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Augustus H. Strong

Steven R. Pointer

Baptist theologian and longtime seminary president Augustus Hopkins Strong
was one of the most influential conservative Protestant thinkers in the United
States in the late nineteenth and early twentieth centuries. Born on August 3,
1836, in Rochester, New Y ork, Strong would spend the lion’ s share of his lengthy
life identified with that city. His parents, Alvah Strong and Catherine Hopkins,
were early pioneers of Rochester. As proprietor of the Rochester Democrat , the
local newspaper, Alvah Strong achieved a measure of social prominence.
Converted at a Charles Finney revival service in 1830, Alvah Strong blazed the
gpiritual trail for his son, who, while home in Rochester on spring break from
college in April 1856, also succumbed to Finney’s “new measures.” In his
autobiography, begun on his sixtieth birthday, Strong would later refer to his
coming to faith as “a purely New School conversion,” that isto say, heavy

emphasis was placed on the human decision. 1

Earning his undergraduate degree a Y ale in 1857, Strong cited the positive
personal influence upon him by the likes of Theodore Woolsey, James Hadley,
Noah Porter, and George Park Fisher. However, he lamented the fact that college
Instruction at that time discouraged discussion and cultivated only “a narrow
accuracy” in acurriculum still dominated by the classical languages. 2 Happily,
that deficiency was rectified for him in his studies at Rochester Theological
Seminary and in afifteen-month excursion to Europe and the Middle East.
Together, those experiences allowed Strong to find his tongue and cultivate alove
for both theology and travel.

Though he followed his profession of faith with baptism and membership at the
First Baptist Church of Rochester and then attended a Baptist seminary, Strong
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was not yet convinced as to his ultimate denominational affiliation. In fact, he
later confessed that had he heeded “worldly ambition and personal preference,”
he would have become a Congregationalist or Presbyterian, but instead
“conscience and Scripture compelled me to be a Baptist.” 3 Resolving for himself
that immersion is the proper form of baptism—*What other form could set forth
the merging of the believer into Christ and the believer’ s participation in the
death and resurrection of hisLord?’ 4—and that baptism was the New Testament
prerequisite to participation in the Lord’ s Supper, Strong overcame the last hurdle
and became a convinced Baptist.

After brief service as pulpit supply to North Baptist Church in Chicago, Strong
accepted a call to pastor the First Baptist Church in Haverhill, Massachusetts,
where he was ordained in August 1861. Thus Haverhill, a small shoemaking town
of about ten thousand in northeastern M assachusetts, was the place where Strong
spent the years of the Civil War. An enthusiastic supporter of the Union cause,
nonethel ess, when drafted, Strong secured a replacement (atypical practice at that
time) with the help of his congregation, who raised $350 to keep their young
preacher. During his four-year pastorate in Haverhill,

Steven R. Pointer pointer, Steven R. Ph.D., Duke University.
Associate Academic Dean and

Associate Professor of History, Trinity College, Deerfield, lllinois,

1 Augustus H. Strong, Autobiography of Augustus Hopkins Srong, ed. Crerar
Douglas (Valley Forge, Pa.: Judson, 1981), 86. 5

Ibid., 63-68. 3 1bid., 150.
41bid., 143.
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Strong showed himself to be innovative in his leadership, encouraging women to
speak and pray in the church. But on the whole he found change difficult to
implement at Haverhill, and so he accepted a call to the First Baptist Church of
Cleveland in August 1865.

Cleveland in 1865 was a bustling city of sixty thousand, and First Baptist was a
church of six hundred, making it “one of the largest, wealthiest, and most
prestigious in the denomination.” ® In his seven-year tenure there, Strong gained
renown as a preacher of “meaty, meticulously prepared sermons on the great
themes of Christian faith.” 6 Enlarging his study beyond the Bible, Strong read
avidly in science, history, and philosophy with the intention of being, in his own
words, “aproper interpreter of the Bible.” 7 He systematically preached doctrinal
sermons on the second Sunday of each month, but wisely pitched them at a
teenager’ s level of comprehension, and always offered numerous captivating
Illustrations and practical applications.

Strong’ s growing reputation earned him hisfirst honorary degree: the D.D. from
Brown University in

1870. Subsequently, he would also receive aD.D. from Yale (1890) and
Princeton (1896), an LL.D. from Bucknell (1891) and Alfred (1894), and a Litt.D.
from the University of Rochester (1912). 8 He also gained new career
opportunities as severa offersin academiawere received and declined. In 1872,
however, he accepted the offer of hisalma mater, Rochester Theological
Seminary, to return home at age thirty-six as both president and professor of
systematic theology.

