again the Anglican insistence on the sufficiency of Scripture, with insistence
also on the traditional expression of the Gospel in the reeds, the Sacraments, and the
historic pattern of ministry. The Lambet Conference of 1958, after discussing the
developments in history which led to the formulation of the Creeds, the defining of an
episcopal ministry in succession to the apostles, and the establishment of a fixed canon of
Scripture, provides this rationale:
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"It is our belief that these developments were not fortuitous, but were expressions of
the rule of the Holy Spirit in the Church, and were divinely given gifts to it.
Accordingly the Anglican Communion appeals to the whole of that primitive
tradition of which the Sacraments, the Creeds, the Canon of the Bible, and the
historic episcopate are all parts. The New Testament is thus not to be seen in
isolation: the Church preceded it in time, and it was within the Church, with its
Sacraments, Creeds, and Apostolic Ministry, that the New Testament was canonized.
The Church is the witness and keeper of Holy Writ, charged to interpret it and expound on it by the aid of the Spirit of truth which is in the Church. But on the other
hand the Church is not "over" the Holy Scriptures, but "under" them, in the sense
that the process of canonization was not one whereby the Church conferred
authority on the books but one whereby the Church acknowledged them to possess
authority. And why? The books were recognized as giving the witness of the
Apostles to the life, teaching, death, and resurrection of the lord and the
interpretation by the Apostles of these events. To that apostolic authority the
'Church must ever bow. "(21)
"Such is the pattern of Christian belief. The Creeds summarize it. The Church
expounds it in systematic form. But it is from the Bible that every right exposition
of it derives." (22)
From this orderly exposition of the source of authority let me direct your attention to a
rather disorderly affair, recent events centered around the person of the Rt. Rev. James A.
Pike, for the sake of what it may say about the use of authority.
What Bishop Pike may have come to believe by now is not the question. At the height of
his powers he made a reasonable claim to be re-interpreting the traditions of the Church by
separating the contents from the container and suggesting more modern vessels for a
modern world. Such an effort is fraught with danger, but those who have studied the history
of the Church know also that misleading and inadequate interpretations have been dealt
with better by the passage of time than by the passage of laws and judgements. So the
American General Convention in September 1967 refused to use authority as a limit to
freedom saying:
The Church can command the respect of modern man only if it has the confidence,
courage, and honesty to test its faith in the free market-place of ideas. We believe
that the historic Christian faith can stand that test, and are not afraid to have it
subjected to the most searching scrutiny... The best answer to bad doctrine is good
doctrine. "Heresy trials" are anachronistic. "(23)
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This is essentially the same position taken by Archbishop Cyril Garbett in response to a
very different re-statement of the faith, the Roman declaration in 1950 that the Assumption
of the Virgin Mary must be held as dogma. Addressing the Convocation of York, the
Archbishop said:
"The bishops of the great Councils of the early Church assembled not to create new
dogmas, but to witness to and to formulate the existing faith and practices of the different churches over which they presided. If the decrees of the Council did this
correctly, they were confirmed by the consensus fidelium of the whole church; if
they failed to do so, their decrees, even if supported by anathemas, were quietly
ignored and before long forgotten." (24)
If reason is to recognize and respond to authority, it must be free. The authority of the
Gospel cannot be known by coercion. We will return to this point at the end.
Vatican II may be looked at as the latest expression of the official teaching of the Church of
Rome. Officially, at least, the position is not much changed from the Council of Trent and
the relative weight of Scripture and Tradition remains an open question. As at Trent, so at
Vatican II, there is a dramatic story of "almosts." Once again a document was prepared that
stressed the role of Tradition by defining "two sources of revelation" (namely, of course,
Scrpture and Tradition). To return a document to committee required a two-thirds vote; only
60% voted to send it back. But Pope John intervened and sent it back himself. The final
document says:
"Sacred tradition and sacred Scripture form one sacred deposit of the word of God,
which is committed to the Church." (25)
A footnote in one edition of "The Documents of Vatican II" tells us that this:
“does not exclude the opinion that all revelation is in some way, though perhaps
obscurely, contained in Scripture. But this may not suffice for certitude, and in fact,
the Church always understands and interprets Scripture in the light of her
continuous tradition." (26)
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The actual words of the document are:
"...it is not from Sacred Scripture alone that the Church draws her certainty about
everything which is revealed. Therefore both sacred tradition and sacred scripture
are to be accepted and venerated with the same sense of devotion and reverence-"
(27)
There is a growing body of scholars in the Roman Church that maintains the sufficiency of
Scripture. (28) But the official statements still hold that Tradition is primarily the revelation
transmitted verbally from the apostles' time together with the teaching of the Fathers and
the Church in all ages. It may still be seen and interpreted as a separate source of authority.
Let me now put before you three exhibits from modern ecumenical thought of attempts to
understand the leaning and weight of Tradition. First, some definitions attempted by the
1963 World Conference on Faith and Order previously mentioned:
"We speak of the Tradition (with a capital T), tradition (with a small t), and
traditions. By the Tradition is meant the Gospel itself, transmitted from generation
to generation in and by the Church, Christ himself present in the life of the Church.
By tradition, is meant the traditionary process. The term traditions is used in two
senses, to indicate both the diversity of form of expression and also what we call
confessional traditions... Thus we can say that we exist as Christians by the
Tradition of the Gospel.. .testified in Scripture, transmitted in and by the Church
through the power of the Holy Spirit. Tradition taken in this sense is actualized in
the preaching of the Word, in the administration of the Sacraments and worship, in
Christian teaching and theology, in mission and witness to Christ in the lives of the
members of the Church. We can speak of the Christian Tradition (with a capital T),
whose content is God's revelation and self-giving in Christ, present in the life of the
Church. But this Tradition is embodied in traditions...
how can we distinguish
between traditions embodying the true Tradition and merely human traditions?
Where do we find the genuine Tradition, and where impoverished traditions or even
distortions of tradition?"(28)
The distinctions are interesting enough but in making them the Conference seems to have
lost sight of the central place of Scripture and of any differentiation in role between it and
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Tradition. This last problem appears again in Exhibit Two, the Statement of Principles
issued in 1966 by the Consultation on Church Union in which ten American Churches are
participating. Here, in a section headed "The Authority of the Word in Scripture, Tradition
and Confession", Tradition is defined as "the whole life of the Church" and the' relationship
between Scripture and Tradition is stated as follows:
"1) Scripture is itself included in the Tradition. The reading of and listening to the
Scriptures in worship and the authority of the Scriptures over the teaching of the
Church are essential in the life of the Church.
2) The Scriptures are interpreted in the light of the Tradition. The Church does not
set itself above the Scriptures; but the Church reads and listens to the Scriptures as a
community of faith.
3) The Scriptures are the supreme guardian and expression of the Tradition. This is
what the Church intends by its acknowledgement of Scriptures." (29)
The document goes on to mention the Creeds as expressive of the truth of the Gospel, and
of worship and mission and ministry as central elements in the Tradition. An attempt is
made to give centrality to Scripture in the words cited and in phrases such as "...the
Scriptures are the norm of the Church's life, including worship and witness and teaching
and mission." (30) Let us at this point note the failure to speak of any clear authority in
Tradition and return later to the confusion between the role Scripture and Tradition play.
Our third exhibit, the book "Visible Unity and Tradition" by Max Thurian of the Taizo
Community, sets out a view of Tradition as the always needed and always changing
interpretation of the Gospel which is the activity of the Holy Spirit in the Church in every
age. On the relationship between Scripture and Tradition he writes;
"The corpus of the Scriptures - the canon, or compilation of apostolic writings - was a
fundamental element in the Church's life and its imparting of the Good News in the first
century. Nothing could substitute for or take rank over the final authority, found here, of
sod's own Word. The Church was to be permanently committed to the canon of apostolic
writings settled upon by the apostles' first successors." (31)
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"...however,, because the Gospel is not simply a book to be re-published, but a Living Word,
a Sacred Scripture to be explained within the communion of the Church, living apostolic
successors are necessary to carry on this living transmission of the gospel, and they are
assisted by the Holy Spirit in this transmission." (32)
Thurian stresses also the importance of liturgy as a "doxological" witness to the Gospel.
And he stresses the necessity of Christian unity and of the witness of Christians in every
country in dialogue with the world for a true "consensus fidelium" - an authentic
interpretation of the meaning of the Gospel for our age. Whether Scripture remains central
and authoritative within this developing Tradition is not wholly clear, however, nor is the
authority of Tradition. What Thurian is very clear about is the authority of the ministry:
"Christ and the apostles are united to the Church in such a way that they continue to
exercise their authority there through a ministry instituted by them and in such a
way that they carry on through this ministry the faithful guardianship of the deposit
of faith and the authentic tradition of the Gospel." (33)
But the deposit of faith is the Word of God which is better compared to a sword (Eph.6:17)
- something to guard us, not for us to guard. The Tradition is seen as something to be
guarded by one element within the Tradition, the ministry. And Tradition is seen as
something about which to be authoritative - an off-putting concept - though whether it has
authority itself never becomes really clear.
Now, to expect a perfect definition of Tradition is to ask for a Confessional statement, to
cross the line from Traditionalism to Confessionalism. This is no solution to the problem.
Nevertheless some clearer understanding of the nature and function of Tradition as distinct
from Scripture would seem desirable.
In both the Roman and ecumenical statements there is an apparent failure to distinguish
between the roles of Scripture and Tradition as if both spoke to all the same subjects but
one in a fixed, written form, the other in a continuing adaptation or exposition of the first.
To say that Tradition is °the whole life of the Church," that the "Scriptures are the norm of
the Church's life, including worship and witness and teaching and mission,' and that 'The
Scriptures are interpreted in the light of the Tradition" seems somewnat circular:
"X is governed by Y which is interpreted by X.” Hooker, if he were available to comment,
might be justified in remarking that not only Scripture but also Tradition is being given
"more than it can have."
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Perhaps our problem is, in part at least, a failure to free ourselves from the inadequate and
divisive thought-forms of the past, in particular those that emphasize the nature of a thing
more than its function. To be existentialist about it, let us ask what Scripture and Tradition
do. This question we answered at the outset: they witness to Christ. He is the Word of God
spoken to man and the sufficient record of that revelation is the Scripture. Why did the
Church acknowledge Scripture's authority? Lambeth 1958, as we saw, asked that question
and gave this answer: because "the books were recognized as giving the witness of the
Apostles to the life, teaching, death, and resurrection of the ford."
Scripture has authority because it bears witness to Christ. Insofar as Tradition bears faithful
witness it has authority also. Christ is the Word of God; ie is the message. Scripture and
Tradition are the media. But the medium is not the message. We do not resolve the conflict
between Tradition and Scripture by the way we relate them to each other but by the way we
relate each to Christ.
Scripture is sufficient to faith because it sets before us all we need to know of Christ in
order to respond in faith. Tradition may play the subordinate role of correcting eccentric
interpretations by showing us the way in which the Church has generally understood and
interpreted the meaning of the Christ-event. Teaching is determined by Scripture with the
assistance of traditional interpretation.
Tradition, however, may play a major role in ordering the life of the Church, in providing
forms of ministry, worship, and mission that rave been found to be true ways of responding
to Christ and serving Him. We find in the Scripture only the emerging forms of ministry
and worship, the beginnings of a process of response which continues in the Church to the
present day. To understand what these passing references to inchoate forms imply we must
turn to the Tradition and see how they were developed and used in the continuing life of the
Church. Do we hereby establish. Tradition as a separate authority or source of revelation?
Only if we have forgotten what it is that Scripture reveals. Is is in the light of Christ as
revealed in Scripture that these must be judged. Are they faithful to Him? Do they give us
adequate means to respond to Him and witness to Him? If so, guided by Tradition but

57
subject to the authority of Christ known in the Scripture, we may - and should - make use
of them in the life of the Church. To rely on Tradition in this way is to be driven again and
again to the Scripture so that we may know Christ and judge all things in obedience to Him.
Let me summarize with a few distinctions that seem useful to me in helping us move
toward a common understanding.
When we speak. of Scripture, we refer to a written expression of the Gospel derived from
the first century of the Church's life and relating the Gospel to that world. The stresses and
emphases of the Scripture thus reflect not only the nature of God's revelation in Christ but
also the particular circumstances within which "'.is apostolic writers witnessed to it. No one,
I think, can deny the need to re-interpret the Gospel to our world; to preach the Gospel as
well as read it. But we must be guided in our proclamation primarily by the Scripture itself.
When we speak of Tradition, we use a word which, both in the apostolic age and in our
own has been used to mean unwritten revelation committed to the apostles by their Lord. In
the apostolic age such traditions existed and had authority; some of them entered into the
canon of Scripture. There is, however, no evidence I know of that such traditions exist in
such form today, or that they existed for long after the close of the apostolic age. Certainly
no authority can be ascribed to traditions of that sort now.
Tradition also refers to traditional ways of life and worship and affirmation which have
gained general acceptance in the Church's life. The New Testament speaks of emergent
liturgies and credal statements and forms of ministry and the early Church believed that the
promised guidance of the r'ioly Spirit led to the development of these forms as a valid
expression of the Gospel, an interpretation of the Gospel in terms of worship and the
organic life of the Christian community. The Christian body that I know of has been able to
survive without some such traditions whether modifications of the old or new-minted.
Traditions of this sort are surely necessary to the on-going life of the Church and the oldest
forms of these traditions cannot be ignored in deciding what form they should be given
today.
Tradition has also meant the interpretation of the Scripture according to the needs of
various ages and places – what Max Thurian calls "tradition as catholicity in time and
space." (34)
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And who among us would be so bold as to put his interpretation of the Scripture against
that of our brothers in the ministry, our fellow Christians, the great preachers and teachers
of our own time and others and say: but I am right? We know the Holy Spirit has guided
others and that we can learn from their witness. We may not want to rule out the possibility
of finding teat at some point we might in conscience have to dissent, but the knowledge that
we stand in a great tradition of men who have proclaimed the same faith in the same way is
a strength not lightly to be set aside.
Authority has, in the past and in the present, often been used to refer to discipline, to
limitation of freedom. Perhaps our age, resisting as it does, any coercive authority, may set
us free to know the true meaning of the authority of the Gospel. "Real authority," wrote
A.E.J. Rawlinson a generation ago, "requires real freedom as the only environment in
which it can live." (35) And Rawlinson also points to the true source of authority behind
Scripture or Tradition in saying:
"If religious knowledge is essentially the knowledge of God... then the process of
Divine Revelation is comparable to the self -disclosure of a personality." (36)
A modern writer, R.E.C. Browne, likewise says:
"To think about authority is to think at the same time about revelation, faith, and freedom.
Authority is not the static manifestation of power at one particular point in time giving
unquestionable directions to all generations. Authority is the name for an element in a
living relationship and consequently eludes exact definition... To personify authority
attaches to it the mystery and elusiveness that pertains to the highest kind of life we know
and indicates an autonomy that we cannot control because it is an expression of the life of
God whose every revelation is authoritative.” (37)
Authority is another name for the love of God in His relationship to man. Embodied in
Jesus Christ, recorded in the Scripture, expressed in the worship, life, and mission of the
Church in every age, that love so binds us to Christ and His cross that it becomes a source
of life and power and sets us free.
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CRITIQUE OF "AUTHORITY AS EXPRESSED IN
TRADITIONALISM"
Calvin Parker
With competence and charity, Mr. Webber has surveyed the role of tradition in the history
of the church and has emphasized the traditionalism that prevails most signifincantly in
Roman Catholicism and to a lesser extent in the Anglican Communion. He has quoted from
the documents of Vatican II to show that the Catholic Church still holds tradition on a par
with Scripture, and from the report of the Lambeth Conference to show that in the Anglican
view the Church is "under" not "over" the Scriptures.
Furthermore, Mr. Webber has rightly pointed out that protestantism, having rejected the
authority of tradition as embodied in Romanism, developed its own. varying traditions
which have become authoritative in a more limited sense. He seems to intimate, and
correctly I think, that some Prostestants who claim the Scripture as their sole authority,
inadvertently put tradition above it in that they examine the Bible from the standpoint of
their cultural and religious heritage, and then ascribe infallibility to what they find. For the
authority of the Bible becomes practical only as the Bible is interpreted, and every
interpretation is colored more or less by the traditions that claim the interpreter.
Thus Mr. Webber has challenged those of us who de-emphasize or even decry
traditionalism to reexamine both the objective facts of church history and the subjective
components of our own faith. This is a service we can appreciate, especially coming from
one who himself asserts unequivocally the priority of Scriptural authority over that of
tradition.
The paper might well serve as a springboard from which to jump into a discussion of
several issues that are crucial particularly in light of the ecumenical movement, including
the following: (1) How can a proper balance be attained between the competency of the
individual soul before God and the spiritual responsibility borne by the church as a whole?
(2) How car Christians of equal piety and learning, who hold opposing interpretations of
basic Bible doctrines, properly relate to one another without violating their own
consciences? (3) What criterion can the churches today determine what was of God and
what was not of God, both in the early common traditions and in the later exclusive
traditions?
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AUTHORITY AS EXPRESSED IN CONFESSIONALISM
Thomas Coates

In dealing with the concept of confessionalism as a source and standard of authority within
Protestantism, this paper will concentrate on confessionalism in its Lutheran form and
expression. The reason for this is twofold: First, the writer of this paper stands within the
Lutheran tradition, and is therefore able to speak with first-hand knowledge concerning this
type of ecclesiastical confessionalism. Second, and more important, confessionalism plays
a more decisive and authoritative role within Lutheranism than within any other branch of
Protestantism today. The Lutheran version of confessionalism, therefore, may be presented
as an appropriate example of this type of spiritual and ecclesiastical authority.

Terminology
It will be useful, at the very beginning, to clarify the terminology involved in this subject.
The word "confession" bears a number of meanings, for each of which there is Biblical
warrant, and all of which have a basic semantic affinity. In the first instance, "Confession"
means acknowledgment of sin or guilt. Thus, the Psalmist says, "I said, I will confess my
transgressions unto the Lord" (Psalm 32,5). Secondly, "confession" can denote a profession
of faith; thus, St. Paul declares: "If thou shalt confess with thy mouth the Lord Jesus and
shalt believe in thine heart that God hath raised Him from the dead, thou shalt be saved."
(Romans 10,9). Moreover, "confession" can also signify acknowledgment or recognition, as
in the statement of Jesus, "Whosoever therefore shall confess Me before men, him ill I
confess also before My Father which is in heaven" (Matthew 10,32). Derivatively,
"confession" can also indicate praise or doxology to God, e.g., "Every tongue should
confess that Jesus Christ is Lord, to the glory of God the Father" (Philippians 2,11). "
These usages of the term "confession" illustrate the vertical dimension of the term. In its
"confessions", the Church comes humbly, penitently before God, acknowledging His mercy
and seeking His forgiveness. It also professes its faith in the Lordship and Saviorhood of
Christ and in the promises of His revealed Word. It boldly and freely acknowledges Him as
Creator, Redeemer, and Sanctifier and affirms that He alone is "the Way, the Truth, and the
Life." Finally, it lifts its voice in praise of Him at whose name "every knee should bow, of
things in heaven, and things in early, and things under the earth." To all of these elements
the Church gives voice in its "confessions."
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The term "confession" must be understood, however, also in its horizontal dimension. With
the repeated formula, "We believe, teach and confess," the Church renders its testimony to
the world concerning the eternal and saving verities of the Christian faith. With a united
voice, the people of God bear witness to "those things which are most surely believed
among us" (Luke 1,1), viz., the imperishable truths of the Gospel, revealed in the person,
work, and words of the Lord Jesus Christ.
Viewed in both the vertical and horizontal dimensions, therefore, the term "confession" is a
fitting designation of those declarations clarations which represent the consensus of the
Church concerning the essentials of the Christian faith. They are the public standards which
regulate the teachings of the Church, and by which those teachings can be judged.

Symbols
Another semantic problem relates to the term "symbol" as a synonym of "confession." A
few words of clarification would seem to be indicated, since the term "symbol" is
sometimes misunderstood. Thus, for example, we recently read in a religious journal the
comment of a certain writer who expressed his dismay that the Lutheran church was now
referring to the Apostles' Creed as a "symbol". His assumption was that the supposedly
orthodox Lutherans were now relegating the hallowed doctrines of the Apostles' Creed to
the category of "symbolical" statements - i.e., possessing only a resemblance to, or
representation of, the truth, and not the substance of the truth itself. When a supposedly
knowledgeable churchman can make such a ludicrous error, it is perhaps not amiss to
clarify the true meaning of the word "symbol" as applied to the Christian creeds and
confessions.
Actually, the technical use of the term dates back to a very early period in the history of the
Church. The word itself comes from the Greek SYMBAILLEIN, which literally means "to
throw together". Hence it came to mean "to compare", and then "to come to a united
conclusion." From this definition it was an easy step to use the word "symbol" in the sense
of "a sign or mark which has been agreed upon", "a badge of recognition", "a watchword."
In ecclesiastical usage, it came to signify "a formula of things to be believed."
Cyprian, ca. 250, used the term "symbol" to denote the Baptismal Formula. Rufinus, in the
mid-fourth century, was the first to apply the term to the Apostles' Creed. Alexander of
Hales, in the mid-thirteenth century, also spoke of the other ecumenical creeds as
"symbols." In the post-Reformation period, the Augsburg Confession was the first
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Protestant doctrinal summary to be called a "symbol". This reference occurs in the Preface
to the hook of Concord, 1580. In brief, church history bears ample record of the use of the
word "symbol" to connote "an approved witness to the Faith", or "the consensus of the
Church."
On this basis, then, the three ecumenical creeds - the Apostles', the Nicene, and the
Athanasian - have been acknowledged as symbols, or confessions, of the entire Christian
Church, for some 1500 years. They are known as ",ecumenical" because they represent the
consensus of all branches of Christendom - Roman Catholic, Eastern Orthodox, and
Protestant - in affirming all the essential elements of Christian doctrine.

Historical Development
The historical background of the ecumenical creeds is too well known to warrant more than
a brief summary at this time. The Apostles' Creed evolved out of the Regula Fidei which
had gained currency in the Church by 150 A.D. Its concise summation of Christian doctrine
led to its universal acceptance and usage by the Church, both as a basis of instruction and as
a liturgical confession. Down through the centuries it has continued to be the best known
and most widely used of all the creeds of :Christendom.
The Nicene Creed emerged from the Council of Nicea in 325, as a reaffirmation of the
Church's belief in the deity of Christ over against the Arian heresy. The creed underwent
certain emendations at the Council of Constantinople in 381, and its present form may more
accurately be termed the Niceno-Constantinopolitan Creed. The addition of the filioque has
been a continuing element of dissension and cleavage between the western and eastern
Churches. The strong Christological emphasis of the Nicene Creed accounts for its incorporation into the Communion liturgy and its use at high festival services.
The Athanasian Creed, with its strong Trinitarian character, dates from about the fifth or
sixth century. Its origin is uncertain, except for the fact that Athanasius himself is not the
author. It bears his name because it so faithfully presents his theological emphasis. Because
of its length, it is seldom used in public worship services.
The Reformation era and its early aftermath produced a number of doctrinal statements - of
varying lengths - which must be viewed in the light of the historical situation which served
as their matrix. These include the six Lutheran Confessions, developed between 1529 and
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1580; the Thirty-nine articles (Anglican), the Westminster Confession (Calvinist), the
Second Helvetic Confession and the Heidelberg Catechism (:reformed;, and numerous
others. These represent the historic and common beliefs of those Christians who associate
themselves with the particular Church tradition out of which these Confessions nave come.
Since the Lutheran Confessions, to a greater extent than most of the others, occupy a
position of doctrinal authority and since commitment to these Confessions is still required
of all Lutheran church bodies, congregations, and individual clergymen, it will be
instructive to look more closely at the historical background, theological content, and
ecclesiastical status of these documents.
The Augsburg Confession is the Lutheran confession par excellence. It was written by
Philip Melanchthon and presented by the Lutheran princes at the Diet of Augsburg in 1530.
Its purpose was to summarize and clarify their position on various doctrinal issues, together
with a refutation of certain heretical teachings and practices within the institutional Church
of that day. When the Roman Catholic party issued a rebuttal to these Lutneran affirmations
and protestations, Melanchthon in 1531 prepared a lengthy defense, or "apologia", in behalf
of the original statement. This treatise became known as the "Apology of the Augsburg
Confession", and as such came to be recognized as an official statement of Lutheran
doctrine.
In 1529 Martin Luther had prepared and published both his Large and Small Catechisms, to
supply an obvious dearth of instructional material in Christian doctrine among the churches
in Germany. The Catechisms soon gained wide popularity and were acknowledged as true
and accurate statements of the theology of the Lutheran Reformation.
In preparation for a Church council at Mantua, at which the Lutheran party expected to
defend its theological position, Luther prepared a series of articles which were presented to,
and accepted by, a theological assembly at Smalcald in 1537. Although the scheduled
council was not held, the Lutherans accepted the so-called "Smalcald Articles" (together
with an appendix by Philip Melanchthon on "The Power and Primacy of the Lope" as a true
and normative exposition of Reformation theology.
The next several decades witnessed a series of sharp and disruptive theological
controversies among the adherents of the Lutheran Reformation. To resolve the disputed
issues and to establish a clear and comprehensive theological consensus, Jakob Andreae
and Martin Chemnitz submitted a lengthy doctrinal treatise called "The Formula of
Concord" in 1577. This was sent to all Lutheran princes, theologians, ministers, and
schoolmasters. When the document had received general approval, it was accorded
recognition as an official doctrinal standard, or symbol, of the Lutheran Church.

66
In 1580 these six Lutheran confessional writings, together with the three ecumenical creeds,
were assembled in the so-called "Book of Concord." (The Latin name for this volume is
Concordia, which ever since has been a popular name for Lutheran churches, colleges, and
other institutions.) These creeds and Confessions have remained normative for Lutheranism
for the past four hundred years. It should be noted that various Lutheran church bodies
officially accept only the Augsburg confession and Luther's Small Catechism in their constitutions; the reasons, however, are historical and political, not theological, and in no case
are the other Lutheran Confessions re jected or denied.

Confessional Status
The question naturally arises, then, as to how these Reformation era documents attained to
confessional status and became normative for the Lutheran Church. The Formula of
Concord answers this question in some detail. After furnishing the historical background of
the respective confessional writings, it makes the following summary statement:
The reason why we have embodied the writings above listed - the Augsburg
Confession, the Apology, the Smalcald Articles, and Luther's :urge and Small
Catechisms - in the cited summary of our Christian doctrine is that they have
always and everywhere been accepted as the common and universalIy accepted belief of our churches, that the chief and most illustrious theologians of that time
subscribed to them, and that all Evangelical churches and schools received them ...
Just as we base our position on the Word of God, as the eternal truth, so we
introduce and cite these writings as a witness to the truth and as exhibiting the
unanimous and correct understanding of our predecessors who remained steadfastly
in the pure doctrine.
Reference has already been made to the confessional obligation which is imposed upon all
candidates for the Lutheran ministry, as well as upon every Lutheran congregation and
organizational grouping (synods, national or territorial churches, etc.). The nature of such
confessional subscription will be evident in the following citations.
The ordination vow taken by a Lutheran ministerial candidate requires an affirmative
response to the following question: "Dost thou hold and profess the doctrine of the
Evangelical Lutheran Church, as laid down in the Symbols contained in the Book of
concord of 1580, to wit, the three Ecumenical Creeds, the Augsburg Confession, the
Apology of the same, the Smalcald Articles, the Small and Large Catechism, and the
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Formula of Concord, to be the true doctrine of Holy Scripture?" Co this the ordinand
answers: "I do so hold and profess."
The constitution of a typical American Lutheran congregation contains the following
statement under the article, "Confession of Faith":
This congregation accepts and acknowledges all the canonical books of the Old and
New Testaments as the inspired Word of God and all the Symbolical Books of the
Evangelical Lutheran Church contained in the Book of Concord as a true and sound
exhibition of Christian doctrine, taken from, and in full agreement with, the Holy
Scriptures; and in this congregation no doctrine shall be taught or tolerated which is
at variance with these Symbols of the Evangelical Lutheran Church... According to
this norm of doctrine all doctrinal controversies which may arise in this
congregation shall be decided and adjudicated.
The constitution of one of the largest Lutheran church bodies in the United States contains
the following article, entitled "Confession":
Synod, and every member of Synod, accepts without reservation.
1. The Scriptures of the Old and the New Testaments as the written Word of God
and the only rule and norm of faith and practice;
2. All the Symbolical Books of the Evangelical Lutheran Church as a true and
unadulterated statement and exposition of the Word of God, to wit: The three
Ecumenical Creeds (the Apostles' Creed, the Nicene Creed, the Athanasian Creed),
the Unaltered Augsburg Confession, the Apology of the Augsburg Confession, the
Smalcald Articles, the Large Catechism of Luther, the Small Catechism of Luther,
and the Formula of Concord.
These representative statements will make it evident that the Confessions continue to be
normative for the teaching and practise of the Lutheran Church.. The implications of such
confessional subscription will later be spelled out in more detail.

The Confessions and Holy Scripture
We must now deal with the crucial problem of the relation of the Confessions to Holy
Scripture. Indeed, the objection has peren nially been raised that, since the Scriptures alone
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are to be the source and norm of the Christian faith and life, there is actually no need of
creeds or confessions. The question, "Why have Confessions at all?" is a valid one and
needs to be faced honestly.
Ideally, of course, the Scripture itself should be a sufficient basis for the teaching of the
Church and for agreement among all Christians. Actually, however, it is an incontrovertible
fact that there has never been complete unanimity, even among faithful, Bible-believing,
orthodox Christians, on the meaning of every syllable of Holy Writ. Throughout Christian
history, the Scriptures have been the subject of varying interpretations; there never has been
complete exegetical harmony among Bible students and theologians. The principle of Sola
Scriptura is not an automatic protection for the pure proclamation of the Gospel. Heretics,
too, have appealed to .scripture. In this connection, Dr. Vilmos Vajta, in The Church and
the Confessions, writes:
All explanations and assurances of the infallibility of Scripture are connected with
certain dogmatic presuppositions, (whether these are consciously or unconsciously
held). These come to expression in the exegesis of Scripture. Testing all
presuppositions of Scriptural interpretation is a continuing theological and churchly
task. Precisely at this point Lutheranism has seen the particular function of the
Confession. (p. 168)
The primary authority in the Church is of course the Lord Jesus Christ, the "'Word made
flesh." In Holy Scripture He has left us an infallible and continuing deposit of revealed
truth. In the Bible we have "words about the .word" - words which derive their authority
from Him who is Himself "the nay, the Truth, and the Life."
The Creeds and Confessions of the Church, in turn, possess an authority which is derivative
from the word of God - both from Him who is the incarnate Word and from the Scriptural
record which "testifies of Him." Confessional authority, therefore, is grounded in its relationship to the basic authority of the Word. Lutheranism maintains the conviction that both
the ecumenical creeds of the ancient Church and the Lutheran Confessions of the sixteenth
century are, in their doctrinal convent, true and faithful presentations and summaries of the
doctrine of holy Scripture. To this end, the Lutheran Confessions make
the claim that their doctrine is "based solidly on the divine Scriptures" (Formula of
Concord). Their test of the validity of the Formula of Concord is whether it is "agreeable
eeable and conformable first of all to the Word of God." They reject all theological
speculation which claims doctrinal authority with the dictum, Scripture non docet
(Scripture does not teach this"',. Such references to the ultimate and overriding authority of
Scriptures are multiplied throughout the Confessions.
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This dependence on Scriptural authority is evidenced also in the approximately nine
hundred direct Scriptural quotations which the Confessions contain.
Lutheran theology has described this relationship between the Bible and the Confessions by
calling the Bible norma normans and the Confessions norma normata. The authority of tie
latter is dependent completely upon the authority of the former.
Vajta remarks, in discussing this relationship:
The statement that the Holy Scriptures are recognized "as the only rule and
measure... .according to the interpretation of the symbolic books of the .Evangelical
Lutheran Church" can thus only be understood in the polarity of the movement
from the Bible to the Confession, and from the Confession to the Bible.. . .This is
also connected with the fact that the recognition of the Confession occurs with the
understanding that it is "a pure exposition of the Word of God." Witness is borne
also to the hermeneutic function of the Confession. This pretension to an
unadulterated interpretation can only be maintained if it proves itself in continuous
interpretation of the Scriptures. (p. 170)
The Formula of Concord itself makes this relationship clear when it declares, in its opening
words:
We believe, teach, and confess that the prophetic and apostolic writings of the Old
and New Testaments are the only rule and norm according to which all doctrines
and teachers alike must be appraised and judged... Other writings of ancient and
modern teachers, whatever their names, should not be put on a par with Holy
Scripture. Every single one of them should be sub-ordinated to the
scriptures.. . .Other symbols and other writings are not judges like Holy Scripture,
but merely witnesses and expositions of the faith, setting forth how at various times
the Holy Scriptures were understood in the Church of God by contemporaries with
reference to controverted articles, and how contrary teachings were rejected and
condemned.
In the same vein, the noted German theologian, Edmund Schlink, has written:
Confessions are not free-lancing theological opinions ....Confessions are
primarily expositions of Scripture, more particularly summary presentation of
the whole of Scripture, that is, a witness to the heart of Scripture, a witness to
the saving Gospel. Resting on Scripture as a whole, the Confessions aim to
summarize the multiplicity of statements from Scripture in doctrinal articles
directed against the errors of their
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day and designed for the protection of the correct proclamation then and for all
time to come. (Theology of the Lutheran Confessions, p. xvi)

Nature of Confessional Subscription
Granted that subscription to the Confessions as an authentic exposition of Scripture is
mandatory for all those who stand within the Lutheran tradition, the question inevitably
occurs as to the nature and extent of this subscription. In other words, are the Confessions
valid because (quia) they are a true and faithful presentation of Biblical doctrine, or insofar
as (quatenus) they are true to that doctrine? The latter alternative has always been rejected,
because it actually negates the very integrity of confessional subscription. It has aptly been
said that a quatenus subscription is not enough, "because one can subscribe even to the
Koran insofar as it agrees with Scripture." On the other hand, tae danger of an exclusive
quia subscription is that this may well tend to absolutize the Confessions themselves, or
that it may detract from the position of the Scripture as the basic and primary source of
authority.
Actually, the solution lies in maintaining the polarity between the two approaches. As the
Confessions themselves declare, they should be acknowledged insofar as they agree with
Scriptures and then also because they agree with Scriptures. "As long as the authority of the
confessional writings is derived only from the authority of the holy Scriptures.. . . the. truth
can only be expressed in the polarity of the two statements" (Vajta, off. cit., p. 170)
Non-doctrinal Elements
Do the Confessions, then, demand unconditional subscription to every jot and tittle of their
contents? Tree answer of the Church has always been that the obligation does not extend to
historical statements, purely exegetical questions, and other matters which do not belong to,
or affect, the doctrinal content of the Symbols. It is obvious that we must enter some
reservations with regard to certain non-doctrinal items in the Confessions. A few examples
will serve to illustrate this point.
There are certain errors of fact, e.g., erroneous reference to Revelation 12 in the Smalcald
Articles, when the quotation should actually read Revelation 10. The same document
contains a misquotation of Jerome. This treatise also offers an untenable etymology of the
word "Mass".
We should also not wish to associate ourselves with certain coarse and uncomplimentary
references to theological opponents, in which the confessions at times betray their earthy
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sixteenth century background, Today we would hardly refer to the Romanists, as does the
Apology of the Augsburg Confession, as "godless sycophants", "rude asses", and
"windbags." The Pope himself is condemned as "the very Anti-Christ" and is accorded
numerous other descriptive titles somewhat lacking in endearment. Neither would we
ordinarily refer to certain delinquent evangelical clergymen as "shameful gluttons and
servants of their own bellies, who ought more properly to be swineherds and dog-tenders
than curates of souls and pastors," as does Luther in the Large Catechism, adding that they
deserve to be "driven out, being baited with dogs and pelted with dung." The ordination
vow of loyalty to the confessions does not commit the candidate, as a matter of conscience,
to embrace such tender sentiments.
More serious are those exegetical interpretations within the Confessions concerning which
there is room for honest difference of opinion among sincere and intelligent Christian
scholars and Bible students, inasmuch as these do not affect the integrity of the
Confessions' doctrinal content. On such matters it is essential that we differentiate between
the authority of God's Word and the authority of the Confessions.
For example, the Smalcald Articles (Part I) speak of the mother of Jesus as "ever virgin
Mary". Does this mean that all those who accept the Lutheran Confessions are required to
believe in the perpetual virginity of Mary, on the authority of this confessional statement?
On the contrary, this has always been regarded as an open question by Lutheran theologians.
It is not a matter of Scriptural doctrine, but of tradition. The fact that this particular allusion
appears in the Smalcald Articles does not make it binding upon the Lutheran conscience.
Tradition that lacks solid Scriptural support cannot be equated with doctrine.
Again, some may be surprised to find that the Lutheran Confessions apparently make
provision for three sacraments, instead of the traditional two. Thus, in the Apology of the
Augsburg Confession, Article XII, we read: "Absolution may properly be called a
sacrament of penance". And in Article XIII the Apology goes on to state. "The genuine
sacraments are Baptism, the Lord's Supper, and Absolution (which is the sacrament of
penitence), for these rites have the commandment of God and the promise of grace."
Does the confessional subscription then require Lutherans to teach that there are three
sacraments instead of two? No, for the opinion has always prevailed among Lutheran
theologians that this is a matter of terminology and definition, rather than of specific
Scriptural doctrine. Thus, we can speak of either two or three sacraments without, in
[n]either case, violating the Lutheran confessional principle.
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Human and Historical
The Confessions, after all, are human products. They cannot be regarded as infallible or
divinely inspired. They are not a compendium of rules; not a Lutheran version of canon law.
They serve their appointed purpose when they are regarded, not as ends unto themselves,
nor when they are interpreted mechanically or legalistically, but when they are honored as
the faithful witness of the Church to the truths of divine revelation.
The proper evaluation of the Confessions must take into account their historical setting, the
particular situation within the Church and the world out of which they arose. Tappert writes,
in this connection:
Each of the Confessions comes out of a particular, unrepeatable historical situation
in which concrete answers were given to concrete questions. To turn these concrete
testimonies into dogmatic abstractions is to transform the Confessions into laws.
The Formula of Concord expressly states that the Augsburg Confession is "a
symbol for our time." To ignore this is to close one's eyes to the temporary and
accidental character of the terminology, and also of the framework into which this
whole Confession (and the others, too) was cast. To overlook this must inevitably
lead, if consistently pursued, to a sterility which reduces theology to an exegesis of
The Confessions. What Lutherans are Thinking, p. 353).
And the same writer continues:
The fact of the matter is that the Confessions do not claim to be logically
infallible, exegetically perfect, and historically final systems of doctrine. Indeed,
they d7 not presume to be systems of doctrine at all. ;hey are nothing more and
nothing less than "testimonies", "declarations" and 'statements" which record a
subjective apprehension of the objective revelation of Sod in Jesus Christ. (Ibid.,
p. 358)
New Confessions?
It is pertinent, then, to ask whether the Confessions of the sixteenth century, together with
the ecumenical creeds of the early Church, are to be regarded as the "last word", or whether
it may be possible or desirable to add further Confessions as the Church continues its
historical development, and particularly as it establishes itself in the midst of non-Christian
cultures and civilizations.
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The question is of special relevance with regard to the so called "younger Churches" of
Asia and Africa.
In principle, of course, there is no compelling reason to exclude the development of new
Confessions under certain circumstances. Indeed, an example of just such a confessional
development in a "younger Church" situation is to be found in the adoption of the
Confession of the Batak Church of Indonesia in 1951. Its acceptability by Lutheran
standards is evidenced by the fact that the Batak Church was received into the Lutheran
World Federation in 1952. This confession was occasioned by the particular cultural and
religious milieu out of which the Batak Church arose. It embodies the specific rejection, on
the basis of God's Word, of the false doctrines, superstitions, and anti-Christian customs
which opposed and threatened the free course of the Gospel as proclaimed by the Batak
Protestants. There is no reason to rule out the possibility of parallel developments it other
areas of the Church.
Certain considerations, however, need to be kept in mind with regard to the formulation of
new Confessions. For one thing, the doctrinal integrity and adequacy of the historic creeds
and Confessions of the Church need to be maintained. What is more, the Confessions are
organically related; they mutually interpret one another.
As Tappert puts it:
An evangelical confession of faith is not simply a catalogue of separate and
unrelated statements, some of which are important, and others are not. It is a living
organism in each of whose members pulsates the heart-blood of the whole.
Accordingly, one cannot amputate ... without hacking the whole organism to pieces
and inflicting mortal wounds upon it. (Ibid., p. 351)
('We may be permitted to state parenthetically that the foregoing considerations would seem
to rule out the possibility of any Lutheran counterpart of the Presbyterian Confession of
1967.)
Any new confession, therefore, must avoid the twin dangers of imposing a new norm for
orthodox teaching or of compromising the norms which have already been established in
the confessional heritage of the Church. There is always the possibility that a new
confessional document may say either too much or too little. If new confessions are to be
added, the following observations of Dr. Vilmos Vajta would seem to offer safe and helpful
guidelines:
The affirmations of the Confessions of the Church among the Lutherans of the
younger Churches is founded on the character of fellowship in the Church and the
interpretation of the Bible in this fellowship. This does not mean that the
Reformation Confessions are merely repeated, but it is also not simply
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claimed that the historical Confessions have no significance for the Churches of
Asia and Africa. Rather, the path towards the formation of Confessions is taken
positively. New Confessions provide a reexamination and expression of the
relationship of the Reformation Confessions to the problems of new continents and
new times. Thus the Confessional writings of the Reformation remain in effect and
the new Confessions are regarded as additional clarifications of the same faith. (Op.
cit., p. 179)
And, by way of addition, Tappert makes the trenchant comment: "Any new confession must
inevitably stand on the ground of those which preceded if the continuity of the Church is to
be preserved." (0p. cit., p. 352).
Confessionalism and Ecumenism
An issue which has evoked much discussion within the context of the contemporary
ecumenical movement is the relationship of confessionalism and ecumenism. In other
words, is confessional loyalty compatible with the ecumenical spirit? Lutherans would
answer this question with a resounding "Yes!" In the words of Bishop Anders Nygren at the
constituting assembly of the World Council of Churches at Amsterdam in 1947: "The way
to ecumenicity is through the Confessions, not around them."
Lutherans firmly maintain that their Confessions are truly ecumenical, viz., in their
understanding of the Gospel and in their understanding of the Church. Indeed, all the
Lutheran Confessions lean heavily on the ecumenical creeds, which are the common
denominator among all branches of Christendom. The fact that the Lutheran Confessions
are dedicated to the attainment of ecumenical unity is shown by Article VII of the Augsburg
Confession, which states:
The Church is the assembly of saints in which the Gospel is taught purely and the
sacraments are administered rightly. For the true unity of the Church it is enough to agree
concerning the teaching of the Gospel and the administration of the Sacraments. It is not
necessary that human traditions or rites and ceremonies, instituted by men, should be alike
everywhere. It is as St. Paul says, "One faith, one baptism, one God and Father of all" etc.
(Eph. 4,5.6)
Strong confessional consciousness is therefore not a threat to the ecumenical spirit. True
ecumenicity is not to be understood in terms of a superficially unified world-wide
ecclesiastical organization. Neither can the true unity of the Church ever be achieved
through mutual concessions and compromise on doctrinal issues. The result in that case
would be a syncretistic mass, without integrity, power, or principle.
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According to the understanding of the Reformation.... (the term ecumenical) must
refer to the substance of the Gospel. The unity of the Church is determined
principally by the one faith which has been confessed throughout Christendom
since the apostles... .In this relationship of the "Lutheran" Confession to the ancient
Church, it can be seen that loyalty to the Confession is not in contradiction to
ecumenism; quite the contrary, it contains.a genuine dimension of ecumenism. Just
as the confessional element of the Church should not exist without this ecumenical
dimension,.... the ecumenical concern of the Church should not be bogged down in
formal and organizational questions; it must include the confessional aspects.
(Vajta, 22. cit., pp. 173-174).
It is both interesting and significant to note that the World Council of Churches, at its New
Delhi Assembly in 1961, adopted the following revised "Basis":
The World Council of Churches is a fellowship of Churches which confess the Lord
Jesus Christ as God and Savior according to the Scriptures and therefore seek to
fulfill together their common calling to the glory of the one God, Father, Son, and
Holy Spirit.
In this affirmation, the World Council of Churches has given clear recognition to the
essential doctrine of the historic Christian creeds as providing the basis for true ecumenicity.
Only in the confession of its common faith does the Church express its true unity. And in
fostering such a united Christian witness, "confessionalism" (rightly understood) paves the
way for genuine ecumenism.
Conclusion
In summary, then, the following reasons may be cited in support of the confessional
principle:
1. Confessional standards make a church body readily identifiable and recognizable. In the
case of the Lutheran Church, for example, a reference to the Confessions will provide a
definitive answer to the question: "What is Lutheranism?"
2. The Confessions provide a systematic compendium of the doctrines of Holy Scripture.
3. Confessional writings offer a basis for the refutation of contrary doctrines and heresies.
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4. The Confessions constitute a definite platform on which the pastor, in his ordination vow,
takes a clear and positive doctrinal stand.
5. "Confessionalism" makes for a well-instructed and knowledgeable laity.
6. Knowledge of, and adherence to, the Confessions - on the part of both clergy and laity is an effective antidote to doctrinal indifferentism.
7. In expressing and transmitting the historic doctrines of the Church, "confessionalism"
provides an effective basis for true spiritual unity.
Within this context, then, the authority of the Confessions is to be understood. In their
witness to the abiding truths of divine revelation, they stand under the judgment of God's
Word, while at the same time they serve to rally men in every succeeding generation to the
banner of Him who, in the fulness of time, came to earth as the Word made flesh.
- Thomas Coates
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AUTHORITY AS EXPRESSED IN CONFESSIONALISM
Critique:
Hubert Helling
My impression to the introduction of this thought provoking paper was that certainly It
should bring a deep "amen" to the heart of every Christian. The author refers to the
"horizontal dimension". Our first task certainly is here ..."the church renders its testimony
to the world."
A danger untouched here, would arise in that, such "testimony" could well be understood or
even memorized by the believer and then replace the spontaneous witness of a happy,
aggressive Christian as he mingles with the world in this "horizontal dimension".
Yet, as no army fights well unless under the same orders, so a church will be more effective
in its outreach as it witnesses with one doctrine and one faith in Him Who is the "Way, the
Truth and the Life."
I do feel however, our writer could have been a bit stronger in emphasizing our first
responsibility to God and the Word of God rather than to "words about the Word". This
might well be the result of the limitation of this subject.
The reference to a specific confession as "primarily exposition of Scripture... of the whole
Scripture", and of its containing nine humdred quotations from the. Bible, certainly gives
an authoritative basis which cannot be disputed. However I wonder if the writer does not
come to the crux of his thesis as he tells us that the "confessions after all, are human
products. They cannot be regarded as infallible or Divinely Inspired"? It would seem that
the writer is saying that the confessions are authoritative to the degree in which we place
confidence in our forefathers in the church and their ability to declare a timeless statement
of faith.
Could it be that the real purpose of the confessions is an unchanging unity of doctrinal
stand within the church rather than the salvation of its people through the holding of these
particular truths?
Being a member of a denomination which does not have "confessions" but rather "Articles
of Faith". I find I am very receptive to the presentation of the
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author of this paper. If ever we truly needed an informed united, doctrinally sound,
witnessing church, it is certainly this very day. With aggressive evil all about us, may He
who called men to love one another, also inspire them to firm beliefs and effective,
aggressive witness for Him.
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AUTHORITY AS EXPRESSED IN THE FREE CHURCH
Carl C. Beck
It was a cold winter's night. Furtively by one's and two's the little band made its
snow-paved way to a cottage on Neustadt Street. Inside the house a dread wind, no less
numbing than that which blew off the lake and up the Limmat Valley, chilled the hearts of
the assembled men. One by one they fell on their knees.
As brethren prayed with and. for each other, the atmosphere changed. Enkindled, they rose
from their knees. A Catholic priest turned to a lay brother and besought him earnestly to
baptize him forthwith.
It must have been with fearsome dread and awe and yet a holy exultation that the lay
brother grasped the pail and dipper and proceeded to pour water over the head of the
kneeling priest in the name of the Father, Son, and Holy Ghost. At the request of the others
present the priest then proceeded to baptize, perhaps among others, two graduate students,
another priest, a baker, a bookseller, and several craftsmen. 1
The Free Church was born. 2 The date--January 21, 1525. The place--within sight of the
Grossmunster, Zurich, Switzerland.
The first-baptized convert on this momentous occassion was George Blaurock--baptized in
infancy, confirmed by a bishop, consecrated a canon under quasi-monastic vows, ordained
a priest, undoubtedly shriven on innumerable occassions in the quadripartite medieval
sacrament of penance with its repentance, confession, satisfaction, and absolution. Now in a
moment of anguish and exaltation all these ministrations of the medieval church were
sloughed off, as if they had never been. Penitent, with a complete change of mind, the
clerical convert accepted believer's baptism as a truly ablutionary act, as an affirmation of a
new found faith in Christ alone, and as a token of his membership in a new koinonia of the
redeemed, taking shape at that very moment among the dozen or fifteen onlooking
participants.
The youthful baptizer was Conrad Grebel; the home that of Felix; the that of Felix Manz. 4
Though impressed with the exalted gravity of the moment, neither this band nor the
chronicler 5
could have known nor guessed the tremendous currents set loose in the
little rivulets of water furrowing down the brow and swarthy cheeks of the kneeling priestly
figure in that moment, recorded as follows in the old chronicle of the Hutterite Brethren:
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And it came to pass that they were together until anxiety (Angst) came upon them;
yes, they were so pressed within their hearts. Thereupon they began to bow their
knees to the Most High (Hochstenn) God in heaven and called upon him as the
Informer of Hearts, and they prayed that He would give to them his divine
(gotlichen) will and that He would show his mercy unto them. For flesh and blood
and human forwardness did not drive them, since they well knew what they would
have to suffer on account of it. After the prayer, George of the House of Jacob stood
up and besought (gebeeten) Conrad Grebel for the sake of God to baptize him with
the true Christian baptism upon his faith and knowledge. And when he knelt down
with such a request and desire, Conrad baptized him, since at that time there was no
ordained minister (dienner) to perform such work. After that was done, the others
similarly desired George to baptize them, which he did upon their request. Thus
they together gave themselves to the Name of the Lord in the high fear of God.
Each ordained the other to the ministry of the Gospel, and they-began to teach and
to keep the faith. Therewith began separation from the world and its evil works. 6
Not only was this the birth of the first constituted Free Church brotherhood, it was also in a
technical sense the beginning of the first "Protestant" church. It proceeded Zwingli's (whose
pre-mature and iilegitemate child this brotherhood was?) break with Catholicism by five
months 8 and Luther's by a year and a half. 9
Though the principals in this initiators act were permitted subsequently to live only a matter
of months, their zealous preachings and earnest writings were to change the flow of
ecclesiastical, political, and economic history for centuries to come. We have, therefore, the
right to ask," by what Authority" did all this take place?
By what authority did this little group of scholars and students of Ulrich Zwingli gather on
this January night? By what authority did a priest, grown up from babyhood with a dread
awe and respect for the authority of the medieval church, now dare to beseech a young
scholar of the Greek and Hebrew Bible to flaunt that authority with its assumptions as no
longer binding and to submit himself to a new set of assumptions. By what authority did
that young aristocratic son of a councilman dare to grasp pail and dipper and thus throw
himself into a short-lived period of persecution, flight, imprisonment, torture, fear, and
death? By what authority did Felix Manz dare to open his home for this meeting and thus
open himself and his family to a life of bindings, fleeings, and an imprisonment which
would end only months later when Manz, still testifying to the truth, had his bound hands
slipped over drawn up knees, a stick thrust between knees and arms and, while singing "In
Manus tuas" in a strong voice and being admonished by his family to remain firm in the