For the next forty years Strong adroitly handled both positions. By 1897 Strong
had presided over impressive growth at the seminary: 250 percent in enrolment
(up to 148 students), over 400 percent in property value, and almost 600 percent
in the school’ s endowment. Clearly, Strong was not bashful when it came to fund-
raising. On the contrary, he moved comfortably and forcefully among the well-to-
do and secured many benefactors for Rochester Theological Seminary.
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Undoubtedly the most significant was Strong'’ s close friend John D. Rockefeller.
In fact, one of Rockefeller’ s daughters married Strong’ s elder son, Charles. Y et
Rockefeller was to hand Strong one of the greatest disappointments of hislife by
choosing to fund the University of Chicago instead of a major Baptist university
in New Y ork City, for which Strong had lobbied long and aggressively. ©

Strong’ s family life during these years was also both a blessing and a burden to
him. Rebounding from a broken engagement with Julia Finney (daughter of
Charles), he met Harriet Louise Savage (1839-1914) in Rochester in the summer
of 1861; and, as he later put it, “I came, | saw, and | was conquered.” 10 Three
months later they were married; their union produced six children—Charles,
Mary, John Henry, Cora, Kate, and Laura. Unhappily, Harriet contracted cerebral
meningitis in the 1880s, leaving her virtually an invalid and recluse for the rest of
her life. Following her death, Strong married Marguerite Jones, a widow also of
Rochester. His sons distinguished themselves. John Henry delighted his father by
joining him as a professor at the seminary; Charles became a success in academia,
though he crushed his father by renouncing the Christian faith. 11

During his Rochester reign, Strong also served as president of the American
Baptist Foreign Mission Society (1892-95), the General Convention of Baptists
of North America (1905-10), and the Rochester

> Grant Wacker, Augustus H. Strong and the Dilemma of Historical
Consciousness (Macon, Ga.: Mercer University Press, 1985), 45. ¢

Ibid. 7 Strong, Autobiography, 180. 8 Wacker, Strong, Xi.
9 For Strong’s side of the story, see Strong, Autobiography, 247-51, 308-9. 10
|bid., 157.

11 On Strong’ s anguish over Charles' s renouncing the faith, see Wacker, Srong,
102. Charles studied philosophy under Josiah Royce and William James at
Harvard, did graduate work in Europe, and went on to teach psychology and
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philosophy at Chicago, Cornell, and Columbia.
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Historical Society (1890), and as chairman of the board of trustees of Vassar
College (1906-11), thus eliciting the judgment that “at the turn of the century he
was one of the most visible churchmen in the United States.” 12 Witty, affable,
urbane, and gracious, Strong made many trips to Europe. On those occasions he
dispensed with his teetotaling practice, quipping, “1 once told Theodore Bacon
that | had to draw the line somewhere, and | drew mine in the middle of the

Atlantic Ocean.” 13

Despite the affability, one did not have to look hard to see “that there was
considerable flint in Strong’s personality.” 14 A tireless worker, some of his
contemporaries found him to be autocratic, dogmatic, and domineering. The
complexitiesin Strong’ s character also extended to his theology. Was he
essentially a conservative or aliberal in histheological orientation? \We must now
attend to the task of sorting out the somewhat ambiguous evidence.

Systematic Theology

The dominant influence at Rochester Theological Seminary when Strong was a
student there was Ezekiel Robinson. As a preacher and theologian, Robinson
made a great impression on Strong, shaping his theology into a Calvinist mold
and his philosophy into areflection of Sir William Hamilton’ s synthesis of
Scottish and Kantian epistemology. In so doing Robinson formed Strong’s
thinking in away that was difficult for him to shake. Y et Strong intuitively
realized that he must make his own way through theological thickets, and so,
when he succeeded Robinson in 1872 at the seminary, he resolved not to use
Robinson’ s notes in teaching theology to the seminarians, but to create his own.

Those lecture notes, showing Strong’ s careful reading of orthodox German

L utherans such as Isaak Dorner, Gottfried Thomasius, and Friedrich Philippi,
were printed in 1876 as Lectures on Theology for his students at the seminary. 1°
With another decade of study and teaching, those notes were enlarged and
became the basis for the first edition of Strong’ s Systematic Theology , published
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in 1886. Over the next quarter century that work would be reissued in seven more
editions, finally expanding to become a three-volume work with athousand pages
of text, bristling with erudite encounters with biblical material and major thinkers.

16 That work became awidely used textbook in theological seminaries,

With his definition of theology on page 1 as “the science of God and of al the
relations between God and the universe,” Strong positioned himself in the
venerable camp of Protestant orthodox rationalism. Not unaware of the challenge
Immanuel Kant had posed for modern theology by his assertion that humans can
know only phenomena and not noumena, Strong was confident that Hamilton and
Hermann L otze had healed that epistemological rift, making it possible for him to
affirm that the human mind has the capacity to know God, that God has revealed
himself, and that faith is the highest kind of knowing. Therefore, theological
knowledge is not meaningless; to the contrary, “a scientific theology is possible’
and even “arational necessity,” since all human beings have organizing,
reflective minds. So then, every individual has a personal theology; unfortunately,

however, many of those theologies are “ meager and blundering.” 17

Against the Enlightenment contention that human reason is the ultimate authority
In assessing truth, even religious truth, Strong presumed that the foundation for
systematic theology is a God who has taken the initiative in revelatory self-
disclosure. Thus, against the nineteenth-century liberal Protestant tradition that
had arisen out of that Enlightenment contention, Strong affirmed the primacy of
doctrine as over against either religious feeling (with Friedrich Schleiermacher)

or morality (with Albrecht Ritschl). 18

12 Wacker, Srong, 5. 13 Strong, Autobiography, 207. 14 Wacker, Srong, 3.
15 Augustus H. Strong, Lectures on Theology (Rochester: E. R. Andrews, 1876).