82
faith, was by order of the city council thrown out of the small boat and disappeared into the
blue waters of Lake Zurich.
It is to this question that this paper addresses itself in the belief that in the answer to this
narrower question will emerge the answer to the broader quest of the basis of authority for
the entire free church movement, which here had its beginnings.
I must first attempt to define what we mean by "free church." This I find very difficult,
unless we accept the assumption of the committee that it includes everything not included
under "traditional" (which I assume includes also Roman and Eastern) or "confessional".
This I am willing to do if all of us in this broad, heterogeneous conglomeration will
concede that what happened in that prayer meeting in the Felix Manz home in January,
1525 had something to do with ourselves in January, 1968. If we concede this, and I believe
we may, then by June of 1525 all of us here today were represented in the ferment taking
place in the Cantons of Switzerland. Tradionalism in the Roman reaction in Geneva,
Confessionalism in Zwingli's Reformed renovations in Zurich, the Free Church in what
Williams calls the radical wing of the reformation in Zurich, Halle, and St. Gall.
"Free" I understand to mean complete freedom from all government authority in all matters
relating to faith and Christian practice, and freedom from bondage to medieval church
authority. A Free Church is therefore a freely committed and freely practicing band of
disciples.
Having then thrown off these two fundamental structures of authority which had been
binding from Constantinian to Reformation times, we return again to the quest, by what
authority was the free church born and by what authority did they and their spiritual
descendants fashion their corporate and individual beliefs and lives?
Rather than to get lost in the kaleidoscope of the Free Church's 450 year history and varied
emphases, this paper chooses then, as a matter of procedure, to limit itself to the beginnings
of the Free Church movement and to try to ascertain certain principles of authority which
were determinative for the entire movement and then permit the discussion to sharpen or to
dull these in the light of present day reality.
THE SPIRIT OF GOD DECIDES
Perhaps the best way to do this, then, is to let these men answer for themselves. Let us go
back a few months prior to that history-making scene we have just witnessed. The scene is
still Zurich, but this time a three-day seminar (disputation) in the council chambers of the
Canton of Zurich. Conrad Grebel's father sits among the councilors. The circle of Ulrich
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Zwingli and his devoted disciples is still unmarred by disagreement. Zwingli has been
asked to outline his plans for renovation. Zwingli and his "students" discussed these earlier
and have come to agreement as to what these would be. Now they gather expectantly
around their champion as he is to make these public. It is late afternoon of October 27,
1523.
But something goes wrong. The Council is not being convinced and Zwingli falters. No
decision is being made and the meeting is being adjourned.
Conrad Grebel rises and asks that since so much evidence has been brought to light in this
seminar to indicate that the medieval mass and the use of images in worship were
unscriptural, it were better to go on record as to what should be done about it before the
matter is dropped. Further, much more (than their beloved teacher Zwingli has already said)
needs yet to be said.
Rather curtly Zwingli answers his disciple and staunchest supporters "thy Lords (i.e., the
Council of the Canton) will decide how to proceed henceforth with the mass."
In a flash Simon Stumpf, another of his disciples, is on his feet: Master Ulrich: you have no
authority to place the decision in the hands of my Lords, for the decision is already made;
the Spirit of God decides. If then my Lords should adopt and decide anything against God's
own decision, I shall ask Christ for his own Spirit, and shall teach and act against it (i.e., a
contrary decision of the Council).10
In the ensuing months, especially in mid-December of the same year, when Zwingli finally
capitulates to the council, this difference in authority becomes clear. Zwingli will
henceforth defer to the authority of the Canton Council. His disciples will defer to the
authority of "the Spirit of God."
Here then is one preeminent source of authority, the Holy Spirit. The early leaders of the
Free Church movement (though they never knew that term; they knew themselves only as
brethren in Christ) knew themselves to be the product of this Spirit whose throbbing,
pulsing, invigorating breath was blowing down every valley and forest, every street and
hamlet in the central Europe of the early 16th century.
Early literature is repleat with references to the Holy Spirit, but one is impressed with the
sobriety of these remarks. One Jacob De Roore, burned alive at the stake at Bruges,
Flanders, June 10, 1559, in writing to his wife during his final imprisonment (April
24,1559) makes constant reference to the working of this Holy Spirit:
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The eternal, imperishable wisdom of God our heavenly Father, the great love of his
Son our Lord Jesus Christ, and the power of His Holy Spirit for the comforting of
your mind; these I wish you my dear and beloved wife. My affectionately beloved
and chosen wife, be pleased to know that my mind is tolerably well, the Lord be
praised forever for His grace, except that I am very sorrowful for you and for the
children's sake, since I love you and them from the heart, so that I know of nothing
under heaven for which I would be willing to leave you; but for the Lord . we must
forsake everything through the love of God, which is spread abroad in our hearts by
the Holy Ghost.
Later, writing of Godly Loves he says: for it cannot be bought with riches, but is given for
nought by God, through the Holy Ghost. In speaking of the sufferings the faithful are now
undergoing, he says, ‘For they are comforted by the same Spirit (Geist).’ In a May 3, 1559,
letter to his children he writes: Herewith I will commend you, my dear children, and your
mother, to the Lord for whose sake I hope to leave you; who is able to care for you and to
keep you from all evil. The Lord grant you His brace, that you may grow up in the
knowledge of God the Holy Ghost.
Earlier in 1526, the before mentioned Felix Manz, awaiting his execution in Zurich, writes
in this same sober vein: Whenever a person brings forth genuine fruits of repentance, the
heaven of eternal joys is, through grace, purchased and obtained for him by Christ, through
the shedding' of His innocent blood, which He so willingly poured out; thereby showing us
his love, and enduing us with the power of His Spirit. 12
These early Free Church leaders confessed both the personality and the deity of the Holy
Spirit, avoiding both unitarianism and tritheism. 13
Grebel in his writings assumed the
doctrine of the Holy Spirit as the third person of the trinity. 14
Sattler began the first free
church confession of 1527 in true trinitarian fashion, speaking of the Spirit as the One "who
is sent from the Father to all believers for their strength and comfort and for their
perseverance in all tribulation until the end." 15 Reidemann said of the Holy Spirit:
"Thus we acknowledge Him, with the Father and the Son, to be God," and emphasized the
unity of the God-head, using the illustration of "fire, heat, and light" to show that the three
persons of the Trinity are inseparable, so that "where one is, there are all three, and when
one is lacking, none is present." 16
Repeatedly the guiding ministry of the Holy Spirit is referred to. Marpeck, the eminent
South German evangelist and civil engineer, in emphasizing the importance of the Holy
Spirit in the Christian life, notes that the Holy Spirit in his relation to the believer effects
regeneration, assures of salvation, -guides into truth, activates the conscience, purifies the
heart, conforts, produces love, and gives power and joy in service. 17
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Peter Riedemann, the great evangelist of 16th century Austria and Moravia, writes
concerning the true church or Gemeinde, from a prison in Gmunden, upper Austria, in
1529:
Therefore is such a people, community, assembly, or church gathered and led together by
the Holy Spirit, which from henceforth ruleth, controlleth, and ordereth everything in
her. . . . The children of God . . . become his children through the unifying Spirit, thus it is
evident that the church is gathered together by the Holy Spirit; also that she hath being and
is kept in being by Him, and that there is no other church apart from that which the Holy
Spirit buildeth and gathereth.18
The Anabaptists never identified the Holy Spirit with reason, or with emotion, or with
conscience, thus avoiding the positions of rationalism and mysticism. They declared the
Holy Spirit to be objective reality, revealing himself to the believer in the Gospel.l9 Nor
was He in relation to Scripture an independant or "inner light" or "inner word" whose
authority might contradict or supercede the written Word. The Holy Spirit, as the true
author of Scripture, is also the true interpreter of Scripture. He does not contradict himself.
20 The authority of the Holy Spirit as the active agent of God's redemptive work in the
world today is therefore the supreme authority for mainstream Anabaptism. It is true that
He blows where He h steth. But He is never a loner--never a free lancer. He is frequently in
their-language "The Spirit of God," "Christ's Spirit,",,or "His Spirit." He is always
unpredictable but He is never capricious; free but not promiscous.
Furthermore, though one could not know whence He cometh or whither He goeth, there
were three authoritative and God-given weathervanes. So valid and so authoritative were
these three measurements of Spirit activity that no mainstream free-churchman would trust
himself to fly solely by the "sight" of emotional impulses. These three authoritative
weathervanes were (1) the incarnate Christ, (2) the written Word, (3) the Gemeinde, the
disciplining community of saints. In this completely trustworthy and authoritative troika,
the scattered communities of freechurch disciples expected to find the inerrant will of God,
as His Holy "breath" blew against the three indicators He ordained.
WE FOLLOW CHRIST
Or November 18, 1527, Weynken, daughter of one Claes of Monickendan, was arraigned
before the "Governor and full council of Holland" in the Hague. At one point in the trial she
was warned that, if she persisted in her witness to her faith, she must be put to death. She
declared: "I will follow the Lord."
Though they burn me tomorrow or put me into a bag (for drowning), I care not; as the Lord
has ordained it, so it must be, and not otherwise; I will adhere to the Lord.
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Shortly before sentence was passed she was asked whether she would have a confessor. "I
have Christ," was her quick reply, "to Him I confess." As she was taken from the council
hall to the place of execution a monk solicitously suggested that she call upon "our Lady"
to intercede for her. She replied, "Our Lady is well content in God." "Call upon her,"
entreated the monk. "We have Christ," was her earnest rejoinder. "We have Christ who
sitteth on the right hand of His Father." 21
Here then is the first indicator of Holy Spirit activity and authority--the incarnate Christ.
Sister Weynken voiced a principle that appears again and again in early free-church
literature, "We follow Christ." "We have Christ." What more authority do you need? "' We
adhere to Christ." The words "Nachfolge Christi" appears repeatedly. Terms such as
disciple, master, the command of Christ, etc., figure large in their literature.
Asked concerning the authority by which he dissented from the state-church, Hans
Schaeffer, a former Roman priest, replied, "Our faith, practice, and baptizing is founded on
nothing less than the command of Christ." Asked again specifically under whose authority
he carried on his evangelistic activity,"he told them that he knew no other principle of his
faith, than the Son of God, Jesus Christ, who is the true Captain of the faith. Heb. 12:2." He
was beheaded. 22
On his way to the place of execution, another fellow known only as Little John (Rleiner
Hans) admonishes the crowd following along on both sides. He rejoices that he is permitted
to offer up as a sacrifice to Christ "the whole body, life, skin and bones, and also wife and
children." A bit later he admonishes:
Come thither beloved brethren, let us valilantly hold of the matter: we are now
members of Jesus Christ; He is our Captain. He has prepared a glorious crown, with
which He will crown those who shall persevere unto the end. But we must also
drink the cup of suffering are suffer with (God's) Son, Christ Jesus, and He will
deliver and well succor us . . . I give praise and thanks to my God that I have
become a sacrifice. I have longed for it, for to die is gain for me. O God, let me
partake of the sacrifice of Thy Son Jesus Christ, Amen.
In the next sentence the chronicler records: "Thus he offered his neck, and was
beheaded for the testimony of Jesus Christ." 23
Or let us return again to the scene of the disputation of October, 1523, when out of a clear
sky Zwingli rebuffs his discioles by telling them and the world that henceforth "my Lords,"
would decide the disposition of the Mass and by inference other matters of faith and
practice. John Howard Yoder rightly sees this and Zwingli's full capitulation to the council
in December of the same year as decisive in the separate directions these two streams of the
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reformation would need to flow: To place the unity of Zurich above the faithfulness of the
church is not only to abandon the church, it is also the denonization of the state, for
persecution becomes a theological necessity. The suppression of dissent is for the
Zwinglian Reformation frog this point on not an unfortunate expedient but a matter of faith.
24
It was because he vaguely sensed what was happening and what it would do to the brand of
discipleship they had been taught by Zwingli, that Simon Stumpf, one of the Zwinglian
school, leapt to his feet and publicly rebuked his teacher and champion by declaring in
conclusion, as earlier noted: If then my Lords should adopt and decide anything against
God's own decision, I shall ask Christ for His own Spirit, and shall teach and act against it.
25
Here the Spirit to which Stumpf appeals as final authority, is Christ's own Spirit. It is not
some vague "inner light" or "inner word." It is what they already know about the Spirit's
will as revealed in Christ. Christ's incarnation came about through a mysterious operation
of this Spirit. From the moment of His baptism Christ was completely filled with this Spirit.
Hence every word, deed, and attitude of Christ is a weathervane par excellence to show
how the wind blows. Following Him becomes the supreme duty, privilege, and joy of the
disciple.
As for the other reformers, for the Anabaptists, also, Christ was primarily saviour. Some of
the most exalted expressions in Christian literature concerning the redeeming and cleansing
qffices of the Divine sacrifice come from pens of Anabaptist martyrs. 26
Yet Christ was Lord too, and primarily Lord of the redeemed, i.e., those who subjected
themselves to his Lordship. If He is Lord and Master, then the believer's primary relation to
Him is that of disciple, of follower. Thus Nachfolge became an important word in their
vocabulary. For them, Nachfolge was a following after, a discipleship, an imitation of
Christ, not only in pious feeling, but in daily life and the hard road of the cross.
Like the other reformers, these free-church men were convinced of sola fidie in matters of
salvation--though even in this transaction they would perhaps have emphasized the
objective grace of God a bit more than the subiective assent of the suppliant. But like James,
they insisted that a living faith must produce visible fruits.
That their faith was not inferior is attested to by the joy with which they embraced
persecutions, confiscations, hidings, fleeings, separations, tortures, death. That their
Nachfolge to the word and example of Christ was superior is attested by their cruelest
enemies. One Johannes Kessler, 1502-1574, writes of them:
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Their daily walk and deportment appears to be pious, holy, and blameless. They
shun costly clothing. They shun expensive food and drink, clothe themselves with
coarse cloth, and cover their heads with broad felt hats. Their entire manner of life
is completely humble. They bear no weapon, neither sword nor dagger, . . . saying
that such weapons are wolves' clothing that sheep should not wear. They do not
swear . . . They insist even more vigorously than the papists on righteous works.27
Zwingli himself, in his last book against the Anabaptists in 1527, must admit:
If you investigate their life and conduct, it seems at first contact irreproachable, pious,
unassuming, attractive, yea, above this world. Even those who are inclined to be critical will say
that their lives are excellent. 28

Perhaps Bullinger, of all the reformers, loved the Anabaptists the least. He calls them
"devilish enemies and destroyers of the church of God." Yet even a Bullinger concedes:
Those who unite with them will by their ministers be received into their church by repentance
and newness of life. They henceforth lead their lives under a semblance of a quiet spiritual
conduct. They denounce covetousness, pride, profanity, the lewd conversation and immorality
of the world, drinking and gluttony. In short their hypocrisy is great and manifold. 29

The Roman Catholic theologian, Franz Agricola, in his book of 1582, Against the Terrible
Errors of the Anabaptists, says:
Among the existing heretical sects there is none which in appearance leads a more modest or
pious life than the Anabaptists. As concerns their outward life they are irreproachable. No lying,
deception, swearing, strife, harsh language, no intemperate eating and drinking, no outward
personal display, is found among them, but humility, patience, uprightness, neatness, honesty,
temperance, straight-forwardness in such m asure that one would suppose that they had the
Holy Spirit of God. 30

An interesting sidelight appears in the court records of Waiblingen in Wurttenburg. It seems
that in-1562, one Casper Zacher was accused of being an Anabaptist and thus on trial for
his life. But since said Casper was known by the court to be an envious man who could not
get along with others, who often started quarrels, who was often guilty of swearing and
cursing and of carrying a sword, the charge was dropped and friend Casper escaped with
his life. 31
Conversely in the same 'Wurttenburg, the court records tell of a certain Hans Jager who in
1570 was brought before the court on suspicion of being an Anabaptist. The only evidence
offered was (1)he did not curse, (2)he lived an irreproachable life. He fared less well than
his predecessor. 32
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Michael Beck, beheaded in 1539, noted rather ruefully before his judges:
When I was living with the world in all unrighteousness, in sins and wickedness, no
one admonished me to renounce, but I was considered a good Christian before the
world. But now that I have become converted, and ammended my life, I am told to
renounce; but I have become converted once, and have renounced all
unrighteousness and in this conversion I will persevere unto the end. 33
If there is any one thing that sets their literature apart it is this constant insistence on
following Christ, on living lives worthy of His name.
In 1572 Jan Wouterss Van Kuyck, an expert stained glass craftsman was languishing in
prison prior to being burned at the stake. One letter to his daughter has been preserved:
Thus, my dearest daughter, lay it to heart, despise it not, and diligently search the
holy scriptures, and you will find, that we must follow Christ Jesus, and obey Him
unto the end; and you will also truly find the little flock who follow Christ. And this
is the sign: they lead a penitent life, and delight in doing what is good; they are not
conformed to the world; they crucify their sinful flesh more and more every day;
they do evil to no one; they pray for their enemies; they do not resist their enemies;
their words are yea that is yea, and nay that is nay; their word is their seal; they are
sorry that they do not live more holily. . . . (Those) who follow Christ also bear the
cross of Christ.
. . Hereby you may understand, my dear daughter, who
follow Christ, to be saved through Him. Beware of sin, and join these cross-bearers,
that you may come to Christ, who bore the cross for us; for we must follow His
footsteps, and be like our Lord. . Hence rejoice that your dear father has suffered
and endured threats, contempt and stripes, because I would not with the world walk
the broad way to everlasting torment, which all shall receive who do not turn and
follow Christ in the narrow way.34
The Twisck "confessions (about 1630) states: We must work out from our faith such divine virtues as
are taught and required of us in the Holy Scriptures, and in which we have the examples of Christ and
His apostles, whose footsteps we are so highly commanded to follow; and all this we must do from the
heart, to the honor of Him who created us; thus learning, from Christ to be meek and lowly in heart . . .
and to adorn ourselves inwardly with an humble spirit . . . and outwardly in our manner of life after our
lowly Head and example, Christ Jesus.35

Another of them wrote:
Spiritually we acknowledge no king, neither in heaven above nor upon earth
beneath, other than the only, eternal and true king, Christ Jesus who is Lord of
Lords, and King of kings. we confess with Christ that our kingdom is not of this
world.36
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All those who are born and regenerated from above . . . through the living Word, are also of
the mind and disposition, and have the same aptitude for good that He has . . . For Christ
has expressly portrayed Himself in His Word, as to the nature which He would have us
understand, grasp and follow, not according to His divine nature, seeing He is the true
image of the invisible God, the brightness of His glory, who dwells in ineffable light, whom
none can approach or see, but according to His life and conversation here on earth, shown
forth among men in works and deeds as an example set before us to follow so that we
thereby might become partakers of His nature in the spirit, to bec ,me like unto Him. So
Christ is everywhere represented to us as humble, meek, merciful, just, holy, wise, spiritual,
long-suffering, patient, peaceable, lovely, obedient, and good, as the perfection of all things,
for in Him there is an upright nature. Behold, this is the image . . . of Christ, . . . as an
example until we become like it in nature and reveal it by our walk.37
The regenerate, therefore, lead a penitent and new life, for they are renewed in Christ and
have recieved a new heart and spirit. They live no longer after the old corrupted nature of
the first Adam, but after the new upright nature of the Heavenly Adam, Christ Jesus.
Their poor, weak life they daily renew more and more, and that after the image of Him who
created them. Their minds are like the mind of Christ, they gladly walk as He walked. They
are baptized with the Holy Ghost into the spotless, holy body of Christ as obedient
members of His church... They put on Christ and manifest His spirit, nature, and power in
all their conduct.. Hatred and vengeance they do not know, for they love those who hate
them, . . . entertain the needy, visit the sick, comfort the fainthearted, are ready after
their .!aster's example to give their lives for their brethren.
The glory of Christ, the
sweetness of the Word, are dearer to them than anything under heaven. . . . All those who
are thus born of God with Christ, who thus conform themselves to follow the example of
Christ, hear and believe His holy Word, follow His commandments which He commanded
us in the holy Scriptures; these are the Holy Christian Church, the true children of God. . . .
These have a spiritual king over them who rules them with His Holy Spirit and Word. He
clothes them with the za rnent of righteousness, He refreshes them with the Living water of
His Holy Spirit and feeds them with the Bread of Life. Fi s name is Christ Jesus.38
Yet they constantly insisted that there was no -erit in a good life, per se. It was merely an evidence,
howbeit a necessary evidence, of the regenerating work of Christ and His Holy Spirit in heart and
life. To follow Christ without becoming like Him was unthinkable. To accept His grace without
putting forth every effort to do His perfect will was nothing short of blasphemy. The example and
word of Christ were the imperious command of God. The same writer continuess
The true believers . . . desire to walk with Him in newness of life; they break the bread of
peace with their beloved brethren, as a proof and testimony that they are one with Christ
and His
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church and that they have or know of no other means of grace and remission of their sins,
neither in heaven nor upon earth, than the innocent body and blood of our Lord Jesus Christ
alone, which He . . . has offered up and shed upon the cross for us poor sinners. . They
order their lives in their weakness, according to all the words, commandments, ordinances,
spirit, rule, example and measure of Christ, as the Scriptures teach. 39
As these passages have already indicated, they expected that this kind of following of Christ would
mean following even to the cross. For many of them it did mean the literal stake and thousands paid
the supreme price for their determination to follow.
But it was also a joyous following. The young (28 years old) Felix Manz (like Erasmus, Leo Jud,
and Heinrich Bullinger, illegitemate son of a Catholic priest) was dumped bound into Lake Zurich
just two years after that momentous prayer meeting we have already observed in his home. Faced
with death, he admonishes his brethren as follows:
My heart rejoices in God who gives me much knowledge and wimdom, that I may escape
the eternal and never-ending death. Therefore I praise Thee, O Lord Christ of Heaven, that
thou dost turn away my sorrow and sadness; Thou whom God has sent as a Saviour and for
an example and a light, and who has called me into His heavenly kingdom already before
my end has come, that I should have eternal joy with Him. 40
Then with his mother's voice, heard above the ripple of the water, admonishing him to remain true
to Christ, as his arms and legs were bound, he sang out with a strong and joyous voice, "In manus
tuas, Domino, commando spiritum Meum. Amish congregations still sing an 18 stanza peon of joy
penned by him in 1526, shortly before his execution. The first stanza translates:
With gladness now I sing;
In God my heart rejoices,
Who wrought such wonderous grace
That I from death was saved,
Which death is never ending.
I praise Thee Christ in Heaven
Who all my sorrows changeth. 41
In the same year George Wagner of IInerich, apprehended at Munich in Bavaria, was tempted to
recant by having his wife and child brought before him in his prison cell. George affirmed that
"though his wife and child were so dear to him that the prince could not buy them with all his
dominion, yet he would not forsake his God and Lord on their account." Then, having been
delivered into the hands of the executioner, he said: "Today I will confess my God before all the
world" The chronicler then records:
He had such joy in Christ Jesus, that his face did not pale, nor his eyes show fear; but he
went smiling to the fire, where the executioner bound him to the ladder, and tied a little bag
of powder around his neck, at which he said: "Be it done in the name of the Father,
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the Son,and the Holy. Ghost;" and having smilingly bid farewell to a Christian who was
there, he was thrust into the fire by the executioner, and happily offered up his spirit on the
8th day of February, 1527. 42
One brother, George Bauman by name, was in 1529 so intent on making it to his own execution that,
when his shoes got stuck in the mud, he blithely stepped out of them,left then there, and went
merrily on his way. Said George seemingly had had an aversion to the torture rack, so that after
several weeks of it, interspersed with many fine promises, he decided to recant. On two successive
Sundays he went faithfully to the church and publicly recanted. On the third Sunday, his stomach
turned and he could not force himself to go through with it again. The recorder prosaically observes
that:
He came to himself and considered the honor of God and His holy name, and also whither
he was going. Hence, . . . he said to the priest and the bystanders, "You have condemned me
and through pain and fear prevailed upon me to follow you; but now I renounce and revoke
it all, and I am sorry that I did it." Thus he began, and confessed anew that this was the
divine truth and the true faith: yea the way to life in Christ, and that, on the other hand, the
idolatrous life and ways of the world are a delusion and contrary to God. In this his faith
and confession he (now) intended to continue and persevere unto the end. For what should
the priests and servants wait any longer? Hence they quickly apprehended him again, and
he was speedily sentenced to death. When he was led out to the place of execution, he sang
joyfully on the way. It was muddy in the village, but he walked briskly nevertheless; so that
his shoes remained fast in the mud; but he took no notice of it, left them there, hurried on to
the place of execution, and sang for joy that God had again given him such courage. Thus
he was beheaded with the sword 43
A year later another George, this tire Ste-:r-'z by name, observed,while awaiting the executioner's
axe, that "according to my own experience I must state the truth, the cross appears much heavier
than it really is." He then proceeds to break into a song of thansgiving:
Praised be the Lord our God, who has called us to be his servants and children. Him we
will constantly praise forever, because we may wash our robes in the blood of the Lamb,
and afterwards, from this brief death and suffering, go into everlasting joy with Him.
Wherupon the historian continues, scarcely pausing for a period: With this mind this witness of
Jesus Christ was beheaded and died at Portzen, as stated above. 44
In the same year at Altzey, Germany, 350 persons were put to death for their faith. At their trials
they could not be persuaded to apostatize,
"but went joyfully to meet death; while the others were being drowned and executed, the
rest, who were yet alive and waited for death, sang until the executioner took them."
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All this got to be a bit vexing for the Burgrave of the area, Dietrich by name. Observed he,
"What shall I do? The more I cause to be executed, the more they increase ." 45
What can you do with folks like this? Too stupid to use the ordinary and totally obvious
ways of saving their lives when captured; they claim no king above Christ, no authority
above His word, no duty above following Him, no obedience or loyalty above His slightest
wish. For them He is and will always remain the completely authoritative King of kings
and Lord of lords.
WE APPEAL TO SCRIPTURE
It had been a long hard day. The trial had dragged on and on. In the evening Michael Sattler
did not yet know what the specific charges against him were. The town clerk,acting as
prosecuting attorney,observed to the judges that, if this man had the Holy Ghost abiding in
him as he claimed, then he could divine what charges were written for only the judges to
see. In a dramatic moment, when, just before seAncing, the charges were finally read,
Michael Sattler rose to his feet. "I appeal to Scripture." For answer he got the reading of the
sentences:
In the case of the Governor of his Imperial Majesty versus Michael Sattler, judgement is passed
that Michael Sattler shall be delivered to the executioner, who shall lead him to the place of
execution, and cut out his tongues then throw him upon a wagon and there tear his body with
red hot tongs, and after he has been brought without the gate, he shall be pinched 5 times in the
same manner. 46

Though the sentence was speedily carried out, what was left of his body burned to ashes,
and his steadfast wife drowned several days later, the words of this second free church
martyr still ring down the corridors of time. We appeal to Scripture.
Though the Lord Christ was for them the supreme authority and indicator of Holy Spirit
activity, he was not an ethereal something which could be shaped into the shadow of every
man's psyche. He was the incarnate Christ. He was the Christ of Scripture, and they knew
no Christ save the one who appeared to them in Scripture. Hence their tremendous respect
and love for the Scriptures. Hence the constant refrain, "We appeal to Scripture." "We stand
on the Word of God."
Let us go back again to that October 1523 seminar, when the first seed of dissent sprang up
between Zwingli and his disciples. When Simon Stumpf challenged his champion by saying
"The Spirit of God decides," he was not thinking primarily of the Spirit of God as a footloose entity going about capriciously breaking in and making decisions for people. It was
the Spirit who had already gone on record. In the words of Christ and the pens of the
apostles He had spoken. He could not contadict Himself. In Christ's institution of the Lord's
supper the definitive word had been spoken. In matters pertaining to this supper, it is this
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Spirit of God, who has already spoken, who decides, not the Council of Zurich.
If the experience of a certain Adrian, imprisoned in 1552 is usual, and it seemingly was,
then these free church prisoners were stripped of Bibles and other religious writings. 47
Yet their letters sent from prison are almost solid references, quotations, or paraphrases
from Scripture, in most cases interspersed with chapter and verse. Though New Testament
references are by far most numerous, it is also evident that they knew their Old Testaments
and the Apocrapha almost by heart too. And this less than a hundred years after the
invention of the printing press, and at a time when the ban on Bibles in the hands of laity
laid down by the Council of Toulouse, 1229, was strictly enforced.
Accused of being a heretic, John Claess at his trial in 1554 at Amsterdam, disclaimed the
honors "We are not such people; we desire nothing else than the true word of God." 48
When a bailiff wanted to "prove" the error of the before-mentioned Adrian "from books,
that we may put you to death," said Adrian inquired whether this might not be done with
"the Gospel." When asked if he desired "learned men" to instruct him, so that he would see
his error, he replied: "I am willing to be instructed with the Word of the Lord." His wish
was not granted. 49
Conrad Grebel wrote in 1525: "We would ask you to discard the old ordinances of
Anti-Christ and hold to the Word of God alone and be guided by it." 50
Michael Sattler, whose trial we have already visited addressed his judges on the same
occassion as follows:
Ye ministers of God, if you have not heard or read the Word of God, send for the
most learned, and for the most sacred books of the Bible, . . . and let them confer
with us in the Word of God; and if they prove to us with the Holy Scriptures, that
we err and are in the wrong we will gladly desist and recant and also willingly
suffer the sentence and punishment for that of which we have been accused. 51
Also in 1525 the brethren wrote to the Zurich city council:
"If it be found then by divine Scripture that we err, we shall gladly accept correction . . . 'do
desire thing upon earth but to have these things decided by the Word of God."-?
In 1527 Michael Sattler wrote: "Let no one cause you to depart from the standard that is
laid through the letter of Scripture, which is sealed by the blood of Christ.-53'
In the great debates between the Brethren and the representatives of the Zwinglian State
church at Zofingen in 1532 and at Bern in 1538,
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the Brethren speakers continually appealed to the Scriptures: "We hold all things should be
proven to ascertain what is founded on the Holy Word of God, for this will stand when
heaven and earth shall pass away, as Christ himself said." 54
So important was the Bible to them that in 1527 two Anabaptists, Hans Denk and Ludwig
Haetzer, translated out of the Hebrew the Old Testament prophets which at that time were
still missing from the Luther Bibles now used widely among the radical reformers. Luther
later merely revised this Denk-Haetzer translation and added it to his own. The Zurich firm
of Froschauer used the unammended text of the Denk-Haetzer translation for their 1529
edition, widely used by both Reformed and Radical wings of the reformation for many
centuries.
Pilgrim Marpeck wrote in 1544:
We would sincerely admonish every Christian to be on the alert and personally study the
Scriptures, and have a care, lest he permit himself to be easily moved and led away from the
Scripture and apostolic doctrine by strange teaching and understanding; but let everyone, in
accordance with the Scripture, strive with great diligence to do God's will, seeing that the Word
of Truth could not fail us or mislead us. 55

In the first 285 pages of his writings Menno Simons quotes the Old Testament 290 times
and the New Testament 740 times--four appeals to scripture per page. From his pen we
have: teach to my brethren a single word concerning the Father, Son, and Holy Ghost, at
varience with the express testimony of God's Word, as it is so clearly given through . . . the
prophets, evangelists, and apostles."56
Later in reply to an accusation of one Gellius:
But that Gellius appeals to Tertullian, Cyprian, Origen, and Augustine, my reply is .
if these writers can support their teachings with the Word and Command of God, we
will admit that they are right. not, it is a doctrine of men and accursed according to
Scripture .
Thus George Huntston Williams concludes that what set the freechurchmen apart from the
confessional reformers was their radical discovery of the New Testament. Catholicism had
two sources of authority-Scripture and papal tradition; Luther based his reforms on sola
Scriptura and Bola fidei (which came to mean right theology.) Zwingli and the magistral
reformers stood on the two-pillared base of Scripture and Christian ministry. In England it
was the Word and the sovereign-oriented Episcopacy.58 Evangelical anabaptism alone had
only one basis for faith and life, the written Word, and that primarily the New Testament.59
Williams calls their approach to the Scriptures a "sober Biblicism: 60 "With respect to the
New Testament," he continues, "tne Anabaptists could be and were literalists."61 This
Wiswedel accepts, if by literalism you mean *that they tried to obey the commands of
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Christ and teachings of the New Testament literally." But if you mean:
a type of naive legalistic and externalistic use of the Bible without regard for its
essentially spiritual character, and without finding in it great controlling principles,
then this description is not historically valid. 62
With this verdict Williams agrees thoroughly when he says that in contrast to the
Zwinglians, the brethren "made the Bible not merely the guiding authority but the
imperious command of God."63

WE "HEAR" THE CHURCH
The third authoritative horse of this troikan weathervane of the radicals was the Gemeinde,
the disciplining community of disciples.
In what is perhaps the oldest Hymnal of the free-church, the sixteenth Century Ausbund,
appears a hymn labeled "Ein ander Schones Lied von der Bruderschaft and Ordnung Christi,
(another beautiful hymn of brotherhood and the order of Christ) attributed to Hans Straub.
It is basically an exposition of Matt. 18:15 ff--the binding and loosing function of the
church. Stanza 7 begins with:
Will er die G'mein nicht heren, Ihr Straf nicht nehman an Thut die zeugniss erklAren
Darnach lasst's Urtheil gahn, Verkundt ihm Gottes plag and Rach, Wo er in Sand verharret
Die ihm wird folgen nach.64
Should he not hear the church,
Rebuke refuse to take, Explain to him the truth;
Then let him be turn'd over To Godly fear and plague
Should he persist in sins, They'll surely follow him.
The rest of the 14 stanza's go on to extol redemptive love as the main consideration, the
unifying principle in all the church's binding and loosing. In love we are responsible for our
brother. Together, in community, we find God's will. We "hear" the brotherhood in
obedience. And in hearing her, we hear God.
This lay at the heart of the free-church movement--a new view of the church. The church is
a brotherhood. She is a brotherhood of every single disciple, rich-poor, old-young,
learned-and otherwise, noblepeasant. And wonder of wonders, when these gather in Christ's
name Christ is actually standing among them as head. What the body does in solemn
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assembly, she does at the bidding of the head. When she speaks, he speaks; when she binds, he
binds; when she looses, he looses. Thus a Michael Sattler, whom we have met before, writes from
prison to *my most beloved fellow-members" of his Gemeinde:
Remember our assembly, and strictly follow that which was resolved on therein; Be liberal
toward all that are in want among you, but especially toward those who labor among you in
the Word, and are driven about, and cannot eat their bread in peace and quietness. Forget
not to assemble yourselves together, but give diligence that you constantly meet together,
and be united in prayer for all men, and in breaking bread. . In this assembling you will
make manifest the hearts of the false brethren, and will speedily rid yourselves of them. . . .
Bear in mind my most beloved members of the body of Christ . . . this Scripture and live
according to it, and, if I lie offered up to the Lord, do for my wife what you would do for
me. 55
It has already become evident that what these people were talking about was not the then current
idea of the Church. In fact they refused to use the term Kirche in referring to themselves. They were
merely a Gemeinde, an assembly, a community of disciples. In fact, the terms "Kirchle"(churchy)
and "priestly" enjoyed about the same esteem among them as did the tern: "popish" or "papist" in
Lutheran or Zwinglian circles. They had nothing but derision for "hireling" ministers.
Franklin Littell of the University of Chicago agrees with historian Schaff when he says, "The
reformers aimed to reform the old Church by the Blble; the radicals attempted to build a new church
from the Bible." He says further:
The rise of the Free Churches, the development of the type of church life characteristic of
America and the younger churches of Asia and Africa, vocation of the laity--all of these
movements are set in a new context. . . The Anabaptist revolution within Christian history
was so thoroughgoing as to be a sui generis, and in distinguishing the church types of
magisterial protestantism from the sixteenth-century beginnings of the Free Churches we
may properly speak of the "Church of the Reformers" on the one hand and the "Church of
the Restitution" on the other. 57
This "Church of the Restitution" he calls a "Third-Type" Church.
Similarily Harold Grimm, writing in 1954, says: It was Grebel's conception of the free church,
consisting of freely committed and practicing believers, as opposed to the Volkskirche, or inclusive
state church of the Catholics and mot Protestants, which formed the basic doctrines of the
Anabaptists.°8
In noting this, Littell is further forced to ask himself: "Are the American 'Free Churches' really free
in the classical sense?" He answers by observing that "classical Free Churchmanship involved religious liberty (only) in a secondary sense, whereas the prima emphasis was upon a new concept of
a community of discipleship."
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Walter Kohler of Heidelburg says:"The Anabaptists are the Bible Christians of the
Reformation... They wished to restore the Early Church at Jerusalem as a community of
saints sharply separated from the world." 70
And this was necessary if the councils of
these disciples were to speak for themselves and to the world with the authority of the Holy
Spirit.
This reconstituted Church, in which the disciples expected to hear the Word of God and to
interpret it into contemporary imperatives through the breathings of the Holy Spirit,
demanded new forms. Ministries were as diverse as the gifts of the Spirit. The church at
Zofingen had six different classifications of ministries at one time--all lay brethren whose
gifts the Church had recognized. 71
And in the process of recognizing these gifts of the Spirit to herself, the disciplining
3emeinde was also conscious of exercising her binding and loosing prerogatives.
Ordinations were always preceded by a day of fasting and prayer. Then, as brethren prayed
with and for each other, a consensus formed.
In the Dnden disputation of 1578 the brethren explained how this works: "The bishops and
ministers are chosen by the congregation through the inspiration of God, by unanimity of
voice, which occurs through fasting and petitioning of the Lord." 72
The Amsterdam confession of 1627 enlarges: The Church must prepare herself by a devout
fear, by fasting and prayer, with constant invocation of the name of God, that as the discerner of all hearts, he will show through the unanimous voice of the church, whom he
counts worthy of such office; trusting that the Lord, who hears the prayers of those who are
assembled in his name, and grants the petition of the godly, will by his Holy Spirit, bring
forth those whom he knows to be fit for this office. 73
Similarly Peter Riedemann of the Hutterite Brethren observed:
If the church needeth one, or indeed more ministers, she must not elect them as pleaseth
herself, but wait upon the Lord to see whom He chooseth andd showeth them....After
continuing thus earnestly in prayer (and fasting), those who have been recognized through
God's counsel to be suitable are presented to all. 74
Perhaps these few examples will need to suffice, then, to indicate the seriousness with
which the early Free Church took the ratter of Gemeinde, of loosing and binding, of the
disciplining community. All of us moderns, of Free Church, Confessional, or Traditional
persuasion or accident, have mush to learn from these sixteenth century radicals.
Robert Friedman, of Western Michigan University, finds here the unique element in the
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whole free church movement:
Now then, the central idea of Anabaptism, the real dynamite in the age of the
reformation, as I see it, was this, that one cannot find salvation without caring
for :his brother. . . . This interdependance of men gives life and salvation a new
meaning. . . . That was the discovery which made Anabaptism so forceful and
outstanding in all of church history. 75
As W.A. Visser't Hooft reflects, there is something here in this caring authoritative
community that all of us long for and need today:
The main task of the Christian Community, and the greatest service which it can
render to the world, is . . . to be the Christian community. For the real tragedy of our
time is that we have on the one hard an incoherent mass of individual Christians and
on the other hand powerful impulses toward new forms of community, but no
Christian community.. The present day task of the Christian community is, therefore,
not to enter more deeply into the world, but to rediscover itself. It must learn to
understand again what Christian community means before it can go out and change
the world around it. 76
May we not legitimately pray that the Church of Jesus Christ may more and more open
herself to this invigorating authority of the Holy Spirit as it manifests itself historically in
the incarnate Christ, the written Word, and the disciplining community of saints?
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CRITIC: AUTHORITY AS EXPRESSED IN THE FREE CHURCH
Philip Kinley
First of all, I would like to mention by way of explanation, but certainly not an
apology--that since I am a part of the free church tradition myself--I find it difficult to
criticize a position with which I agree. Therefore, perhaps some of my observations may
lack not only the point of view, but also the authority of a critic.
Realizing the vast scope of the topic undertaken in the paper, “Authorit As expressed in the
Free Church", the writer did well to define and limit his study. While his presentation is
informative and rich in background, the paper might possibly have been more helpful had it
included a larger amount of material. For example, whereas the sources of authority for the
free church were well documented, there was little attempt to explore their theological
implications, or to relate them to us here in 1968.
While accepting Mr. Beck's definition of the free church as being valid (i.e. "complete
freedom from all government authority in matters relating to faith and Christian practice.
and freedom from medieval church authority"), it might be well to point out, particularly in
view of the theme of this conference, the definition given by the church historian, Kenneth
Latourette. "They (the free church: or radical reformers) looked to the scriptures and
especially the New Testament as their authority and tended to discard all they could not find
expressly stated in that basic collection of sources. They wished to return to the primitive
Christianity of the first century ... They believed in "'gathered" churches, not identical with
the community at large, but composed of those who had had the experience of the new
birth." ( A History of Christianity,, pp.778, 9)
While a good case could be made that the three authoritative weathervanes mentioned in Mr.
Beck's paper (tne incarnate Christ, the written word, and the disciplining community) are
included in the above definition of Latourette, it is particularly interesting to note that these
so called "troika" are only measurements of the supreme authority-the Holy Spirit. just how
the Spirit acts as the supreme authority isn't quite spelled out, except as the true author and
interpreter of scripture. From the activities of the early Anabaptists it is clear that its authority gave them an inner assurance of personal salvation and immeasurable power to act
with a sense of the divine leading. Such assurance is a " vital part of one's faith; but it is not
without its problems. The most crucial being-how does one distinguish the leading of the
Holy Spirit from one's own subconscious impulses, desires or rationalizations?
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Christians have been known to slander and slay each other under the guise of being led by
the Spirit. Just as the early Anabaptist leaders had assurance of Holy Spirit leadership, a
case could be made to show that their persecutors were convinced they too were being led
of the Spirit to stamp out all remains of the Anabaptist heresy. Obviously, when Holy Spirit
guidance is claimed by all sides, it becomes rather difficult to determine the voice of God.
Actually, a number of theologians who stand within the free church tradition insist that the
supreme authority must be Scripture. Carl Henry in Frontiers In Modern Theology, writes,
"Evangelical scholars are fully aware that the doctrine of the Bible controls all other
doctrines of the Christian faith" (p. 138). He also quotes one unnamed scholar as saying,
"Without an authoritative Bible, even the authority of Jesus Christ is eroded; deep down all
the major problems involve the question of Biblical authority, for it affects all the realms of
doctrine and life." He quotes still another, "The formal principle of Protestantism is the
objective and sole authority of the Bible" (p. 138).
Here again the problem is one of perspective. As C.H. Dodd in The Authority of the Bible
puts it so bluntly, "All readers in fact go to the bible with some sort of presupposition.
However firmly they may believe they accept 'the word of God' without question, they have
certain prior beliefs which determine their interpretation." (p. 21).
This can be seen quite clearly in examining two of the three famous "Case Writers".
Edward Carnell in The Case for Orthodox Theology has one chapter entitled "authority" in
which he defines orthodoxy as that branch of Christendom which limits the ground of
religious authority to the Bible (p. 33); he further clarifies this to mean inerrancy of the
scriptures. On the other hand, another of the case writers, Harold De Wolf in The Case for
Theology in Liberal Perspective in the chapter on scripture and authority comments, "The
doctrine of infallibility is quite impossible in practice, for one cannot put into living faith
flatly contrary teacnings." (p. 56) He continues. "There is high authority to be found in the
Scriptures, but this authority is not uniform. The authority of the word of God resides
precisely in those teachings through which God speaks now to the living faith of the
reader." (p. 56).
To be a bit more systematic, there are at least four main positions within the free church
concerning scriptural authority. While it is always difficult and sometimes dangerous to
categorize, the four to be considered are--conservative, fundamentalist, liberal, and
neo-orthodox. In spite of the divisions these various positions have caused in the past, it is
interesting to note that in recent years some of the distinctiveness of these various positions
have became blurred as students in each of these approaches have attempted to re-define
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their positions. From the conservative side, Carnell found a type of progressive revelation
in the Bible which means that not all scripture is equally normative; therefore, some parts
are subject to the illumination of other parts.
Another recent writer in the conservative tradition, Dewey Beagle in The Inspiration of
Scripture, insists that conservatives ought not to advocate a doctrine of inerrancy. Rather,
following the inductive method we ought to examine how God has chosen to inspire
scripture. He states that the scripture claims authority and inspiration, but does not claim
inerrancy for itself. When Jesus appealed to scripture, he appealed to the errant copies of
his time and not to the supposed inerrant originals. Beagle concludes, "Is one justified in
claiming more than scripture does?" (p. 167).
From another point of view, one chastened liberal, Georgia Harkness writes, "The bible is
the word of God, bearing central witness to the Christian community of God's redemptive
activity, and this witness can only be read aright when the best procedures of historical and
textual criticism are linked with faith." (Foundations of Christian Knowledge, p. 116).
This leads to one further point that should by all means be mentionad--the relation of
authority to current trends in ecumenicism. Since the problem of defining authority is one
of the basic doctrinal issues which separates us, perhaps the best place to begin is at the
point of dialogue. By this is meant a genuine sharing and cross-fertilization of ideas and
convictions--where scholars of varied persuasions study eacn others beliefs and convictions.
Is this not what Prof. Paul Ramsey of Princeton urges in his book, "Who speaks for the
Church?"--to open serious dialogue between liberal church opinion and conservative
evangelicals based on what he terms the truth of scripture and sound reason. (See
Christianity Today, Nov. 10, 1967, p. 20).
The third weathervane of authority, the disciplining community of saints, presented by Mr.
Beck is valid-in spite of the seeming contradiction of a "free" church being authoritative.
Whereas the so-called "Catuolic" position leaned upon the historic episcopate for authority,
the free church appealed to the authority of the first century Christian community. As was
pointed out, when Luther and Zwingli decided to follow the model of the state church, the
Anabaptists determined to form a community whose members would voluntarily choose to
join. This gathered community emphasized personal response to the call of God to become
a Christian, and voluntarily affiliating with others in the fellowship. The presence of the
Holy Spirit is its source of continuity rather than the episcopate, creed, or ecclesiastical
structure.
Dr. C.E. Brown, a recognized scholar of this writer's church tradition, in his The Apostolic
Church states that it has been a historical characteristic of all in the free church tradition to
believe in and work for a restoration of the apostolic church (p.33)--which means that so far
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as possible, the present Christian community is to "reproduce the spiritual life, truth,
doctrine and holy equality of the universal priesthood of believers; the warm, rich, deep
fellowship; and the burning message of redemption as well as the overwhelming
experiences of the spirit's control of our lives, which were known so well in the Apostolic
church." (p. 31).
Where then rests our final authority? The Bible is our common Christian heritage and all
theology truly Christian must be firmly grounded in it; but the Bible obviously requires
interpretation and the interpreters don't agree. If one turns to the Holy Spirit for autnority,
again we are confronted with variant voices from equally sincere Christians. Neither do the
creeds or tradition offer us a united voice upon wnich to stand.
But there is one thing on which all Christians are agreed. This was enough for the early
Christians for it sustained them during those exciting spirit-filled days of the early church
and still remains the heart and center of the Christian faith--Jesus Christ is Lord. Though its
implications are infinite, this authority can be understood and accepted by the humblest.
This is the one common center for the faith and the authority for all Christians--free,
traditional, and confessional alike. Our oneness is in Christ; ho is not divided; because we
all participate in His Spirit we are at one with each other. Unity in a common devotion to
Christ as the head of the church and unity in a common fellowship in Christ despite our
ecclesiastical and theological divisions, is our common bond. So may we say, then, that in
Jesus Christ our Lord lies our final authority for the individual Christian and for the church.
This does not mean that theological formulations of what is meant by Jesus as Lord will all
end in agreement. quite obviously, they will not; but it does mean that a plea is being made
that Christ should be accepted as the tread and final authority of Christian truth and
experience.
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AUTHORITY AND SCIENCE
Donald Worth
I. Introduction
It is a distinct honor to have been invited to present this paper dealing with the proper
functioning and limits of science, and this occasion has provided me with the opportunity to
spend more time considering this important topic than I otherwise might have been able to
do. I should like to emphasize that I am most gratified that the Continuation Committee has
included this topic in the program, for science and its applications are major areas among
the many insistent contemporary and existential areas and influences affecting the lives of
the Japanese people in association with whom God has called all of us to serve. It is not
only fitting, but urgent, that ministers and evangelists and all other Christian workers make
more serious and effective efforts to understand the proper functioning and limits of science.
I put it so strongly because to a considerable extent, valid science -- with or without the
Christian roots and values which nourished it -- or, more likely, distorted science (truncated
science) is actively opting for the loyalty and allegience of many Japanese, especially
young people. Both as a physics teacher and researcher in nuclear physics, and also as a
fraternal worker, I feel double responsioility to help bridge the gap oetween what C. P.
Snow has called "the two cultures" -- the sciences and the humanities.
In order to set the problem of older and current forms of "scientism" (distorted science: a
sort of over-valued science) in proper perspective, I have decided to proceed as follows:
first, to indicate the different nuances of "science" and "authority" within and external to
science; then to give a fair amount of attention to science proper in its internal functioning
and authority aspects; next, to sketch some of the drastic and inevitable impact and
influence which proper science has had for good and for ill in other areas of life; and finally,
with all this as background, to give some brief comments on outmoded ani current forms of
scientism as aberrent or enslaved science. Because of this approach (which I hope is not too
ambitious:), I have taken the liberty of broadening the title to "Authority and Science" from
the originally-announced title "Authority in Scientism".
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II. Terms of Reference
As a first step, a most difficult but necessary one, let us try to clarify, or at least delimit, the
terms "science" and "authority". This basically semantic task is hard enough to do for either
term alone, and doubly difficult when we attempt to put them together. Unfortunately, this
task inevitably leads us into the kind of specialized language (some would say "jargon")
that appears to be unavoidable if we are to give unique meanings to our words.
For example, the word "science" has a broad spectrum of meanings and unless we specify
which of these is meant, a given listener will naturally make a selective interpretation
according to his own past and present experience and situation. Webster's New Collegiate
Dictionary lists seven distinct meanings for "science" and I wish now to reject the
following: not (a) science as "organized or systematized knowledge" - almost ane.hin& can
be called a science in this sense -- theology, for example - - and the German word
wissenschaft as in naturwissenscnaften is better translated as "knowledge" rather than
"science". Neither do we man (b) science as an "art or skill' as in the 'science of
calligraphy" or the "science of boxing". Nor do we mean (c) by science what is more
accurately called "technology". Not even (d) science as "the results or truths of
experimental investigation" is meant, though this is much closer to our intent. Certainly, we
do not mean the movement which is called, alternatively, "Christian Science", a tam which
causes Christians working in science some considerable pain and embarrassment. Rather,
by "science" we are here concerned with an intellectual enterprise or quest, most especially
as a communal process of truth seeking, by means of which men seek to observe and
understand phenomena ("happenings"); and the scope of our interest extends beyond the
community of scientific investigators to other communities and areas of life. The setting or
context in all this is experimental science (the word experimental is, for our present
deft--iition, redundant), most particularly the physical sciences (physics, chemistry,
astronomy, and most of geology). Though the physical sciences have a close relation to
mathematics, particularly physics and astronomy, there are sharp distinctions between the
methodology and criteria for truth in mathematics and in the sciences, as will be mentioned
in detail later.
If it is difficult to define the term "science", it is even more difficult to define the term
"authority", particularly in relation to science. Upon examining Webster's five listed
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meanings of "authority", we find repeated reference to "power" or "right to command" or
"influence": terms which appear to presume or at least to focus upon the external ("over
against" something) asr_ects of authority, as if authority clays an inhioitive or restrictive
role. 2o the extent that authority is something from outside science seeking to play an
inhibitive or controlling role over the topics or :onclusions of scientific investigation, then
all scientists from modern times back to Galileo will be one in being anti-authority in such
a sense. It matters not whether the outside force is the Pope trying to safeguard the teaching
of the Church (as he and his advisers saw the matter) against the inferences of a Galileo, or
the inner councils cf the Kremlin trying to perpetuate Marxist dogma against Soviet
physicists believing in Einstein's relativity theories: such attacks upon freedom of
investigation and intent to force the outcome of scientific investigation into a
pre-determined mold must be, and will be, resisted by scientists. Thus this external aspect
of authority is a delicate one to scientists who not only have read past history but who have
seen in our own generation attempts to transgress against freedom of inquiry in science as
in other fields. This is not to say that scientists cannot nor snould not listen to those outside
science who have certain insights or sensitivities concerning the topic or, more probably,
the method of investigation (I am thinking of the controversies centering around
vivisection); but something precious and vital tc science will be lost If external control is
ever established.
Having said this, I must hasten to add that this anti-externalauthority character of science
by no means snould be taken to indicate the lack of internal criteria and checks upon the
validity of inferences and the reality of empirical knowledge. Actually, the resistance to
external authority is so deeply felt because of the limited (self-limiting) scope of scientific
inquiry. These selflimiting features will be brought out in more detail later, but a critical
(even an ultimate) factor or criterion in judging validity of concepts in science is the
question of correspondence with reproducible experience; and it is the centrality and
presumed sufficiency of this criterion that renders concurrence or agree%ent with any
external autnority or tradition unnecessary, even harmful. At any rate, there clearly are
internal criteria and assumptions, some of which are almost completely implicit within the
scientific ootnmunity, in terms of which issues are resolved and to which. a- peal is made in
seeking further understanding. Let us call these internal criteria "authority in (within)
science".
Having just introduced the centrality in the experimental sciences of the criterion of
correspondence between the predictions or appliddtions of theory and the empirical
evidence of experience, it may be helpful to note in passing that the mathematician has no
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such criterion for the "truth" or adequacy of his theoretical structures. The mathematician's
chief criterion is logical consistency, and correspondence with empirical knowledge is
irrelevant to truth in mathematics, though such knowledge may be interesting and perhaps
even suggestive of new hypothesis (postulates) of a new form of mathematical thought. You
will all remember from high school geometry (more properly, Euclidean geometry) how
everything in the book could be obtained (technically, deduced) from the basic (irreducible)
postulates. Because here on earth Euclidean geometry is found to be useful, we are apt to
overlook the basic fact that Euclidean geometry is "true" -- at least no logical contradictions
in it have been found -- quite independent of whether we test it experimentally or not. But
the situation is quite otherwise in physics and the other experimental sciences: no theory, no
matter how aesthetically pleasing, no matter whether it is completely (logically) consistent,
can be accepted or allowed to replace older theories unlass it corresponds with known data
better than do the existing theories. The basic and the applied sciences make much use of
mathematics as an analytical tool because it is more terse and analytically powerful than
most human qualitative thinking, but it must be remembered that mathematics (the
so-called "queen of the sciences") and the experimental sciences rest upon quite different
bases, using quite different internal criteria.
III. "Authority" in (Within) Science: Internal Assumptions and Criteria
We are now at the point at which we can list some of the internal assumptions and criteria
used by science. First, it should be noted that these are generally unvoiced (but generally
unquestioned) within the scientific community. It would be about as surprising to question
them within the scientific community as it would be to question the reality of God within
the Christian community: that is, these assumptions and criteria have a certain faith nature,
in that science proceeds through committnent to these tenets. Because many of these may
be more accurately described as implicit attitudes than articles of faith, they are necessarily
elusive (some scientists say they have no presuppositions, out usually they are thinking of a
certain metaphysical type when they say this, or they may simply be pnilosopLiically naive
in such a belief). I make no claim that the list is complete. However, let us examine the
following:
A. Some Inplicit Basic Assumptions:
1. The intelligibility of, and order among, the phenomena selected for study. (This might be
said in other ways, such as the intelligibility (knowable-through-rational means) of
Nature; and the consistency of the rational order behind explanations.)
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2. The reproducibility of the phenomena studied for given experimental conditions. (An
experimental effect, say Gay-Lussac's findings (as to two volumes of hydrogen gas
reacting completely with one volume of oxygen gas to form water vapor), can be
reproduced at any other time or location, provided we keep the same experimental
conditions he had.)
3. "Explanations" (descriptions), being rational, must have both internal and mutual logical
consistency. (Whether the explanations of science are more than descriptions is an
involved question. But in either case, the logical structure of the ideas must be consistent
not only within one explanation but among groups of statements.)
4. There is empirical reality of the data studied, as attested both by measuring (recording)
equipment and by a wide variety of observers, so that tendencies toward bias or other
subjectivity in the observations is minimized. (The results studied in experiments really
occur, and are not hallucinations. A photograph or other permanent record is worth a
thousand words, mostly because it can be examined at any later tier by-any number of
independent observers to ascertain its significance.)
5. Complex problems are solved by' breaking them down into manageable (solvable)
component parts for step-by-ste analysis. (A kind of reversed logical assembly line
6. Although the goal of the theorist in science is to obtain as complete generalizations as
possible, this must be attained by a disciplined humility and honesty which proceeds
cautiously, on the basis of empirical evidence, from smaller to larger (from immediate to
more remote) problems, from ad hoc to the universal. (The enormous and characteristic
contrast is procedures between the analysis of Aristotle and of Galileo will serve to
illustrate the point. Aristotle began with a grandiose scheme involving the natural
place" of all bodies composed of the four •elements" (earth, water, air and fire),
postulated that bodies disturbed from their "natural place" by some sort of "violent
motion* would later return to their "natural place'. Thus a rock, after being raised up
from the surface of the earth and released, would fall back toward the earth; and, it was
further said, the greater the weight of the rock, the faster was its fall toward its "home*
location. Once the grandiose a priori scheme was adopted, the specific behavior of
bodies could be deduced: but unfortunately for Aristotle's physics, the scheme was
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wrong.This was first pointed out by Galileo, who got into hot water with his colleagues at
the University of Pisa (where he had been appointed at the age of 26 to the University Chair
of Mathematics because of his attacks upon Aristotle's physics, so much so that he was
forced out before the end of his tenure. Galileo's published disproof of Aristotle's postulates
concerning the fall of bodies and the establishment of the correct understanding about
falling bodies was not done until the end of his life (he was 74, sick, going blind, and had to
publish his book surreptitiously in Holland, for in Italy his own books were suppressed by
the Inquisition), but he proceeded in a quite different way than had Aristotle. He began with
empirical data, comparing the rates of fall of various bodies in various media, and showed
that in a non-resisting medium (if such could be attained) all bodies would fall the same
distance in the same time. He also showed that bodies falling in air have a motion of
constant acceleration, and his studies of the effect of force on the motions of bodies clearly
enabled Newton to make the sweeping generalizations of motion for which he became so
well known. The point in all this is that Galileo started with a small, seemingly trivial,
problem and went on to enlarge it into basic understanding of the fundamentals of motion;
Aristotle set up a grandiose philosophical scheme and failed to get even the problem of
falling bodies right.)
B. Some More Explicit Assumptions
These are more likely to be spoken about publicly:
1. Repetitive phenomena are slected for analysis. Isolated events are of little use (hence
interest) to scientific analysis except as illustrations of wider or already well-established
principles. (Empirical laws" are basically statistical, in the sense that quantitative
generalizations can only be said to be true within a certain degree of precision; and this
requires multiple events.)
2. Understanding is greatest when the principal variables (critical factors or parameters) can
be quantified. (This is closely related to the importance of using mathematical
representation of the variables, as mentioned in number 3 following.)
3. The mathematical formulation of basic concepts is not only helpful, but is an essential
tool for testing the
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corresondence between theory and experiment.
4. Phenomena are to oe "explained" or analyzed by the method of abstraction -- i.e.,
formulating the variables in a particular situation into the minimum number necessary
(and sufficient) to describe the problem. (An example is the predicament of a man who
has jumped from an airplane, only to find that his parachute has been incorrectly
assembled so that it will not open despite his frantic efforts to tear it open as he falls to
his death. From the standpoint of physics, this complex phenomenon can be analyzed
with respect to the man's motion toward the earth simply as (a) a falling mass with (b)
insufficient air resistance to a retain the limiting velocity of fall at a small value.)
5. "Explanation" in science is basically limited to the "how" (i.e., to the "immediate" or
"efficient" cause) in terms of theoretical structures (if not of "mechanism"). As to
whether there is any further meaning to the "why" of the phenomena, science cannot
strictly say; nor can the directions or form of any further meaning (i.e., of "ultimate" or
"final" cause) be found within science. (Although we sometimes still speak of
"mechanisms", this is a sort of shorthand term used for mental convenience: since the
middle of the nineteen century, physics has had to discard a purely mechanical
interpretation of physical phenomena. Strictly speaking, our theoretical structures in
physics do not allow us to separate certain variables as "cause" and others as "effect": we
must speak of inter-relatioaships between the variables. For convenience, we may
consider, however, that the "force" applied to a body "causes" such and such behavior.
Note the difference in level of explanation between baseball pitcher and physicist as to
"why" a baseball curves!)
C. Criteria of Validity in Accepting or Rejecting Explanations
Let us now turn to the highly important matter of criteria used in judging whether conceots
(by this will be meant "models" -- such as the Rutherford model of the atom -- or
"conceptual schemes" -- such as that of Copernicus and Kepler of "our" solar system -- or
"theories" -- such as the Kinetic Molecular Theory of Matter or the Electromagnetic Wave
Theory), whether they are new or old, are acceptable in the physical sciences. Some of
these criteria are:
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1. New concepts are to be judged by their precise correspondence (within the limits of
measurement and statistical uncertainties) to the results of experiments already
performed. (I.e., a "good idea" or attractive hypothesis must be judged by whether it
corresponds with experimental data. In the classic words of Newton (Rule of Reasoning
IV in Book III of his Principia Mathematics Philosophiae Naturalis), "In experimental
philosophy we are to look upon propositions inferred by general induction from
phenomena as accurately or very nearly true, notwithstanding any contrary hypotheses
that may be imagined, till such time as other phenomena occur, by which they may be
made more accurate, or liable to exceptions. This rule we must follow, that the argument
of induction may not be evaded by hypothesis."
2. The validity of concepts already held or newly proposed is further to be tested by their
predictive value (success), i.e., by the degree of correspondence between predicted and
experimental outcomes. (In this way, concepts already tentatively held are probed for
further validification and as-yet-not-recognized generality, or for hidden inadequacies.)
3. When there are two or more equally acceptable but competing concepts, the simplest one
(usually meaning the one involving the least number of factors) will be chosen. (Again,
in Newton's words, (Rule of Reasoning I, Loc. cit.) "We are to admit no more causes of
natural things than such as are both true and sufficient to explain their appearance. To
this purpose the philosophers say that Nature does nothing in vain, and more is in vain
when less will serve; for Nature is pleased with simplicity, and affects not the pomp of
superfluous causes.")
4. Explanations will be sought which involve no superfluous factors, i.e., those which are
not essential to successfully relate concepts and empirical knowledge will be omitted.
(Similar to lt.3. Here "essential" means what the mathematician calls by the terms
"necessary and sufficient".)
D. Some Additional Comments on Characteristics of Science-asInquiry
Although the following are not strictly assumptions or criteria of validity in science, they
may be useful in further indicating the characteristics of science-asinquiry.

116
1. The so-called "scientific method" (as fondly stated by philosophers of science and of
education) is not a realistic or helpful prescription to the research scientist facing a
problem of analysis.
2. Nevertheless, although not so helpful or prescriptive, we .an probably best summarize
the processes involving change in concepts and knowledge in the physical sciences as
follows:
a. Observation and summarizing of data to ascertain, by "creative" and inductive thought
(together with mathematical techniques), the existence of empirical "laws".
b. On the basis of previous concepts and their predictions, together with new hypotheses
or other speculative thought, new observations and existing expirical laws are critically
examined for possible new areas of correspondence or disagreement. This is done so
that existing concepts may be improved or rejected.
c. Both inductive and deductive logical processes are involved in this constant interplay
between theory and experiment, with induction playing the primary role in "learning
from Nature". On the other hand, deduction is most significant in predicting the logical
consequences (implications) of theoretical structures (to be tested experimentally, of
course) and in checking the logical validity of inductive inferences.
3. Empirical laws remain "true" (valid) and invariant within the limitations of the
uncertainty and statistics of measurement, provided the original, pertinent experimental
conditions are duplicated. On the other hand, theories and other concepts in science,
being evolving -- i.e., developing and decaying -- structures, are never true in an ultimate
sense (i.e., they are only more or less "fruitful" in that they may stimulate growth of
conceptual structure and of empirical knowledge.
IV. Some Aspects of the Authority of (Attributed to) Science
(External Aspects of Its Influence and Impact)
A. Types of Impact and Influence of Science
Let us carry the internal-external model a bit further as a means of classifying the types
of impact and influence of science, where we now must consider the effect of applied

117
science and technology along with those of scienceas-inquiry (which alone has been our
concern up until now). It may be helpful to use the following classifications:
1. The impact and influence cf applied science and technology
This area, neglected until now, is the area of impact upon the lives of masses of mankind,
and can perhaps be distinguished into two parts:
a. The findings of science, communicated through the fields of applied science, and the
products of industrialization, have transformed the material environment and living
standards of man (and promise even more widesweeping change in the future).
b. Applied science and modern industrial technology have also inescapably played a
major role in transforming the social environment and organizations of mankind.
2. The impact and influence of science-as-inquiry
Although this is a more subtle area than Nol and is of main concern to those who spend
most of their efforts working with ideas, even here (primarily due to mass education and
mass education and mass communications media) there is impact on the lives of man
generally. Again we distinguish two parts.
a. The directness and clarity of the scientific attitude have increasingly appeal-led to
intellectuals as a promising and reliable basis for seeking truth, and reliable basis for
seeking truth, and "scientific thinking" has been (or is being) introduced into almost
every field of thought. (This has been done increasingly since the time of Newton).
b. The predictive successes of science, coupled with the increasing success of applied
science and technology in modifying environment and society, have led masses of
maniing to choose science as a powerful and reliable (sometimes, ultimate) practical
basis of life. (Predictive successes of science were perhaps best dramatized by the
verified prediction of return of Halley's comet in 1759.)
B. Brief Reference to the Impact of Applied Science and Technology
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Due to time and space limitations, the points :mentioned in outline form above cannot be
explored in detail. However, the following brief comments can be made:
1. Though the area cannot be explored here, there are many points of deep concern to
Christians and to men generally. Christians in fundamental science, in applied science, in
applied science, in technological and industrial vocations, in the humanities, in fact in all
walks of life must face personally the contributions and detriments to mankind brought
about by our ways of applying man's increased knowledge. Since the Christian Gospel
reaches out to men in whatever situation and condition they face, all Christians have to
take seriously, and as challenges for Christian truth and witness, these areas of impact.
2. Like the schizoid Dr. Jekyll-Mr. Hyde, the applications of science and technolog have
(and have had) both good and evil aspects. Here the contrasts between the good and evil
potentialities of technological progress are all too obvious: the ability to literally re-shape
the face of the earth and to make deserts bloom vs. the heedless upsetting of the
ecological balance of Nature and dissipation of natural resources, purity of lazes, rivers,
atmosphere, etc; the ability to heal and overcome disease through chemical and
pharmaceutical progress vs. the ability to destroy personality or to wipe out plant and
animal life through chemical warfare; the marvelous ability through computers to extend
the speed and accuracy of the human mind to do research calculations of human lifetimes
in a few minutes or to take over emergency situations (such as landing a huge airliner
when the pilot suffers a heart attack) vs. their equally efficient programming of the lethal
projectile path of a guided missile; and, not least, the enormous potential of nuclear
energy (commonly miscalled "atomic energy") as an almost unlimited energy source for
mankind vs. the all-too-imminent horrors of nuclear warfare and mass destruction. The
issues here are complex, and over-simplified solutions will not only be ineffective, they
may make the situation worse. One of the points of complexity is that the good and evil
effects, like the wheat and the tares, grow simultaneously ;to the despair of those who
believe in the inevitability of progress of manking). Another point of the complexity is
that the critical moral issue in all this is not science basic or applied) or technology per
se, but man himself, in the totality of his reason and his values and purposes;
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and I night take tnis opportunity to coma out the alienating and fruitless effect of the
wholesale attacks
oy preacners, social commentators and trose in
the :humanities ;generally, upon science or technology (or upon scientists or engineers)
for the "mess we are in". The eumanities can be bla,,:ed, along with the Church, for not
having found more effective and creative ways to work with an increasingly scientific
and technological society so that the oroad dimensions and responsioilities of man and
the hope of the Gospel would have been presented, rather than the sad spectacle of
head-snaking, tongue-clucking, handwrin~ing which has, like Job's "friends" looking on
in self-righteous isolation, taken place so frequently since the scientific and industrial
revolution. It is of some interest to note in passing that one of the important factors
enabling western man to so radically affect his natural world was the role that Christian
theology played (rightly, I believe) in removing the curbs prevalent in other cultures on
the propriety of intruding into and attempting to "take dominion" over nature. This
concept of the "de-sacrilization of nature" is now in fad in other connections with the
structure of theology. With these brief, and more subjective comments, I would like to
turn to the matter of the external authority of science-as-inquiry.
C. Brief Summary of the Impact (External Authority) of Scienceas-Inquiry
1. Fositive Aspects of Scientific Procedures and Attitudes. It is undoubtedly true that there
are some definite values possibly to be gained in various fields of activity outside of the
recognized experimental sciences by extending or introducing elements of procedure or
attitudes drawn from the successful functioning of science-as-inquiry. As indicated
earlier, this has been increasingly carried out, or at least tried. A good statement of the
matter as it comes to the attention of the Church has made by Whitehouse:
“....What has the Church to learn from the enterprise of science? First, it is only by
scientific thinking and planning that the resources of Nature can be made fully available
for human needs and human enterprises. A richer, less care-ridden life can be secured for
every human being; and it is a Christian concern that this should be hastened in the
appropriate way.
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“
secondly, science can tell us a great deal about nan's well-being, inasmuch as man
is part and parcel of tae natural world. To act with scientific wisdom is
the proved way to a more ordered human society, where the injuries which :nen inflict on
themselves and their neighbours through ignorance, fear, pride and greed are reduced to a
minimum.
“
Thirdly, tnere are features of the scientific attitude which are essential to the
Christian character: a disinterested concern for truth and well-oeing; respect for Nature;
patience and humility. Insofar as these are respected and emulated because the scientists
wno display them have achieved so much, Christians may be thankful. They are not always
conspicuous in the Church.
“
Fourthly, the scientific movement has produced a concern for freedom, coupled
with a deep sense of responsibility. The problem of freedom for true personal living, in a
society which consciously plans its life to make the most of scientific resources, is liable to
become acute. It is good to know that science, having led us rightly towards such planning,
has at its heart the concern for freedom which provoked within its ranks an abhorrence of
Fascism unparalleled in any other social group.
“
The Christian cannot rest content with these comments, however. All human
activity is open to conscription, either in the cause of Christ, or in some demonic service.
There is no neutrality in this universe of which Christ is Lord. Those who are not identified
with him in faith, discover sooner or later that their work is only serving to entrench the
forces of evil against his attack. The great work of science will not automatically become a
factor making for good, either because of its own quality, or because of the iisinterested
concern and good intentions of those who practise it. Whether it does so depends on the
effective presence in the world of a living Church, sharing with Christ His work of
reclaiming from disordering demonic powers the sovereignty of God in His universe
2. Hawing said this about the possible positive aspects of the impact of science-as-inquiry,
it is necessary to hastily add that such applications or emulations of science must be done
cautiously and soberly, and by those in a particular field, not by physicists and chemists or
en'ineers {who will almost surely lack the knowledge and sensitivity necessary for such
introduction}.
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It would be a great mistake (one that has frequent been made) to assume that all
applications of the scientific attitude and methodology should be cast in the form of pyshics
and chemistry. "This is even a highly debatable question with respect to biology, let alone
the social sciences. At any rate, there is a clear danger in making extensions of scientific
techniques and attitudes beyond the physical sciences that excessive reliance on science
will be made. Interestingly enough, most of the excesses and adulation of
science-as-inquiry has originated with those outside science, or with those like Comte (the
instigator of logical positivism) who though engaged in some other sort of full-time activity
have tried to maintain contact with science: at best this leads to frustration based on being
by-passed by the changing mainstream of science, at worst to the attempt to use the cloak
of science for unscientific extensions of science -- and this latter seems to nave been more
nearly true than the former in the case of Commte. True, the mathematician Fontenelle
became so entranced with the beauty and power of geometry (he viewed Newton's epochal
work in laying the foundations of mechanics as an exercise in geometry), that he said some
excessively enthusiastic things about how geometry would provide a new basis for the
practice of the art of politics, end .denominational prejudices, serve the purposes of
international diplomacy, and ultimately master the complicated realm of moral questions!
But it was his contemporaries (Comte, Hume, loltaire, Condillac, Nontesquieu, and
Condorcet) from outside science who started attitudes and movements that departed from
legitimate science and came to be what can more accurately be called
scientism .movements. This whole period is described in a fasoinating way by Jaki, who is
his Chapter 11 ("The Fate of Physics in Scientism"), has the following significant
comments:
"A science that had no more perplexing discoveries to expect was Condorcet's
dream. It was a dream that fully anticipated what is known today as scientism,
which acknowledges no assurance, no directives, and no truths, but those offered by
the science of the day and takes those truths as forever established." (italics mine)
We shall soon return to the aberration of scientism, but first it seems wise to point out, both
in considering the proper extension of science to other fields and in considering the
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excessive authority attributed to or claimed fcr science, the insortance of the limitations of
science. Although this has been mentioned before in severai instances, it seems best to
collect in once list some of the most important and insistent limitations of science.
3. Limitations of Science (Summary)
a. Incompleteness of the principal variables. We have already seen that the minimum
number of variables is used in order to abstract the problem successfully from the
standpoint of physics (or other science concerned that in the example of the man
whose parachute has failed to open, the physical analysis is clearly not the full
mearsure of the reality (the tragedy of the full situation. I have often wondered what
the feelings of a die-hard logical positivist would be if he were watching the falling
paracnutist and if the parachutist happened to be his own son. Other similar situations
suggest themselves (actually, life is full of them): a falling acrobat (whose trapeze rope
had been badly overused due to the stinginess of the circus troupe owner to buy a new
rope, etc.); a crashing plane (the pilot, perhaps overconfidently, was using manual
rather than automatic controls, etc.)
b. Non-quantifiable nature of factors involved in the numan experience.
Some things, things which no sensible person doubts as being real, cannot be quatified.
Can the enjoyment of a great symphony be quantified for measurement purposes? Can
beauty? Can humor? (The analyses of humor are not at all funny.)
c. Question of the Whole being the Sum of Its Parts.
Does breaking down a problem into component parts change the nature of the original
problem (making it different than the sum of its components)? Biologists, medical
researchers and many others have to face this. A key question seems to be whether the
component parts and their respective variables are independent of one another, and this is
hardly true in complex human sintuations in physics, such situations are often successfully met, but the total number of variables involved is very small in physics compared
with other pore complex fields.
d. Complmentarity (as in quantum physics via Heisenberg’s Uncertainty Principle):
Quantum physics has convinced us that in the most simple and fundamental situations
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in particle ohysics there are sets of "mutually exclusive" questions. That is, our ability to
specify precise values of a teasureable quantity (sucn as position) is inversely
proportional to our precision of Knowledge of a complementary quantity (momentum, in
this case). Thus we can increase the precise of our Knowledge of the value of one of
these variables only at the expense of precision of our knowledge of the other variable.
Cf. Laplace's optimism.
e. Fallacy of the Technique of Separated Subject-Object Analysis
It was assumed in classical physics (pre-20th century physics) that an observer (subject)
could make observations on a phenomenon (object; with complete detachment--i.e.,
neglibly small interaction or disturbance of the phenomenon. Again quantum physics had
to teach us that such an idealization is not realizable at the atomic level. Since our
Knowladge of atomic systems is thus inevitably hazy, we cannot claim completeness of
our knowledge of a phenomenon at its most fundamental level.
f. Different Nature and Levels of "Truth".
We have already pointed out that "mathematical truth", the "truth" in empirical laws of
science, and the "truth" of concepts in science, are all different: these are, respectively,
posited, measured, and induced truths. Similarly, in other fields, especially in aesthetics and
religion there are other than rationally-experienced and known phenomena with the result
that there must be other criteria of "truth", which may only in part (or not at all' come into
relation with the three truths mentioned above.
V. Scientism
A. We have already seen something of the excessive nature of scientism, Jaki's definition
being a general and comprehensive one (a kind of frozen science whose rigid tenets
would be perpetuated without variation) which includes the damage to science in such a
movement as well as the damage to other areas of man's life. Jaki also quotes a sore
traditional definition, stated by M.N. Rothbard to the affect that scientism is "the
profoundly unscientific attempt to transfer uncritically the methodology of the physical
sciences to the study of human action". Jaki rightly points out that this definition does
not concern itself with the damage caused to science by scientism.
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And this damage is considerable, at least in the case of Comt’s ambitious positivism.
Again, Jaki says
"In Comte's system, physics is totally subjugated to a sociological theory, if not a
dream, and he was utterly frank to admit it
'The questions of reorganizing the principles of physical science depends ultimately
upon the entire renovation of thought, and it is therefore intimately connected with
the great problem of social regeneration.'
"With Comte this was a lifelong conviction, as witnessed by his last major work, the
System of Positive Polity. There the nature, concepts, boundaries, and methods of
physical science came to be ri-idly defined by what he called subjective principles.
The supreme subjective principle for Comte was man's nature, individual and social
alike. And just as man's contact with his environment is based on his senses, so 'the
divisions of science are determined more by the multiplicity of our senses than by
the corresponding distinctions in the properties of matter. They result from the
constitution of Man, not from an objective source.'
Time limitations forbid more discussion of the fallacious position of Comte even with
respect to physics alone, but fortunately for physics, great minds were not ready to
blindfold themselves and in the basic sciences generally, concepts continued to be revised
in the light of new experimental knowledge. As mentioned in the last section on the
limitations of science, 19th-century style scientism (logical positivism) is contradicted
fundamentally (or at least shaken to its foundations) by 20th-century physics. However,
there is a form of formal scientism which persists today in which science (and other areas
of freedom) is fettered by a politically-institutionalized scientism under the name of
Marxism. For an eye-opening, thoroughly-documented treatment of this, see Jaki's
treatise.
B. As to the present occurrence and trends of scientism (positivism or or erationalism),
perhaps it has already been indicated that the developments of the 20th century,
particularly in physics, have almost completely undsrcut the dogmatism implicit in these
these scientism philosophies. However, not all portions of the population at large seem to
have realized this. As we move from the scientists to the engineers and technicians, as
the focus shifts more and more to the practical applications of science from the limits and
functioning of concepts in science, there seems to be less understnding of the
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implications of the revolutionary developments in 20th-century physics. Also, as we
move away from science into other fields of study, and particularly toward the general
public, an even greater ignorance of the implications of these revolutionary developments
is to be found. This may be an indication of the difficulty in communicating these ideas
so remote from the experience of the common man (despite his being swamped in the
products of modern technology;, and also an indication that scientists have not taken
seriously enough the communicating of the nature and meaning of their activity.
C. As a closing comment on scientism, I would like to urge that Christians not fall into the
trap of attempting to use a sort of "Christian scientism" in which current scientific
concepts (models, conceptual schemes, and theories) and even empirical laws are used to
bolster or "prove" Christian truths. This of course does not mean that we snould not take
interest in or be stimulated or even gratified by either apparent conflict or concurrence of
concepts in science and in Christian belief: even in cases of apparent conflict we can
learn something. By the same token, it is our responsibility and opportunity in so doing
to point out the impossibility of disproving Christian truths by science, or, more
accurately, scientism. The Rev. David H.C. Read has put the matter well in his book The
Christian Faith (Scribners, NY, 1956):
"Those whose job it is to attempt to commend the Christian Faith have to be careful
in the use they make of modern scientific discoveries. As much nonsense can be
talked about science proving religion as disproving it. It would be quite wrong to
give the impression that modern science is in some way demonstrating the validity
of the religious hypothesis. Religion has never been dependent on the discoveries of
science, although some of its pronouncements have been profoundly modified by
them. The fundamental assertions of faith can be neither proved nor disproved by an
examination of the nature of the physical world. What does seem to have happened
by the recent advances of the physical and other sciences is an undermining of the
basis of materialism in its cruder forms. The dividing-line between matter and spirit
is now as indeterminate in science as it has always been in the Christian Faith,
although the scientist might not express himself in just this way. Certainly to
believe that the only reality ultimately consists of infinitesimal particles of matter
moving according to rigidly-determined laws now implies an act of credulity as
great as has ever been demanded by any religion or superstition."
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CRITIQUE OF “AUTHORITY AND SCIENCE"
David J. Michell

Dr. Worth has placed us all in his debt by giving us such an exhaustive and definitive
analysis of the nature and relevance of Science in its relation to the subject of authority. I
could not attempt an elaboration on the pure science aspects of this paper but want to raise
some questions in regard to the relationship between scientific belief and Christian faith.
Wherein lies the authority of Science? Is it inherent in Science itself as "a process of truth
seeking" because it works, thus becoming accepted as authoritative on pragmatic grounds,
or has authority come to be attributed to Science for a different reason, i.e. from something
external? Is there a parallel here to authority in the Christian faith? Is the gospel to be
accepted as authoritative because it works, or does the authority derive from reference to an
external authority God, the Church, tradition, etc.?
The ambitious scope of the paper did mean that of necessity some areas had to be dealt with
briefly. I personally would have appreciated more detail on the historical origin and
development of independent inquiry stemming from the revolt against the religion and
authoritarianism of the Roman Catholic Church. Such a study would be valuable for
examining the new authoritarianism we have in Scientism. Why is it that Scientism has
flourished? Though Science itself is anti-authoritarian, as this paper has shown, what causes
so many people to credit it with an authority far beyond its field?
Is the scientific attitude a reliable basis for seeking truth? The impact of Science-as-inquiry
has been great indeed, but has it all been good? I believe` that in the reaction to the dogma
of their day, pioneer thinkers such as Bacon and Descartes substituted the authority of Man
for that of the Church in their assumption that man by his own powers of induction and
reasoning could arrive at certainty with regard to truth and an absolute knowledge of reality.
Has not the socalled Scientific method as it has been popularized and applied this century
given expression to man's inherent bias to selfsufficiency and become the basis for his
suppression and rejection of Divine revelation as the source of ultimate truth?
The practical problem that faces us all is that while we ourselves may see no conflict
between true Science and Faith, and have discovered the only true synthesis there is,
through a right relationship with Jesus Christ as both God and Lord of nature, nevertheless
we face a big task in combatting ignorance and prejudice in theology, philosophy,
psychology and other realms because of the outright denial of supernaturalism by a widely
popularized Scientism. How can we meet this?
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AUTHORITY IN RISSHO KOSEIKAI
Kenneth J. Dale
INTRODUCTION
The subject of authority in Rissho Koseikai; hereafter abbreviated "RK") can be
approached either from the point of view of organizational structure or from a more
intrinsic, theological base. It would appear that in many respects the organizational
structure and the life of religious piety as experienced by the individual believer in this
religion are two seperate worlds. My special interest is in the latter rather than the former,
so I do not feel adequately qualified to speak with authority on the entire field of authority
in HK. Nevertheless, we will attempt to discuss the subject, first looking at the concept of
authority in the new religions of Japan in general, then at the execution of authority in RK
as a whole, and finally at the attitudes of authority or attitudes towards authority as
manifested in the discussion groups (HOZA).
First a word about the background of RK. RK was founded in 1938 by Mr. Nikkyo Niwano
and Mrs. Myoko Naganuma, both of whom were members of Reiyukai at that time. The
background Is therefore in the Nichiren sect of Buddhism. The religion claims to be a
modern layman's movement in fundamental Buddhism as revealed in the Lotus Scripture
(HOKKEKYO). Mr. Niwano himself was a humble milk delivery man. Mrs. Naganuma
was an older woman, a charismatic type of personality. In 1941 there were 1000 members
in the religion; now the figure stands at some 3,000,000. The national headquarters consists
of many impressive buildings And Institutions, centered around the mammoth Great Sacred
Hall in Suginami-ku, Tokyo.
I. AUTHORITY IN THE NEW RELIGIONS
RK is typical of the new religions in Japan. Thus in order to get a broader view of our
subject, we will speak in this first section about the concept of authority in the new
religions in general. First let us look at the interpretations of two prominent Japanese
scholars in the field of sociology of religion, Prof. Hire Takai and Prof. Akio Saki.
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SOCIOLOGICAL CONSIDERATIONS
We start with the sociological setting in which the new religions came into being. Social
anomie, that is, a society which is disoriented in its basic philosophy and insecure in
economic and political realms, seems to be the prerequisite for the rise of a new religion in
Japan. They rise in a time when people are looking for leadership and authority, says Takagi.
This can be seen wuite clearly in the historical development of most if not all of the lew
religions of Japan. For example. Tenrikyo rose in the early Meiji Era, which was a time of
drastic change in the agricultural regime. Farmers were losing their land and had many
other grave problems. Tenrikyo appealed to these small farmers with the promise of
stability and security. Konkokyo arose at the same time, making its appeal to the small merchants, for there was similar turmoil in the commercial world. Omotokyo rose immediately
after World War I the depression of the 1930's was the sociological matrix out of which
Hito No Michi and Seicho No Ie were born. Immediately after World War II Sekai
Messiakyo arose. Both Soka Gakkai and RK, although they had been founded some time
earlier, mushroomed shortly after the war, and again in the deflationary period around 1959.
Countless other "fly-by-night" new religions also sprang up after World War II.
In such times of anxiety, when crises in work, finances and family occur, people look to the
authority of a heroic leader and to the authority of a large. powerful organization for help.
In the Japanese situation, neither Buddhism nor Christianity had such authoitative
leadership and structure to offer, but the new religions capitalized on this very factor.
The main appeal of the new religions is to the small shopkeepers and office workers, those
who are not part of a secure business structure or institution. They feel lost in society, and
lack a sense of beloning. The authority of a religious structure appeals to these people.
Moreover, it can be said that the holy power of a new religion has even more weight with
them then the authority of the president of a business firm has with its employees. Another
group to which the new religions have special appeal is the middle-age housewife. These
women have been used to a position of subservience and are easily wielded into the
position of following the leader within the religious organization.
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HISTORICAL PERSPECTIVE
Takagi looks at the new religions in relation to earlier movements which gathered up the
energy of the masses into a powerful organization. Prior to World War II the emperor
system (TENNOSEI) accomplished this for the Japanese people. The essence of this system
was the absolutism of an ideology and a person, the emperor. Everything was unified under
the common authority of one van. The Imperial Rescript on 'Education was an absolutistic
ideal for all, including children. Leftist groups were demolished by the government. War
songs and publications of Kodansha unified the people in thought and feeling. This whole
effort was highly successful in the Japanese cultural milieu.
Interestingly, Takagi says that Christianity was unsuccessful judged by usual standards
partly because Christians never learned to appeal to the need of the masses for this kind of
unification under a superior authority. Christianity was democratic, working from below,
from the grass roots level of he common man's individual conscience and conviction.
The new religions were suppressed before World War II because they conflicted with the
emperor system. For they too were built on an absolute authoritarianism. With the collapse
of the TENNOSEI at the end of the war, the new religions were free to step in and take over
the authoritarian position which the emperor had occupied. It is significant that the collapse
of the emperor system was a thing forced on the Japanese by the Allied military might, and
was not the result of an anti-TENNOSEI movement in the thinklng of the people. For the
masses, the belief in centralized authority and the need for authoritarian leadership was as
strong after the war as before.
The new religions are characterized by a non-democratic form of organization. The founder
and head occupies his position not by election, but because of his special Lower, although
Soka Gakkai is an exception to this. Other leaders in the organization, too, occupy their
place on the basis of their ability to propagate the religion. They are appointed from above.
Practical ability winning and leading people is the criteria for leadership. Thus the new
religions can be viewed as playing a reactionary role in the present day movement toward a
democratic society. 5
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In a similar vein, Prof. Saki characterizes the new religions as a revival of authoritarianism.
The feudal system found its highest expression in the emperor system, and after the
break-down of this system In the 1940's the new religions attempted to revive the old feudal
spirit. Soka gakkai emphasizes political power as such but most other new religions are
mainly concerned about the power structure within their own organization. They allow no
criticism of their authority. Their structure can be characterized as the system of
IKKUN-BANMIN, i.e., "All the nation follow one lord." Thus the door has also opened to
the possibility of Fascist control.
Significantly, Prof. Saki also recognizes that although in many points of ethical teaching
and other areas there may be many similarities between the new religions and Christianity,
the latter is unique and revolutionary in its fundamental approach to people. It is the only
religion which does not appeal to the old authoritarian mind, but appeals to individual
response.
THE POSSIBILITY OF AN IKIGAMI
In addition to the sociological and historical factors considered above, mention should be
made of the vague thinking about deity which is characteristic of the Japanese way of
thinking. This is another factor which enhances the position and authority of the leader in
the new religions. Both Shinto and Buddhism share a tendency to think only in the vaguest
terms about a transcendental being, or deny the existence of such a Being altogether, and to
identify deity and humanity under certain conditions. Thus it is a natural step for Japanese
to make a living god (IKIGAMI) of their religious leaders. Although the leader is usually
not called a god in the doctrinal statements of the religion, for all practical purposes, in the
minds of the masses, he does function as a god. He acts as mediator between ultimate truth
and the common people. Thus it is not difficult for him to exert tremendous authority over
his followers. In the Kojiki the concept of man being a god, or God being in the form of
men, appears, and this has set the tone for all subsequent Japanese thinking about deity and
the relation of deity to humanity. God (KAMI Is anything with special awesome power.
And what better example of awesome power is there than an ecstatic or shamanistic
revelation coming through a religious leader!
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Many of the new religions' founders and leaders have been people who claimed to be
shamans, or who at least speak and act with charismatic power. Therefore it is natural that
they be considered a living "god"-kami.

HIERARCHICAL STRUCTURE
The actual structure of personal authority in most new religions is a pyramid structure along
the following lines: the head, who is in many cases the founder, the officials (KANBU), the
teachers (KYOSHI), and the believers (SHINJA). further, even among the believers there is
"rank" because everyone becomes a parent in guiding others (MICHIBIKI NO OYA) or, in
relation to this, one is a child of someone else (MICHIBIKI NO KO). The "child" has
gratitude and obedience and a sense of obligation to his "parent". Thus the whole
organization is a pyramid-shaped hierarchy, with vertical lines of authority and obligation
(JO-GE KANKEI) characterizing every phase of its life.
The Japanese by cultural tradition tend to think in terms of group solidarity built around
hierarchical social organization. Indeed this might be called a characteristic of the Oriental
way of thinking. Therefore in one sense it is natural that the organizational structure of the
new religions should have developed as they did. However, the sociologists of religion concur that the new religions are a threat from the point of view of the establishing of
democratic social structure and developing genuine personal relationships. Their
reactionary authoritarian and often coercive methods are a danger to the future of Japanese
religion and society alike.
II. AUTHORITY IN RISSHO KOSEIKAI AUTHORITARIANISM
Virtually everything said in the foregoing section about the new religions in general applies
to RK. The conclusion of Mr. Wada of Kyoiku Daigaku is that "the organizational principle
of RK is a vertical relation- ' ship based on religious authority." 8 Further, he believes that
this is the reason for their tremendous growth and success. In the early years of RK's
existence, it was said that one was not fit to be a member of RK if he doubted the word of
the leader, even if he tells you that a crow's head is white! Democratic, creative tendency
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ties among the common members nave never been encouraged. In fact, they have been
squelched before they ever have a chance at expression. 9
A criticism made by a RK member whose father is an in the organization was that RK is too
authoritarian (KENRYOKU-SHUGI-TEKI), and that although this method of dealing with
people works for people over 40, in which category most of the members are, this is an unhealthy influence for youth. Along with this approach, said the critic, there comes naturally
a cocksure attitude on the part of members, and coercive methods of propagation. 10
A certain Mr. Kitakawa has circulated long printed letters of criticism, denouncing RK
tactics. His main argument is that the whole organization is built on personal power pull
among Pres. Niwano and the subofficials of the hierarchy.
One is impressed by the forcefulness of the leaders and teachers in RK. They have strong
personality, great fluency of speech, positive convictions, and the power to persuade people,
even apart from logical reasoning. This is true both at the public testimony meetings on
festival days, at the Ome Retreat Center for youth, and at the instruction sessions
(KENSHUKAI) as well. At the Ome youth meetings speakers become violent with
emotional appeal. Talking like a typhoon, with fast, loud, high-pitched intensity, they
constantly elicit emotional response from the audience ("WAKARU?" "HAI!', etc.) At the
big festivals such as the Oeshiki, and during the Shodal Shugyo at the One retreats, there Is
deliberate appeal to mass psychology and mob emotionalism. I mention this because 1 feel
this is a kind of charismatic authority which Is used to supplement and reinforce, in sinister
fashion, the authority of reason and religious truth as such.
What do RK leaders themselves have to say about this authoritarian approach which evokes
the indignation of most observers? They admit it and advocate it as a necessary approach
for religious propagation. They would not appreciate our using the word authoritarianism,
however, but they would use the words "authority" and "authoritative'." The line between
these two stances - the stance of authority and that of authoritarianism - is, of course an
exceedingly delicate one to draw, expecially in the cultural environment of Japan. RK
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leaders It is significant that his name and leadership appear in the creed and ritual. At the
beginning of the opening worship, members bow to the altar and with clasped hands say',
"KAICHO SENSEI, ONEGAI ITASHIMASU," and at the closing worship service, in
similar posture, the members say, "KAICHO SENSEI, ARIGATO GOZAIMASHITA."
In the testimonies given by believers before the vast audiences on festival days, reference is
invariably made to the speaker's gratitude to Hotoke. Niwano and Shibucho (the local
leader). A typical opening or closing statement of the testimony is something like this: "I
shall never forget my deep gratitude to Niwano Sensei for giving me the privilege of being
here today. It is only by his guidance and grace that I can stand before you today."
AUTHORITY OF SCRIPTURES
What about the authority of the Buddhist Scriptures in RK? RK makes great boast of being
fundamental Buddhism based on the Lotus Scripture. However, Mr. Wada, mentioned
earlier, as well as others, conclude that although the scriptures are often referred to, their
actual function is to serve merely as an esoteric authority symbol to back the leaders' own
words. That is, they are used to give transcendental backing to 1iwano's own interpretations
and to the whole institution. Authority is not integrally derived from Shakamuni and the
Lotus Scripture; rather, these are utilized in proot-text manner to enhance the authority of
Niwano and the hierarchy.
THE HIERARCHY
We have made frequent mention of the hierarchy. Specifically, the ranks of the hierarchy
with their corresponding heads are as follows: RK as a national organ.IzatiDn and President
Niwano (KAICHO SENSEI), along with the Soard (RIJI); KYOKAI and the officers
(KANBU); SHIBU and the SHIBUOHO; HOZA (not to be confused with the counseling
groups which are called by the same name) and the SHUNIN; KUMI and the KUMICHO:
HAN and the HANCHO; individual members (KAIIN) among who the parent-child
relationship (OYA-KO-KANKEI) is strong. The SHIBUCHO are strategic leaders. They
are semi-professionals, , i.e., although they are not clergy but rather give their time as
voluntary lay service. they actually say that religion is in essence an authoritative thing,
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and so it must be presented with authoritative force. People expect this of religion.
Common people will not listen nor respond to a non-directive, philosophical or calmly
reasoned approach. They will not be attracted to a religion where the teacher merely says,
"Can we not think of the problem this way?" or, "How about trying this solution as a
possibility?" In religion one must use imperatives: "Do this!" (KO SHINASAI:), or say,
"Here is the truth; believe it!" (SHINRI WA KO DESJ, SHINJI-NASAI!) I once asked if
they did not find university students reacting negatively toward this kind of absolutistic
approach, to which the answer was that many do resist, but this is simply a challenge to the
teacher to hold his own and win whatever argument might be propounded by the student.
SHAMANISM
As indicated in the former section, shamanism has played a major role in religious
leadership in Japan. RK grew out of the stream of the Nichiren sect of Buddhism. Nichiren
himself was a shaman as well as a man of unusual political ability and piety. Mrs. Myoko
Naganuma. the co-foundress of RK along with Mr. Nikkyo Kiwano, was herself a shaman,
or KAMI-JAKARI. For this reason she was actually held in greater awe and respect than
Mr. Niwano. But Mr. Niwano is a genius at organizing and financing. He realized that a
religion based on charismatic personality and revelations Is unpredictable and unstable, so
upon Mrs. Naganuma's death in 1957, he changed the structure from Its shamanistic base to
a more stable institutionalism. Niwano did not want the factions that inevitably arise when
a religion is based on one person and her sporadic shamanistic powers. He sought structural
unity and neat organization and has provided that in the years since her death. The irony is
that now Niwano has assumed the position which Mrs. Naganuma once had and is virtually
worshiped as a god. interestingly enough, Niwano himself is not an authoritarian type of
personality. He has a businesslike manner and is a man of much personal human warmth.
A visit to the Great Sacred Hall will immediately reveal in what great respect President
Niwano is held. The RK creed, recited daily in the worship service, includes the phrase,
"We, the members of RK, under the leadership of our revered teacher, President Niwano...."
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function as full-time processionals, i.e., although they are not clergy but rather give their
time as voluntary lay service, they actually function as full-time professional leaders. They
receive salary if they need salary, but it seems that many are well enough to do so that they
do not need income from RK. At the least, they have a sizeable expense account.
III. OBSERVATION OF HK AUTHORITY IN HOZA SESSIONS SIGNIFICANCE OF
SOCIAL CLASS AMONG GROUP PARTICIPANTS
I have attended many of the so-called group counseling sessions (HOZA) at the Great
Sacred Hall and have seen the authoritarian system described above in action on that level.
Let me share a few of these observations. It is first of all significant that the group leaders
are of the same social class and same religious "class" (i.e., they are all laymen) as the other
members of the group, so there is common ground between them in this respect. On the
other hand, the leader represents a higher rank in the hierarchy so his words bear authority
by virtue of that "pyramid-relationship" (JO-GE KANKEI). It seems to me that this is a
most effective way of exerting authority. People readily accept the word of one who is
identified with them socially and economically yet at the same time has "rank."
AN ETHIC CF SUBMISSION
The basic ethical teaching of HOZA is the ethic of submission - submission to parents,
husband, mother-in-law, civil leaders, and not least to religious leaders. It seems safe to say
that here the old morality of the feudal system is overtly taught as the right way of life.
Perhaps it is on this account that Mr. Kitakawa, the critic referred to earlier, complains that
Hoza is simply a "front" for RK power politics. He says it pretends to be democratic
counselling, but actually is a method for keeping all members in line with official policy. Fr.
Spae has similar doubts about the purpose of Hoza.
AUTHORITARIAN POSTURE OF GROUP LEADERS
If one attends Hoza sessions he immediately senses the authoritarian posture of the group
leader. The leader speaks with fluency and conviction, without hesitation or thoughtful
pondering, without any wavering between two or more possibilities when faced with a
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question. When the leader gives answers to the members' problems he affirms that he
knows this is the right answer. It is part of his belief that he always does have the right
answer to every problem. He will confront members, without mincing words, with such
directly critical rebuffs as the following: "You have been cold and selfish toward your
husband; go home and treat him tenderly tonight;" or, "Don't find fault with your boss; the
fault lies with you. Be glad for this conflict with your boss because it has taught you to see
your own evil heart;" or, "You have been too stubborn in dealing with your neighbor; be
more considerate from now on."
The leader gives commands, exhortations and warnings in regard to the members' activities
for the organization. In the manner of a football team captain, the leader Elves instructions
for this member to go visit so-and-so, for that member to call a third time on soand-so, or
for that member to distribute the HK newspaper to so many new prospects this month. Or
he might tell a member that he will be miserable unless he gives more money to the RK
building fund, which is a concrete proof of his repentant heart; or that he cannot advance
spiritually until he has brought so many new people to the coming special evangelism
meeting.
MEMBERS' EXPECTATIONS
How do members react to this kind of leadership? Virtually without exception they expect
this approach and are content with it. (However we should not forget that the majority
attending these groups at the Great Sacred Hall are middle-aged and older women.) The socalled "counseling" process consists of a member presenting a problem from his personal
life. After stating the problem he will bow to the leader and say "ONEGAI ITASHIMASU."
The leader will probably investigate the matter with a few questions and then take off on a
long answer characteristically consisting of the following points; "Be thankful for this
trouble which has occurred because it has made you reflect and see that you have an evil
heart. You have done something in the past, or your ancestors have done something to bring
this upon you (i.e., the operation of Karma). Now repent, be more faithful in your ancestral
veneration and in your allegiance to RK, and you will surely find happiness and
prosperity." At the end of this stereotyped solution, the questioner, who has been listening
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humbly and bows in deep gratitude and promises to do as the leader has instructed him.
Thus Hoza groups cannot be called counseling in the sense that Americans think of
counseling, for there is no dialog, do democratic give and take. Nor are there other of the
dynamic patterns of interpersonal interaction which we are accustomed to look for in group
work in our tradition. Rather the "dynamic" is a submissive bowing to the authoritative
word of a leader who has rank. In fairness it must be said that there are exceptions to this
pattern. There are occasional instances where there is a certain amount of reaction among
the members and where the leader tries to get the group as a whole to consider the problem
and shed light on it. In fact, this is the officially stated method, if in practice it rarely works
out that way.
CHARISMATIC LEADERSHIP
The charismatic quality of the leadership of RK has been mentioned. And this
non-structural factor has an interesting relationship to the structural authority of the
hierarchy. If charisma is defined as a quality of spiritual power attributed to people capable
of eliciting popular support, then this quality is certainly evident among the RK leadership.
There is first of all the consciousness of being part of a hierarchy which comes close to
being a divine Institution. Niwano stands at the top, but as pointed out earlier, he is the
bearer cf Shakamini's power and revelation, and the distinction between Hotoke - who can
be identified with Shakamuni, or with the "Truth of the universe" and Niwano is vague.
Group leaders say that if their heart is pure they always have the right insights and answers
to people's problems. In various speeches reference is frequently made to the Shibucho,
Niwano and Hotoke as being in a direct line of charismatic authority, and the Shunin or
lesser officials are also occasionally added to the sacred lineage.
That are some of the personal characteristics that could be called charismatic as evidenced
in these "readers? Of course there are exceptions to the following description, but quite
characteristically the leaders are brilliant personalities. They have what we call "leadership
ability par excellence;" they are intelligent and aggressive. Their manner is such as to
command attention and respect. This is due to their forceful ratory and gestures, to their
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fluency in public speaking, but also to a direct, intuitive appeal. Some leaders are highly
emotional and as they talk excitedly about some important matter they become almost
enraptured and "carried away."
ROLE AS TEACHER
The group leaders are usually very skilled and effective teachers. They know the doctrinal
formulas thoroughly and can recite them fluently and forcefully. In fact they have done it so
many times that sometimes the teaching sounds mechanical. Rote learning is presupposed.
No one takes notes while the speaker talks. It would seem that very few read the Lotus
Scripture for themselves, except for the selected portions which are part of the worship
ritual. The standard method of learning is to depend on the teacher, accept what he says,
and consciously or unconsciously absorb and memorize it after hearing the formulas over
and over again. Thus one might say that the authority of the teacher is derived in part from
the skill, knowledge and conviction with which the teaching is done, and in part from the
cultural presupposition that authority is intrinsic to the role of teacher.
CONCLUSION EVALUATION
In evaluating authority as it appears in RK from our point of view as Christian witnesses,
we must admire the confidence and conviction with which the leaders of this religion teach
and lead others. The Christian should be no less sure of his own foundation in the authority
of God's living Word. But the dangers inherent in the approach of RK are also obvious. The
whole system seems to have leaned from the area of religious authority into the sphere of
institutional authoritarianism, where authority is invested in certain persons who have a
divine aura about them. This makes the movement one of reactionary conservatism in a day
when the main stream of society is moving in a liberal, democratic direction. There is,
moreover, the positive danger of Fascistic control and the denial of freedom especially in
matters of religious choice. There is also the danger of propagating religious belief on the
basis of mass psychology, shamanistic powers, or charismatic emotionalism, rather than by
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reasonable persuasion. To do so makes pawns of both man's intelligence and his will.
CHALLENGE TO CHRISTIANS
How should Christians react in the face of these phenomena'? We can be unashamed and
grateful that the Christian Church has the reputation for being a democratic institution
which has advanced on the basis of Individual commitment rather than coercion from the
authoritarianism of a vertically oriented institution. We can be proud as Christians that we
are known as advocates of genuine freedom of choice for the individual's science.
But have we not perhaps been too democratic. too laissez faire in our approach to the
Japanese? The Japanese, conditioned by their centuries of feudal culture, expect and
respond readily to authoritative leadership. Why has the Christian Church, standing on the
ultimate of all authorities, Jesus Christ the Savior of the world, been so hesitant to exert
herself In an aggressive, authoritative manner?
Of course we must constantly alert ourselves to distinguish between an unhealthy
authoritarianism, which in Japan is the heritage of the feudalistic and emperor system, and
the authority of divine truth and power. Yet the two are often difficult to distinguish. We are
faced with a dilemma. We want to see the democratic side of Japanese personality
developed, in line with the Christian concepts of individual freedom and responsibility, yet
we must at the same time adapt our methods of propagation to the actual cultural milieu
so that It will be understood and become a mignty movement among all strata of society.
gut this would seem to Imply using authoritarian methods as the new religions have done.
Perhaps we must conclude with the ironic-sounding suggestion that the Christian Church
should more In the direction of using a more authoritative approach in teaching the
Christian way of free choice for the individual conscience.

END
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AUTHORITY IN AN INDIGENOUS CHURCH
Otis W. Bell
Authority is a difficult word to define for there are so many facets to its meaning. When
this word is connected to another word such as "indigenous" church the task becomes
doubly difficult.
As 1 speak about authority in the indigenous church, while my background of thought will
be chiefly that of an indigenous church that I know, I want it understood that I am not
speaking for the Kyodan nor do the ideas that I project necessarily mean that this is what
the Kyodan thinks. What will be said could more than likely be said of any indigenous
church in any country.
Is it not true that most, if not all, indigenous churches come not out of the soil of that
country, but that they are first transplants, then after the seed is becoming fruit an attempt is
made to plant the tree in native soil?
The United Church of Christ in Japan is a transplant but now the Kyodan is making a real
attempt to put this seedling into the culture of Japan. Here, we must realize that the
transplanting is generally done unaer the direction of missionaries bringing the seed and
with the help of the people of that culture, the seed is planted. However, the planting of the
tree in native soil must be done under the direction of the national church with possible help
from the foreigners.
We must always remember that the missionary does not bring the Presence of God, he only
brings a form of the interpretation of the Word. The Presence has already been active
working in the hearts and lives of the people. The organized Church only proclaims the
Message and makes an effort to cultivate the seed and gather the harvest into man made
barns.
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I. THE BACKGROUND OF THE UNITED CHURCH OF CHRIST IN JAPAN AS AN
ILLUSTRATION OF AN INDIGENOUS CHURCH
"The United Church of Christ in Japan was formed in 1941 through the union of over thirty
Protestant churches then existing in Japan. The churches thus united, though they had
hitherto lived by different denominational traditions and carried on separate activities, on
June 24, 1961 under the wondrous providence of God, by the governing unity of the Holy
Spirit, and having respect for one another's historical characteristics, entered into the
fellowship of the Holy Church universal' (from the Constitution of the United Church)"
"It should be set forth clearly from the outset that the United Church as, since its inception,
had a strong consciousness of being, so far as Protestantism is concerned, the"Church
Universal" in Japan. From that time to the present, a period of twenty-six years, the United
Church has met with many grave difficulties. Both internally and externally it has had a
desperate battle. In addition it has under gone many changes, experiencing progress in
some areas, while at the same time the conditions of its life have altered in many ways.
Whether the position of "Church Universal" in Japan can be maintained has also become a
question. However, remaining true to the purpose for which it was founded and continuing
to exercise its functions as a church, it has now become a "large church," at present
embracing approximately 50% of the Protestants in Japan alone. With an awareness of
being, and of being acknowledged as, an influential member of the world church, it is
striving to fulfill that role.
When the Protestant evangelization of Japan began about the middle of the 19th century, it
was undertaken by missionaries from Protestant denominations in Europe and America.
These missionaries were sent from their home countries to Japan as representatives of the
Presbyterian, Dutch Reformed, Methodist, Baptist, Congregational, Episcopal, and other
churches. Their hearts aglow with evangelistic fervor, they overcame all kinds of obstacles
and dangers to carry on the evangelization of Japan. From the bottom of our hearts we
respect these people. They laid a solid foundation for our present Protestant churches. At
the same time, however, they fashioned denominational churches and addressed the
Japanese people on a denominational basis. The Japanese, in turn, entered the Christian
faith by accepting their invitation to join denominational churches.
For the Japanese people, however, all this was very difficult, especially at the beginning,
since they knew nothing, as yet, of ecclesiastical institutions not to mention denominations.
On the other hand, what the Bible taught was easily understood. Because a feeling of
familiarity with Buddhist and Confucian scriptures had long obtained in Japan, the Bible, as
it was translated, soon won its place as a book that was not only well-loved but even
"belonged" to the Japanese people. The same cannot be said, however, of the attitude
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of the Japanese toward the varying forms of church polity. Moreover, because the Japanese
people first came into contact with denominational rivalry and schism as it met them in the
Buddhist and Shinto sects, and because they had learned to mistrust sectarianism there, they
found it extremely difficult to attribute any positive significance to Christian sectarianism.
Especially was this true of Christian laymen. Far from being inclined to commit themselves
easily to it, they tended to react against it, to view it with suspicion. The outlook that exists
among some Japanese Christians, namely, the tendency to regard all ecclesiastical
organization ipso facto as taboo was born of this reaction to denominationalism. In order to
understand Japanese Christianity it is extremely important to grasp this point clearly.
From a very early date the Japanese people embraced almost instinctively the idea that the
separate churches should put their sectarian differences behind them and become what they
should be, namely, one church.
Not a few people criticize the United Church on the ground that it was born as a result of
pressure from the State. I hear that such criticisms exist also among the missionaries. In my
opinion while this criticism is not altogether .,ode of the makr, it fails to discern clear
ly the conditions of that time and it overlooks some most important points. There were
many people who were delighted to see the denominations formed into one church.
Consequently, though they were not pleased by the governmental pressure, tending to
dismiss it as an unavoidable element of what the government had to do to carry out national
policy in this time of crisis, far from opposing this union of the churches, they--and this
was especially true of ordinary lay Christians--positively welcomed it as a consummation
they had long desired even in peacetime. Thus when the decision to unite was made, the
majority agreed not in the frenzy of the moment, and not with secret reluctance, but from
the bottom of their hearts. Those who took part in the unification decision, having prayed to
God about it and having turned from division to unity as a commitment of faith, believed
that this unification was truly the will
,. of God. That insufficient thought went into
the merger itself was indeed regrettable, but deeming this state of affairs unavaoidable in
that hour, and putting off till a later date such unresolved problems as still remained, we
believed--and believe still--that the union we there entered upon in the presence of God was
the right thing to do. I •,elieve these words from the Constitution of the United Church to be
wholly correct:
'On June 24,1941, under the wondrous providence of God, by the governing unity
of the Holy Spirit, and having respect for one another's historical characteristics,
there entered into the fellowship of the Holy Church Universal the church thus
formed, namely, the United Church of Christ in Japan.'
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The problems that then arose came, on the one hand, from those who wished to secede from
the United Church and return to their former denominations. On the other hand, there
appeared simultaneously, within the United Church, a movement to reform the organization
of the church, to perfect it internally in such a way as to enable it to fulfill its responsibility
for the evangelization of Japan. Hence the United Church of the years 1945 to 1952 under
the influence of these radically divergent views, was industrious and disordered at the same
time. Despite the fact that the door of evangelism was wide open, the church was not well
enough prepared, organizationally, to respond to this challenge. Therefore, it let many
golden opportunities slip through its fingers. Denominations which had hitherto belonged
to the United Church now withdrew, one after another, to found their own churches. Till
they joined the National Christian Council, their relationships with the United Church were
strained and uneasy. Also, within the United Church there were those who sought to extend
the old denominational block system, those who wished to obtain approval from their
former denominations, etc. Thus the United Church was a spot where times of crisis were
not infrequent. Yet somehow it was able to find its way out of this disorder. Then in 1954
the United Church's Confession of Faith was adopted, and this, coupled with the
Constitution of the United Church which had been adopted in 1946, marked the attainment
of unity within the United Church. Only then was it in a position to establish a
"forward-looking organizational structure." Problems relating to the internal structure of the
United Church are, even today, not fully resolved, since there are actually some people who
stubbornly cling to their old denominational connections. Disposal of these matters belongs
to the United Church's future. But on the whole, the United Church of the present has a
bright and hopeful prospect. For this we are deeply grateful to almighty God." 1
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II. Where in an indigenous church du we find authority?
A. First let us look at the central place of authority, namely, the Confession of that Church.
While the Bible is the ultimate authority the Confession gives to an organization the
sense of authority for action. The Confession of a United Church is different from other
church confessions not so much in content but in the way a United Church grows to
know, understand, and trust a confession. In the case of the United Church of Christ in
Japan and its Confession we would picture it as follows:
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Figure A is a United Church at formation, the denominations are many and varied. After
deliberation a common confession is agreed upon but even then some groups in the United
Church are farther from agreement with the Confession than are others. Figure B shows
after a passage of time, study, and fellowship that the Confession itself is taking root and
the groups making up the United Church grow closer to the common confession. Figure C
shows the further development of this pattern. Figures D and E show that finally
denominational tradition, denominational confession is completely blended into the
common confession.
Now, while this denominational influence is decreasing the confession itself is taking on a
new significance, it is growing in strength, it becomes the Center piece of authority within
the Church. This common confession has become the one area into which the churches
have finally solidified.
As in the case of the United Church of Christ in Japan it is probably around the D area at
the present time.
When we study the confessions of United Churches and/or indigenous churches we usually
find that they are more ecumenical, more inclusive than are confessions of the traditional
church bodies. The Kyodan confession is broad and yet it is positive. It is inclusive and yet
one would not say that just any group could be included but rather that it is broad enough to
entertain the chance of consultation and possible union as seen in the case of the present
proposed merger of the United Church of Christ of Okinawa and the United Church of
Christ in Japan.
The confession is the cornerstone, from here authority spreads to an assembly, a local
church, a pastor, and to a layman. These offices and these pople all have authority in a
certain realm of the structure but their authority must always be related to the Center of the
Churches authority that is the Confession of the Church. There is no authority that is not
related to the Confession. Once a layman, a minister, a church, or a District divorces
himself from the authority of the Confession he no longer has authority within that
structure and must or should separate himself from that church.
When we say this we must remember that we are speaking about the Confession of a
Church body and as has been previously mentioned above this Confessional Authority
stands the Bible. Therefore the authority of the Confession must be functional, this
authority comes from the holy Spirit and He and the person must be given freedom to work
within a Confession. The Confession therefore must be a living force not an unmovable
statement.

148
II.
A. THE AUTHORITY TO INTERPRET HISTORY AND THE BIBLE IN ORDER TO
ADEQUATELY PROCLAIM THE GOSPEL.
There are many areas in which authority can be shown and where authority needs to be
assumed and given. Two or these are rather crucial and I would like to deal with these in the
light of the indigenous church. They are the authority to interpret history and the Bible
within the context of history and culture of the country to which the indigenous Church
belongs.
History, while it may be past and while it may never repeat itself in specific acts yet we see
in history many occurences that are alike in substance. History to a great degree is fact--it
may sometimes be a bit distorted and it may many times be distasteful yet it remains.
History is being written and today even while we are here in this study session events are
happening in this world that now and some day need to be interpreted. The interpretations
may not be 100% accurate but more than likely the interpretation will be rather basic and
will be relevant to the event.
Now, the church has a responsibility to interpret history. Especially does a church existing
in a non-Christian culture need to interpret to the people of its land events that have
happened in time and in particular those events in history that are commonly related to
Christianity. This is not saying that the occurrences were Christian but they were caused to
happen by nations or people that in the light of history were judged as Christian nations
and/or people.
For instance, how can a small indigenous church that has had and has strong ties with
Western Churches explain and interpret to non-Christian culture acts in history such as the
Crusades? Or the persecutions in the history of France? Or Hiroshima? Or the extermination of 6,000,000 Jews; How can you interpret a nation who prints on their coins "in
God we trust"; who opens their congress with prayer; where 75% of the people profess to
being members of the Christian Church, which proclaims "God is Love" and yet this ideal
nation suffers a summer of 1967 which more than likely is just the prelude to a bloody hate
filled strife that is due to follow. What can you say of a nation that sends people as missionaries to lands all over the world and yet while they are sending away their own house may
be crumbling. This nation cannot interpret itself. Nor can we leave to future history the
work of this interpretation, something must be said now.
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The non-Christian world deserves some word as to 'why this can be'--the authority for this
interpretation can only lie in a church that is embedded in its own culture. This indigenous
church is primarily responsible for the proclammation of the Word in their land, to their
culture, to their people. Not only do they have this authority for interpretation but they must
also go one step further and assume responsibility for the interpretation now. If they consistently ignore the events of the past and present and pretend that these events have no
relation to the building of the kingdom of God then we can assert 'the church that is
unwilling to interpret history in the light of God's presence in this world cannot be called an
indigenous church.'
This church also has the authority to interpret its own history to its own people. This neither,
cannot be left to secular historians, the voice of God must be heard through the Church.
Take for instance Japanese history and to name just a few critical areas to which the
indigenous church must put its will. What should be said about the persecution of
Christians in Hiroshima, Nagasaki, and Arima? Who will interpret the 100 year anniversary
of Meiji'? Can that be left to secular people? No, the indigenous church has the authority to
interpret this 100 years as it relates to history and faith. What shall be said about Pearl
Harbor and the years 1941-45? Already this tiny indigenous church has taken the authority
to judge itself and in their historic document 'Confession of Guilt in World War II' we see a
church wrestling with the authority to interpret history and its actions.
Who has the authority to speak to the social issue before us at the moment the problem of
the 'yasukuni jinja'? The indigenous Church must claim and act in this authority.
Enough for interpretation of history let us turn just briefly to the authority to interpret the
Bible.
"Christianity like Judism before it, has always held that its faith is based on divine
revelation, and the authenic record and deposit of that revelation has been seen in
the Bible. All branches of historical Christianity have regarded the Scriptures as in
some sense and to some degree authoratative for faith and life. Protestantism has
held to them as "the only infallable rule of faith and practice" over against the claim
made by Roman Catholicism for the authority of the Church." 2
"Unfortunately, Protestantism, while agreeing to accept the Bible as its sole
authority, has never been able to agree on what the Bible teaches". "If the authority
of the Bible is inadequate, the authority of the church is no more reliable." 3
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We, today, are not contesting the authority of the Bible but the authority of an indigenous
church to interpret the Bible to its people.
Who will interpret to a non-Christian society the miracles, the Virgin Birth, the Cross, the
Resurrection? Who has the authority to put these events into a frame work of culture so that
the people of that culture understand enough to receive them by faith?
This must be in the authority of the indigenous church. Who will interpret words and ideas
of the Bible so that they make sense in the culture and language in which it is being
proclaimed? Generally, we find that it is not the deeds and acts recorded in the Bible that
defy interpretation but it is the ideas expounded that cause the trouble. For instance how
can we explain adequately John 1:1 "In the beginning"? or, "I am the alpha and the
omega"?
We must unaerstand that if the primary responsibility of proclamation belongs to the
indigenous church then this church must also be willing to assume this authority and further
still the non-indigenous churches working in that culture or churches of other cultures must
be willing to recognize that the authority of biblical interpretation belongs to the church of
that culture.
Here we are faced with a delimna that even history has not justly dealt with. The cry is
often that the church is universal there can be only one interpretation. This is true and if we
recognize the church as a universal organ calling it the body of Christ does it not follow
that if any group in that body prayerfully seeks God’s guidance and if that group is led by
the Holy Spirit will not that interpretation be basically in accordance with any other groups
of the body. The nuances, the flavor, the application may be different one from the other but
the mainline of thouCht and reason will be the same.
One of our basic needs in Japan today is a newness and a freshness of interpretation of
Biblical themes that can only come from a group that has not yet put its mind and heart to
it.
Dr. Kitamori in his book, "Theology of the Pain of God" gives us a marvelous illustration
of this fact.
In Chapter 3, Mr. Kitamori states that he was reading Hebrews 2:10 "for it was fitting that
he, for whom and by whom all things exist, in brinting many sosn to glory, should make the
pioneer of their salvation perfect through suffering." "The little word "eprepen" thundered
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in my ears as though it would shake the entire universe". 4
Out of this experience came a concept from a man in an indigenous church that needs to be
proclaimed and experienced.
I quote, from Kitamori's book, "Theology of the Pain of God",
"The task of witnessing to the gospel is to vitalize the astonishing fact of the gospel.
The message, 'the Son of God has died' is indeed most astonishing. 'It is impossible
for us to understand the logic of Paul completely unless the death of Christ means
the death of God himself.' God has died ! If this does not startle us, what will? The
Church must keep this astonishment alive. The church ceases to exist when she
loses this astonishment. Theology, the precise understanding of the gospel, must be
seized by this astonishment more than _ any one else. It is said that philosophy
begins with wonder; so theology begins with wonder. The wonder of philosophy
pales before the wonder of theology. The person astonished by the tidings "God has
died" can no longer be astonished at anything else." 5
The authority and privilege of historical and Biblical interpretation belong to the indigenous
church.
BB. THE AUTHORITY OF THE INDIGENOUS CHURCH TO RECEIVE OR REJECT
"The question of authority is a timely issue for the cause of Christian unity, for the
definition of the terms of church membership, for the nature of evangelistic effort,
and for the missionary enterprise. It is involved in the definition of what
Christianity is in its ultimate essence, and its differentiation from other ways of life
and thought." 6
This question of authority in the indigenous church, will reach to all levels of work within
the church and especially will this problem arise as we face eceumencity and cooperation
with churches of various countries. As all of us are painfully aware it is rather difficult for a
small unit to work cooperatively with a large unit. There is always the subconscious feeling
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of power in the massive side and the feeling of inferiority on the side of the lesser in
number. Please understand I am not saying that this is done on purpose but that it is a
subconscious feeling that shows itself without the person showing this attitude even
realizing that it is being done.
Take for example the Kyodan, or a Baptist Mission, or a 'Nazarene overseas church and its
endeavor to cooperate with western groups. In the case of the Kyodan it is endeavoring to
cooperate with 8 major Boards in North America. Some of the Boards have as many as
10,000,000 members while the Kyodan has but 200,000 members. Take a small matter of
visitors alone, from North America come visitors from 8 denominations all wanting to see
the Kyodan in action. Just the mechanics of this situation is practically impossible. consider
the matter of printed material that might be exchanged, or compare budgets. We soon
realize that the small indigenous church can be completely overwhelmed in this type
situation.
Now, I have mentioned these rather seemingly insignificant problems in order to bring
more clearly to mind the authority of the indigenous church to receive or reject from other
groups those acts of cooperation that are extended from one group to the other. I believe
that authority in this area extends to cover not only examples as listed above but also
matters of church polity, church confessions, evangelism, exchange of missionaries etc. If
we do not put the final authority for this action in the indigenous church then we are aiding
and abetting in the destroying of any imitative to hold an indigenous church. On the other
hand, if the indigenous church is not willing to build its own structure and to assume and
act in this authority to receive and reject then it is safe to say that it will not become an
indigenous church.
In this area are some rather critical problems, especially in the area of finance and
personnel. As long as an indigenous church receives finances and personnel from another
church of another culture it is placing itself in a position from where it will be exceedingly
difficult to assume this authority. For along with the receiving of finances and missionaries
comes the responsibility to endeavor to cooperate in other areas. There will be the
responsibility for reports, for the receiving of official visitors who will feel the perogative
to discuss reports and even question the material in the reports.
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Consider the prevelant problem in Japan the 'Yasukini jinga' as mentioned before. Does an
indigenous church have to consider the positions of other confessions with which they are
cooperating as they attempt to solve this problem? Does the indigenous church need to
aline itself with other confessions on the matter of 'church and state'? Does not this
indigenous church have complete authority to study its own situation and in the light of its
conscious decide what is best for its church to decide.
As our world gradually becomes smaller and as the move toward ecumenicity gains
momentum what will be left to indigenous churches in the area of authority? Here, indeed,
is a question to which the final decision will keep some churches from joining an
ecumenical body.
In my experience of working with a United Church and one which I consider to be an
almost completely indigenous church I can say without reservation that I cannot think of
one area of the life of that church in which the indigenous church should not have final
authority. I include here even the assigning of missionaries or the authority to refuse to
receive certain missionaries for an assignment. I would include the expenditure of funds
that are given by another church to an indigenous church. If the funds are given in love and
concern; if they are given and received for a specific purpose then the indigenous must be
given the trust and authority to expend these funds.
If we go to the matter of evangelism, here to, in this area I think that it is the privilege of
one group to offer, to suggest, to consult but the decision for the time, place, and method
for this evangelism must be made by the indigenous church.
In the area of Christian Education and/or Theological Education my premise would hold.
No matter what the other church has to offer or not offer, no matter what they would like to
see done the final authority to receive or reject must reside in the indigenous church.
At this point I would like to point out a few difficulties, for whatever decision a church
makes to receive or reject is going to influence the work of the church in other countries.
For example, let us look at the American Church and the Vietnam War situation, I realize
that this is not a good illustration, because the American church is not totally in agreement
as to what should be done, yet for the sake of ullustration I will use it. The decision of this
church toward the Vietnam War influences the work of the church the world over. Other
churches may pray for the American church, they may suggest, they may consult, and they
may hope for a certain position to be taken. However, the authority for the final position
taken by the American Church must lie in its hands and the responsibility for the decision
lies with them.
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There will be the fear that a wrong decision will be made and that due to that decision
evangelism will be hindered in other lands. This is risk but as I pointed out else where in
this paper if we believe that the Church is the body of Christ and that part of that body
resides in various lands then even if risk is involved we must believe that the Holy Spirit
will lead churches to make right decisions. If we are not willing to take this risk we are not
going to recognize any church as indigenous and give it proper authority for action.
We must realize that for an indigenous church to assume and receive this authority in the
area of receiving and rejecting decisions, actions, and requests from fellow churches will
indeed call for many adjustments on the part of both parties.
IV. CONCLUSION
There is no question in my own mind concerning authority in an indigenous church. If the
church does not have final authority to discuss, plan and act as the Holy Spirit leads them to
proclaim the word in its own culture then it is not an indigenous church at all, it is only an
extension of some other confession.
If the indigenous church is not willing to assume and act with this authority it is only
pretending that it is an indigenous church. They must face up to the fact that they are a
mission of some other confession and that they will be a mission of some other confession
and not a church as long as they are unable or unwilling to not only accept authority but to
also act in this authority and to accept all responsibilites for its actions.
Now, there are many problems left untouched, for instance, in one culture how many
indigenous churches can there be? What is the relation of an indigenous church and a
mission? Or a further question one that questions what has been presupposed by this
conference "is there such a thing as an indigenous church"?
Whatever our conclusions may be we must admit that as for as Japan is concerned this
nation is not going to be evangelized by foreigners the kingdom of God will be built when
Japanese open their hearts to the love of God and the power of the Holy Spirit and through
them God speaks to Japan. Let us pray for this continued event in history.
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1. The Bulletin published by the Kyodan Vol. I No. 1 (Spring 1963)
2. Burrows, Millar:An Outline of Biblical Theology: page 8
3. Ibid page 8
4. Kitamori Kazoh: The Theology of the Pain of God: page 44
5. Ibid. page 44
6. Burrows, op. cit. page 8
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A Critique of Otis Bell's paper,
AUTHORITY IN AN INDIGENOUS CHURCH
as prepared by P. Willms
We are indebted to Otis Bell for boldly putting his finger on some thorny problems facing
missions today. In the oral critique and discussion at the conference it was generally felt
that the paper deals more with problems of autonomy than of authority. While conceding
that definitions are difficult, one certainly wishes an attempt would have been made to
define "authority", "indigenous" and "church" as used in this paper.
For example, Part Two of the paper opens with the assertion that a confessional statement is
the central place of authority in an indigenous church. This surely touches on only one
aspect of what is involved in authority -especially in a culture that seems to follow leaders
rather than ideas. It would be enlightening to know something- about this aspect of
authority, or power, in the United Church of Christ in Japan.
If a confessional statement is the central place of authority in an indigenous church, does it
follow that a church without such a statement is not an indigenous church? Or does the
writer mean to imply that to be classified as truly Indigenous a church must necessarily
have hammered out. Its own confessional statement? Isn't such a statement merely one
evidence that a church may be In the process of becoming indigenous? It is stated that
authority flows from the confession to local churches. But if, as the author also states, the
Bible is the ultimate authority Is it not rather a matter of the confession, getting its authority
from the believers who are interpreting the Bible and hammering out a confessional
statement? Or how was this confession originated? When we read that groups making up
the United Church are In the process of growing "closer to the common confession" we
wonder how "common" it is and how it came into being. One gets the impression that the
confession is more a doctrinal standard to be attained than an authoritative expression of
already existing belief. How this can be so is understood when we realize that the United
Church was formed on other than a doctrinal basis. Frankly, I sometimes wish forces
outside the church would in our day coerce all believers into greater outward and visible
unity. Maybe that way we could then all participate in real dialogue concerning what we
believe and practice.
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The final section of the paper states that an Indigenous church has the authority to Interpret
history, current events and the Bible to its people. I would like to suggest that if it does not
do so then it is not a truly indigenous church. It should always remember, however, that it is
only one part of Christ's body and as such has a solemn responsibility to also be open to
what the Head of the Body is saying and doing through other parts.
How to maintain autonomy, both in the areas of interpretation and government, when so
much help of various kinds comes from churches in other lands is a practical problem
which the paper justly poses but doesn't answer -- except to suggest that outside help can be
refused. But what are the implications of this? Does it mean that to be truly Indigenous is to
be self-sufficient? How would this square with the New Testament concept of the Church?
Should the number of professional missionaries from abroad be drastically curtailed even
though the indigenous churches are still far from equal to the task? Should missionaries
work independently of established Indigenous churches so as to Increase their number and
strength? Should more Christians from lands where they are more plentiful simply come to
live here as self-supported, witnessing members of indigenous congregations? What is the
experience and thinking of the Roman Catholics. Anglicans and the many other groups
organizationally not related to the United Church of Christ In Japan? It was pointed out that
cooperating but separate church and mission organizations, each administrating only their
own resources, greatly lessen the pressure on autonomy and at the same time make for a
stronger, more productive indigenous church. These, and other ideas and questions,
urgently need further study and discussion. We are grateful to Otis Bell for getting us
started.
Although it takes us into a somewhat different area of thought. I cannot conclude this
critique without referring to a very interesting assertion repeated several times in the first
part of the paper. Is it only opinion or can it be thoroughly documented that "from a very
early date the Japanese people embraced most instinctively the idea that the separate
churches should put their sectarian differences behind them and become what they should
be. namely, one church"? It is stated that this was especially true of the laymen who were
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unhappy with the same kind of sectarianism which they had known In Buddhist and Shinto
sects. Certainly one finds this to be the case today when one listens to Japanese laymen of
various denominations. It would be interesting to know how much of this feeling comes
from the emphasis of our age and how much comes from instinctive indigenous desire for
greater visible unity.

END
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CHRISTIAN AUTHORITY AND THE MISSIONARY
By Joe Gooden
This Hayama Missionary Seminar was started nine years ago to establish dialogue. Men
came in response to a letter of personal invitation, and I feel this is still needed to guarantee
the attendance of top men from all over Japan. No one ever expected there would be
agreement here--especially with preachers and workers of all kinds! A few of us deeply felt
the lack of communication between Christian workers here in Japan, and there seemed to
be no chance to share ideas, to listen to the other man, to be enriched by such experience.
Hayama is now accomplishing this purpose. It has been a great stimulus and inspiration to
me, and I do not mean from just listening your papers, but also from personal fellowship
around the table and between meetings over a cup of coffee, as well as the times of
discussion following each paper.
Hayama has always tried to have not only something for the head but for the heart too, and
when the committee asked me to bring this closing message, they emphasized it again. We
all have our own traditions, our own particular patterns of thought and action, our own
prejudices, but I am sure as missionaries there is one thing we can agree on, one thing both
the historical church and the living church can agree on, and that is that Jesus Christ is
Lord! So in spite of the many ecclesiastical and denominational differences here, Christ is
our Lord! Our Master! Our Head! We can listen to His Words.
He spoke with authority! "When Jesus had ended these sayings, the people were astonished
at His doctrine, for He taught them as one having authority, and not as their scribes." Matt.
7:28, 29. When we talk about men with vision, men with drive, men with personality, men
with enthusiasm, men with ability, Jesus would rank among the first! What an impression
He made on people. They all said, "He's different. He's not like the Pharisees, the
Sadducees, the scribes. He's not like our preachers or our professors. When He talks there is
the ring of authority!" Even those sent to arrest Him came back saying, "Never man spake
like this man!" There was something in Jesus manner and in His speech that riveted the
attention of people. He left them changed, moved, or indignant!
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One reason the wheels of the Gospel chariot in Japan move so slowly is that among our
dear Japanese brethren there is a lack of this ring of authority, the ring of something
positive and definite.
In the last command He ever gave He said, "I have all the authority in heaven and in
earth--now you get going!!" He spelled it all out very plainly. 1. They were to do
evangelism--to "go into all the world and preach the Gospel to every creature." But that was
only half the job, only half His authoritative command. There was something else. 2. They
were to baptize and then teach the converts all that He had commanded and taught. That
was the other half. One is evangelize--one is to stabilize. One is winning men --the other is
training men. One is to get men saved--the other is what we're to do with them after they
get saved.
When a baby is born no one says, "Well, we've been waiting months for you, we're glad to
have you here--Now, make the best of it," and tons it over in the corner, do we? We
welcome them into the family. Every one makes over them. Then begins that long and
difficult task of training them. Is the reason why we do not find more dynamic leadership in
the Japanese churches today not due to the fact that no matter how busy we are in winning
men, we are not busy in training them? This involves real personality development, real
leadership training.
Jesus' authoritative words, "I will build my church," shows His positiveness. He said, "The
gates of hell shall not prevail against it!" But we have turned those words around. We have
changed the illustration. We sing, "Hold the Fort." We're on the defensive. We're the fort.
And we're not going to permit hell to tare us down, so here we sit. We're going to guard it.
We're not going to let anybody in. But according to Jesus, the fortress was hell. The church
was on the offensive. Even the massive gates of hell could not long withstand the battering
ram of the Gospel the church was bringing. The church was on the offensive marching
across the land. Nothing would stand in her wayl There was to be an aggressiveness in her
life and work.
Returning from the northern snow country of Japan one day, I went into the diner of the
train, returned thanks for my lunch, prayed for a dinner contact for Christ, and waited. A
distinguished looking Japanese gentleman sitting across from me seemed anxious to talk.
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He could hardly wait. Then he asked, "Do you speak Japanese?" "Not very well," I replied.
"Oh," he said, "I admire you Christians! You're a missionary, aren't you?" "Yes." "Oh, you
Christians are so aggressive! I live in Tokyo near Shibuya and every Sunday there are so
many people going to the church near my house, I can't even get my car out of the garage.
They park all over the place. More and more seem to be coming all the time. I have to get
up early and get my car out, or I'm sunk."
Then he continued, "There's something you Christians have--there is something different
about you; it's this aggressiveness you have. It's so unlike my own religion. You're on the
go." How I wish this were always true.
Evangelize--stabilize! This is the challenge.
GOOD WORDS--GOOD WORKS
There was a time in my life when about all I had was good words. From a careful study of
the New Testament I became convinced that good works should go along to back up the
good words) In prayer early one morning I told the Lord I would be willing to assume some
responsibility for orphans, widows, lepers and various forms of social work. Today I am
involved in helping to care for 25,000 orphans here in the various countries of the Orient,
involved in an organization looking after five children's hospitals, several leprosy clinics,
widows homes, etc. all the way from India to Indonesia and up to Japan. Little did I realize
that the day I told Dr. Bob Pierce I would take the responsibility for the hundreds of
orphans in Japan that actually God was getting ready to enlarge my ministry of evangelism!
Good words and good works have always gone together in an effective Christian ministry.
There is so much in the New Testament about this great truth. Good words--good works.
I often wonder if those of us engaged in social work do not often fail to take the advantage
in evangelism that this background gives us? If we have a background of good works, then
our good words will have more meaning.
In Yamagata, one of the difficult places in Japan to do evangelism, a place like a rock, an
impact for Christ has been made by caring for children. One of the first things the church
did there was to open a kindergarten. They began to work for children. The Christians
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became known as those who loved children and who were doing something for children. A
kindergarten can be a problem if we use it just to pay the support of the pastor or something
like that but it has its wonderful way of breaking down the prejudices of people towards
Christianity. Their children return home singing the songs, reciting the Scriptures, and
telling what they've heard. There are so many occasions too for inviting the parents and the
grandparents to special celebrations. What a chance to get involved in a community. "The
Christians? Oh, they're the ones who love our children!" What a reputation. A kindergarten
was started, and eventually a live church came into being. During the 15 year history of that
one church, it has given birth to 9 others! There are more Buddhist temples in that city than
filling stations in America! But the Christians made such an impact with kindergartens that
now even the Buddhist temples have started kindergartens! Remember, the first thing
known about those Christians was, "They're the ones who love our children." What PR. I
have just come from there to this meeting. We had a special Winter Bible School and 90
young people came and lived in the church for four days of their winter vacation,
dedicating themselves to a study of the Bible, to fellowship with other Christians, and to
learn the practical ways of building a church and winning their friends. At their request I
brought four messages on the Book of Acts, then jumped on the train and came on down
here to be with you. Good words--good works.
SETONAIKAI--THE INLAND SEA
Out in the islands of the Inland Sea live many people who have never heard the message of
Christ. There have been many attempts to evangelize some of these small islands, but many
of them have ended in failure. Often the people would not meet together. Printed matter
was distributed, invitations sent out, announcements given, but few came. Knowing this,
when I received an invitation to give a week before Christmas to such an endeavor in these
islands. I had to think twice before saying yes.
Some years ago, however, World Vision began supporting the Teshima Shin Ai Kan (Baby
Home for Abandoned Children). It is located between Uno and Takamatsu out in the Inland
Sea. The superintendent, Yoshimura Sensei, said, "Sensei, you must come! I'll take the
responsibility for getting the people out." She had some buildings and recently has just
completed a three-story concrete building for the baby home. She built a six-story concrete
building for a day nursery to help working mothers over in Sakaide. She is starting a
program for educating mothers so they can properly train their handicapped children.
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She is highly respected even by members of the Japanese Diet and is known throughout
that whole region for her social work. However, the real flame burning in her heart is for
evangelism. She says, "With the background of all this social work, if we don't take
advantage of it and get the message of the Gospel out, we're missing a great chance.Do you
promise you'll come?" For four years now I've gone for a week just before Christmas and
even in places where others have failed, each auditorium was full. She had said if I'd bring
the message, she would get the people. And she did. In one place where threr were only 300
people living on the Island, 350 were present in the meeting! I asked, "How come? We've
got more people here tonight than there are people on the island!" "Oh, they all have
relatives visiting them, but I told them the man who loved our children and made our work
possible was coming, so wouldn't they please do their best to attend? It would be rude of
them to not do so --so they brought their relatives tool" Good works--good words!
Of course we try to use our heads too. We went to one of the bakers in Sakaide, told him
about the children of the Inland Sea and he made dozens of small cakes about three inches
in diameter, put each one in a special box and tied it with red ribbon, and we announced a
special Christmas program for the children. We rented a boat, invited a number of laymen
to go along to carry the cakes, tracts, etc., and we ended up with a team of 15 people
including nurses, businessmen, and those interested in helping. I was part of their team. I
don't believe in working over the Japanese or under the Japanese but with the Japanese.
They can do things we can't do and we can do things they can't do, but together by the
grace of God we can make a team for evangelism! The adults all crowded around the back
to see the children's program and enjoyed it thoroughly. The children were dismissed, then
Yoshimura Sensei turned to me and said, Sensei, now you have one hour to tell them about
the meaning of Christmas." What a background for evangelism!
When we went to Sakaide, I asked about lunch. She said, "Oh, I have the mayor of the city
coming for lunch. Do your best to talk to him about Christ. I'll put our best food on the
table, but it's up to you. I'll open the door for the conversation--then go do it!" And he came.
Why did he come? After all, had not the outstanding social worker of the entire prefecture
invited him? In her heart the flame of evangelism is burning.
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SLEEPING IN A BUDDHIST TEMPLE
When 100 business men met for a special laymen's retreat in Shikoku, I was invited to
speak to them. At dinner time they said, "As soon as you eat, a car will be waiting to drive
you to your place for the evening. You'll spend the night there." I was confused. I knew
there was an evening service and even though I was not speaking that evening, I wanted to
be in the meeting. They knew this, but insisted I leave right after dinner and before the
meeting. "We've arranged for you to stay in a Buddhist Temple for the night." "No, I'll stay
here with you." "No, you're to go to the temple." Later they practically picked me up and
carried me to the car and said goodbye as three of them escorted me seven kilometers
across the mountains to a 300 year old temple. On arrival there, they deposited me, and
then promptly left to go back to the meeting themselves.
There I sat. Alone. Cold. It was quiet as a mouse. I looked up at the big old beams 300
years old. What stories this place knows, I thought. Then I heard a low voice, "Pardon me.
Pardon me." I invited the man in. Bowing very graciously, speaking to me in the politest
terms, showing me every courtesy, was the head priest of the temple. I found out it was a
memorable place for the remains of the 75th Emperor of Japan were there. No one ever
spent the night there unless they were of the Emperor's family or relations, or sent by him,
or given some special permission. I was informed I was the first foreigner ever permitted to
spend the night there. Why? Because of what you are doing for our Japanese children. I
expressed my deep thankfulness and told him I considered it a privilege.
"I would like to ask you a few questions--is that all right?" It seemed that in my heart the
Lord said, "This is why you're here." As earnestly and courteously as any seeker I've ever
dealt with, he began asking, "Why did you become a Christian? Were all the members of
your family Christians? What is the real heart of Christianity?" Later he was to ask about
the difference between Catholicism and Protestantism, and to probe into the basic
differences between Buddhism and Christianity. But first of all he wanted to know what
motivated me to become a Christian. And why had I lived in his country for eighteen years?
As I carefully explained how I was the first Christian in my family, how four years later I
was able to lead my whole family to Christ, how the atmosphere in our home was changed,
how my own life took on new meaning and whereas I had once lived only to please myself,
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now I had the joy of helping others. And at the close of our two-hour discussion he was
particularly impressed with the great difference between Buddhism and Christianity--how
we Christians deliberately go into the evil society and there let our light shine and do all we
can to change men on the inside and hence brighten their lives, while Buddhists try to
escape from the evil society, how they often flee to some lonely spot in the mountains to
live and so fail to be a redeeming force among the wickedness, the sin, and the rebellion of
the world. He began to search his own heart. Here he sat with all his learning and skill and
status--presiding over a lonely temple in the mountains) "I've really got to think this thing
through!" he said.
Early the next morning I returned to the meeting place and started telling the laymen how
God had opened this door-how I had not wanted to go spend the night at the temple, but
hoR I finally gave in and went--and then how wonderfully God had led. What I didn't know
was that 100 business men had been in prayer asking God to open the door for me to give
this wonderful priest a testimony. No one had ever been able to get the message to him, but
they wanted it to be God, so no one told me about the situation. When they heard how God
had led and how for two hours we had sat there and talked about Christ and His power to
change lives, they broke down and wept. And I wept too. I thanked God that He kept me at
those difficult language books for years until I could freely preach the riches of Christ in
one of the world's hardest languages. It was worth it all now) These are days of harvest! But
my point is this: Why could such a thing happen? It is because some Christians not only
had some "Good Words;" they also had some "Good Works."
HE SOLD HIS ANCIENT LAND
The first time I met Sonobe San was when he became part of an evangelistic team we made
up to hold special meetings at Christmas time among some of the neglected islands of
Japan's Inland Sea. He dressed in a Santa Claus suit, put on a white beard, danced around
talking about the meaning of Christmas and presented the children each with a beautiful
Christmas cake all tied in red ribbon. After five days of these meetings morning, afternoon,
and night, he returned home to Sakaide broken-hearted, burdened down with the spiritual
load of reaching these people with the Gospel. He said, "I'll do what I can." He dedicated
part of his lovely yard for the building of a chapel to start a church. Later that was not
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enough. Returning after furlough to his city, I was told I would be taken out to see Mrs.
Sonobe, but the little taxi started out a different direction and I wondered where we were
going. Then they told me. Sonobe San had taken his high-priced piece of land that had been
in his family for generations, in fact, for several centuries, and sold it. He sold his spacious
home. With the money he bought a much larger piece of land (1300 tsubo) in a different
location where land was cheaper, and with the help of a loan from the government erected a
lovely three-story concrete building and started a day nursery to help working mothers by
caring for their children. In that part of the city many women and their children had been
abandoned by their husbands. Some had gone to jail. Others were just never heard from
again. Some mothers had committed suicide. We Christians must do something, he thought.
And he did. He had worked day and night to get it all through and it is a shining example of
an excellent location, beautiful architecture, and dedicated service. What a testimony) Who
are the Christians? "Oh, they are the people that love our children."
The day I spoke to them at 2 p.m. in the afternoon there were 35 mothers who had stayed
home from work just to hear my message. They were told that here was the man that helped
to make this all possible. He wants to talk to you about your children: Why could all this
happen? Because Sonobe San had had a vision of backing up his good words with some
good works) Jesus Christ meant more to him than the ancient ties of Japanese land! Jesus
Christ meant more to him than one of the finest homes in that city!
RESULTS IN A HAMLET
Talking about using social work as a background for evangelism, I'd like to share an
experience on Teshima Island, also in the Inland Sea. There are eight "buraku" (hamlets)
scattered on this island. It has been most difficult to reach men through the church there, so
we went after the women. A special afternoon meeting was arranged at one of the hamlets
for mothers. They were told that Yoshimura Sensei, the superintendent of the only home for
abandoned babies in Kagawa Prefecture, the Tesnima Shin Ai Kan, was bringing a
foreigner who would talk to them in Japanese about the raising of their children and the
responsibilities of parenthood.
These mothers were so shy, so bashful, so backward that they all stood around outside the
little building long after we had gone on in. Finally they came in, slowly at first, one at a
time, sitting in the rear of the room, and then gradually inching forward. The room was
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packed. I was introduced. I started talking about how funny it was that almost every
country had some different way of raising children, using a lot of humor. They began to
laugh and loosen up. I asked them to pass the tea around, even while I was talking. I took a
few sips of mine. It was most informal. Eventually they roared with laughter. But within the
hour some of them had tears in their eyes as they understood for the first time the Gospel of
Christ.
My biggest thrill came that evening at the other end of the island as I drew near to the
church building. On the road we passed so many of these little tractors Japanese farmers are
now using, pulling their tiny trailers behind with their wives and grandparents sitting there
bundled up because of the cold. "Put-put, put-put, put-put," they came down the road to
church. I stood out in front of the church for a moment and listened to the sound of these
tractors as they pulled into the church yard and stopped their motors. It sounded like music
to my ears. That night 75 people gathered in that church and most of them were men. Men
coming to church--rural men. Their wives had insisted they come to hear me that evening.
When the service was over and most everybody had gone on home and a few of the leaders
of the church stood around talking about the miracle of seeing men in their church, I said,
"There are seven other hamlets left. Let's go to work on them!" Good words. Good works.
Isn't this Christ's pattern? Not just one or the other, but both glorifying God.
MEETING BUDDHIST PRIESTS
Just before going on furlough last time I had a meeting about which nothing much can be
published even yet, but at a certain location here in Japan I was invited to address a
company of Buddhist priests. They had purchased copies of the New Testament and deep
within the recesses of their temples had been quietly reading and pondering over its
message. Now they wanted to meet a Christian and talk to him. There was too much loss of
face involved for a group of Buddhist priests to invite a Christian to lecture to them about
Christianity. It was finally decided to ask someone to speak to them on the subject, "Why
do Christians do social work?" That invitation was extended to me and when the day came
that I stood before a room full of Buddhist priests, it was so easy to say, "You are asking
about why Christians do social work. You might as well ask me why I do social work.
There was a time in my life when I didn't care about helping anybody. All I was interested
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in was myself--but then one day my life was changed by a message in a book--the New
Testament." I showed them mine.
"The heart of this message concerns Jesus Christ, and I would now like to share a few
thoughts from my own experience about how He changed me." For one hour they sat at rapt
attention listening to my testimony. Many of their eyes were wet with tears.
I don't think we're using our testimonies enough. We're trying to argue people into the
Kingdom of God and have quit testifying!! Certainly there is a place for argument, a place
for an intellectual approach, but we've quit testifying. Three times in Acts Paul stood and
said, "Here's what I was--Now here's what I am:" Instead of trying to defend the Message
what we need to do is to proclaim it! And proclaim it with authority! That's what this year
at Hayama is all about.
AT SCHOOL
Oh the opportunities! The other day a special request came from the Principal of a school
for me to speak to their students. He had approached the superintendent of one of our World
Vision Baby Homes asking if I would be willing to share a few moments with his student
body. They had never met a foreigner. I was delighted to go and my heart thrilled as I
stepped out before 500 young people to share with them what Christ had done for me.
Starting with humor and a play on my name in Japanese--If the name Gooden is
pronounced twice in Japanese, it means to be "plastered", to be dead drunk. They roared!
Then I went on to tell them I wanted to talk to them about having a purpose in life. I
reminded them of the time in my own life when I had no purpose, about a time when I
cared for no one but myself. They all knew that I was now helping care for thousands of
orphans. What had produced the change? On and on I went with detail after detail. I
became the first Christian in my family, so don't ever think all Americans are Christians. I
went to hear a big fat fellow sing and he sang like an opera star! The students hung on
every word. I said, "And every song was about Jesus Christ!" Out of 2000 people who
attended that meeting that night, as I was leaving, someone stopped me at the door and
asked me if I knew what I was living for. He very skillfully led me to Christ. That night I
made a decision to commit my life to God. I told them that man took the lid right off my
heart. He read a few verses, then asked, "Did you ever tell any lies? Did you ever take
anything that wasn't yours? Did you ever sass your parents? Did you ever cheat during
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examinations at school? Did you ever hate anyone? Did you ever have any evil thoughts?" I
told them that when he took the lid off my heart and I looked down deep inside, the smell
was horrible! "Kusai, kusail" ("Rotten, rotten!") When I went to that meeting I thought I
was all right, but that day I realized I was all wrong and had better do something about it. I
thought I was healthy, only to find out I was sick. Spiritual cancer! Spiritual heart trouble!
Spiritual fever! I continued my simple testimony. I spoke with authority. They listened
eagerly. At the close the principal was so moved he could hardly speak. He stood with tears
in his eyes to express their thanks to me for coming. He could hardly say anything. There
was a terrific silence. He finally said, "I've never heard anything like this in all my life. It's
time each one of us began to think more seriously about our lives. Thank you so much for
coming." The good words had been accepted. Why? Because they were backed up by good
works! He knew of our work with orphans.
AT THE SLUMS
At other meetings a young pastor was with me, for I seldom ever travel alone in Japan. I
nearly always have a young pastor along, for God has given me fourteen young pastors into
whose lives I'm pouring my own. I used him for an illustration. Here is a sharp young man
with me today. I pointed at him. He is a smart an. He has a good education. In the
business world he could make a lot of money, but instead he is living in the midst of the
worst slums of Osaka. He started a baby home there to help the working mothers. He
opened an eye clinic in one corner of the church and made a regular doctor's office because
there is so much trachoma in the area. The doctor carries on a regular practice but for these
slum people treats them at special hours for only 3120 or 3130. Upstairs he had two dentists
doing the same thing because the teeth of the people in that area are so bad. He bought an
extra house where a mother can stay for a week when abandoned by her husband. This man
will help her find a job. The nursery will look after her children during the day. He'll see
that she gets proper medical treatment. He'll help her find housing in a room or an
apartment someplace. Why does he do this? Because his life has been changed by Jesus
Christ. Now it is a story of good words and good works.
CARING FOR BABIES
I mentioned that here was Yoshimura Sensei who at 65 years of age was not relaxed,
retiring, just sitting someplace knitting, but that she was caring for 60 abandoned babies at
Teshima, for 260 children during the day for working mothers in Sakaide, and she was now
starting a program to train mothers how to teach their handicapped children because there
are so many of them in that area. Why? Because her life had been changed by Jesus Christ.
Now it was good words and good works. She moves and works with authority!
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A DOCTOR
With me on my last evangelistic tour was a doctor giving his testimony. He has been a
member of the Japanese Diet for seventeen years. Because tuberculosis was raging in Japan
he founded a hospital at Bamaatsu just to treat that disease. When because of excellent
medicines being discovered, this disease ceased to be so dangerous, he turned it into a
Heart Research Center. Later it was expanded to include a Cancer Research Center too.
Feeling that Christians must do something meaningful, he decided to start an old people's
home. But nobody wants sick old people, so he decided to start a home for only sick old
people. He said you would be surprised if you knew how many dipers a day have to be
changed for theia Just'before Christmas he baptized over forty of them. They all had the
same story. "Nobody wants a sick old person--you took us in. We've seen the love of Christ
here. We want to accept Christ!" They had seen good works, so they listened to his good
words!
If we do not have some real practical good works in our Christianity, what do all our words
mean? Is this not a dimension that has been forgotten in our evangelism? But let us not go
to the other extreme and say that the good works are the message of Christianity. No! No!
There is a vital life-giving message to be proclaimed. It is a matter of life and death. But it
is to be a message backed up by good works. It is here we can display a challenge of
authority that is being forgotten in our day, and a balance that is most needed in Japan.
Were not Jesus' own words clear enough when He said, "After the Holy Spirit comes upon
you, you shall receive power, and you shall be witness unto Me"?
TRANSFER OF AUTHORITY
Jesus' greatest work was not His preaching to 5000 people, or His feeding 4000, or
gathering great crowds time after time, but it was His careful selection and training of
thetwelve! He left a band of men who could carry on. Twelve Giants He left a band of men
that could reproduce themselves in others.
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And that is why we are here in Japan today. To train a band of men. Men with authority.
Men with daring. Men with courage.
The first and greatest missionary of all time did exactly the same thing according to Acts
20:4. How hastily we read the Book of Acts and fail to see its deepest meanings. The
greatest lesson of missionary work was not that Paul went into Berea, but that while there
doing evangelism, God gave him Sopater. Not only that he went into Thessalonica and
started a church, but while there God gave him Aristarchus and Secundus. Not only that he
went to Derbe, but that there God gave him Timothy and Gaius. Not only that he went
throughout the province of Asia, but that there God gave him Tychicus and Trophimus. Paul
did what Jesus did. Paul had a goal. And that goal was not just running around doing
evangelism, but in the process of that evangelism he was busy training a group of key men.
You can't train men in a vacuum! You have to be doing something. But how many of us
have missed this great principle of missionary work! Jesus and Paul transfered their
authority to these men. At first shy, timid, and backward, they eventually became as bold as
lions and each one layed down his life in the endl
Nothing was left to a haphazard method. The best hours and the best years went into the
training of these men. They were men with authority. They penetrated the world of their day.
This is what Risho Koseikai and Soka Gakkai are doing, and it is time some of us
missionaries began doing the same things. The only hope of Christianity ever spreading in
this land is for Japanese preachers and teachers and laymen of all kinds to get on fire, to
start moving and working with authority and boldness to do something significant for Jesus
Christ.
Are we developing this leadership or just leaving it to chance? Why does a room full of
scholars like this sit back and leave it up to Risho Koseikai and Soka Gakkai to do some
personality development--that fine, personal honing of a man for responsibility, for
leadership, for decisiveness? Why don't we do some of this in our seminaries? Why don't
we get hold of some men that have some drive and ability and begin to work with them?
With fear and trembling I gave some of the first Japanese copies of Dale Carnegie's book,
"How to Win Friends And Influence People," to the 14 young pastors I'm training. While
not agreeing with all that is in that book, there are many good lessons for just working with
people. Pastor after pastor came with tears in his eyes saying, "Sensei, nobody ever cared
about me like that. Nobody ever gave me that kind of help. Thanks for what you did!"
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How many men I've taken that are shy and backward and bashful, even after finishing
Seminary or Bible School, and spent days with them personally teaching them how to meet
businessmen, how to get into a home, how to make hospital call. I go with them door to
door, day after day, week after week, until they know what they're doing. No Seminary
professor in Japan wants to soil his gloves pushing anybody's doorbells!! Yet the mighty
apostle Paul said in Acts 20:20, "I have not only taught you publicly, but from house to
house!" This great Apostle went where people were. He didn't sit back and push a button
and say, "Visit, visit, visit." If each of us get a band of men like Paul did, and like Jesus did,
we'll see something happen in Japan.
If every man in this room trained 12 men in personality development, in skillful a.-1d able
leadership, in how to preach with power, in how to open this Book, in how to get next to
people, we'd have 1000 such men to turn loose on this nation! Let's put our best licks in
where they count for the most.
There are many things I wanted to share with you in this short time together, and one of
them is discipline. It's discipline that separates the men from the boys. God knows we need
missionaries made out of steel that will discipline themselves in every area of their lives
until their hearts are so hot that the young Japanese surrounding them will say, "I want what
Bensei's got!!" Let us turn men out of our schools whose heads are filled with knowledge
and whose hearts are filled with fire. Then we'll begin to see something happen in Japan!!
One of the dangers of most of the men in this room is that at the age we are right now, most
of us quit pushing!! We become satisfied with little. We quit dreaming of kingdoms to conquer. We settle back and hunt for a comfortable spot for ourselves. The older we get the
more we start thinking about the past. We fail to charge ahead with creative ways to reach
100,000,000 people in this nation.
Let's discipline ourselves. Let's get on with the main task. Let's live and move and speak
with authority!
The Japanese are looking for something that moves!
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ADVANCE ANNOUNCEMENT
The theme of the 1969 Hayama Seminar is "The Problem and Process of Indigenization".
In the tradition of the Hayama meetings, this Seminar will be Biblical and scholarly, the
atmosphere devotional and friendly, and the lectures and discussions relevant and inspiring.
The facilities at Amagi Sanso are again available to the Seminar, which will begin at 1:00
P.M. January 7, 1969 and conclude with lunch on January 9, Anyone desiring further
information regarding the Tenth Annual Hayama Missionary Seminar in 1969 may write to:
Edward A. Van Baak
865 - 2 Suzuki-cho
Kodaira-shi, Tokyo
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HAYAMA MISSIONARY SEMINAR THEMES
1960
1961
1962
1965
1964
1965
1966
1967
1968
1969

"Our Ministry of Reconciliation"
"The Missionary and the Japanese Church"
"An Apologetic for Christian Witness in Japan"
"Christian Discipleship in Japan"
"The Communication of the Gospel"
"Laymen in the Life of the Church"
"New Life for the Church"
"The Mission of the Church"
"By What Authority"
"The Problem and Process of Indigenization"

Indicates that extra copies of these books are available and may be ordered from:
The Rev. Christopher L. Webber 10 Shiba Sakae-cho Minato-ku, Tokyo
Seminar books are 550 yen per copy.