16 Augustus H. Strong, Systematic Theology, 8th ed., rev. and enlarged, 3 vols.
(Philadelphia: Griffith and Rowland, 1907-09); 3 vols. in 1 (Philadelphia:
JUdg)n, 1960) 17
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lbid., 1, 5, 11, 16.
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Ethical Monism

Equally compelling for Strong was the intellectual revolution in historical
consciousness washing over Western culture in the late nineteenth century. The
sense that life and all knowledge are dynamic and devel oping, not static, and as
such are vitally linked to consciousness and perspective, which, in turn, are
strongly conditioned by cultural context, had a revolutionary impact on Christian
doctrine. Grant Wacker has presented Augustus Strong as a conservative thinker
allured by this modernist impulse and thus “torn between the ahistorical world of
orthodox rationalism and the historically informed world of Protestant

liberalism.” 19

By his own admission Strong did experience a significant intellectual shift,
probably in the early 1890s. Though more philosophical than theological, the
change in point of view did have implications for all the old doctrines. As he put
it, “I seem to myself to have reached afundamental truth which throws new light
upon them all.” 20 This new outlook was publicly disclosed in a series of articles
published in 189495 21 and then reissued in book form in 1899 as Christ in
Creation and Ethical Monism . It represented a shift from dualism to aform of
philosophical monism as Strong now saw all of reality as one and the divine as
Immanent within human history and nature: “That Christ is the one and only
Revealer of God in nature aswell asin Scripture isin my judgement the key to
theology. This view implies amonistic and idealistic conception of the world,
together with an evolutionary idea of its origin and progress.” 22

Perhaps Strong adopted this new outlook as quickly and decisively as he did to
ease the tension between his modernist impulse and traditional orthodoxy.
Clearly, it allowed Strong to appropriate a historical consciousness and gave him
an openness to modernity without jettisoning the classical standards of Christian
orthodoxy. Thus he could state that “theology is a progressive science, not
because the truth itself changes, but because human apprehension and statement
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of the truth improve from ageto age.” 23

Strong created the term “ethical monism” to differentiate his view from the
personalistic idealism of Borden Parker Bowne at Boston University and
Hermann Lotze in Germany. 24 In like manner, his definition of ethical monism
was intended to contrast his system with materialism, materialistic idealism, and
Idealistic pantheism:

Ethical Monism: Universe = Finite, partial, graded manifestation of the divine Life; Matter
being God' s self-limitation under the law of necessity, Humanity being God' s self-limitation
under the law of freedom, Incarnation and Atonement being God' s self-limitations under the
law of grace. Metaphysical Monism, or the doctrine of one Substance, Principle, or Ground
of Being, is consistent with Psychological Dualism, or the doctrine that the soul is personally

distinct from matter on the one hand and from God on the other. 2°

That isto say, al redlity is one substance, God. Christ, the eternal Word of God,
Is the only complete and perfect expression of God. The universeis Christ’sfinite
manifestation of God in time. The universe is not itself God, only a partial
disclosure of God's wisdom and power, adapted for human comprehension and

18 |bid., 20-21. 19 Wacker, Srong, 12. 20 Strong, Autobiography, 338. 21
Augustus H. Strong, “Christ in Creation,” Examiner, 6 October 1894; idem,
“Ethical Monism Once More,” Examiner, 17 October, 24 October, and 3
November 1895.

22 Strong, Autobiography, 339. 23 Augustus H. Strong, Christ in Creation and

Ethical Monism (Philadel phia: Roger Williams,
1899), 1. ,, Wacker, Srong, 62. 2> Strong, Systematic Theology, 90.
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displaying the inherent limitations that an infinite, eternal Word must endure
under the restrictions of time and space. 26

Although critics warily sniffed the heresy of pantheism lurking under this guise of
monism, Strong repeatedly denied the accusation. Pantheism, he countered,
always denies the personality and the transcendence of God; his monistic version
affirmed both. When pressed, Strong admitted that his ethical monism was really
a“dualistic monism.” That is, he had no desire to deny “the dualism of matter and
mind” or “the dualism of man and God.” But these truths, which Strong called
“psychological dualism,” were deemed to be consistent with metaphysical
monism in view of the complementary greater truth that “matter and mind, man
and God, have underground connections and a common life, because all things,
humanity included, live, move, and have their being in God.” 27 Pantheism
rightly stresses the truth of divine immanence, but limits God by imprisoning him
in the universe. On the contrary, Strong’s monism acknowledges God’'s
transcendence by affirming that the universe does not exhaust God: “The universe
Isamanifestation of God, but it isnot God ... [for] all things ... are only the
partial, temporal, graded, finite unfoldings of a Being infinitely greater than

they.” 28

Strong’ s monism was also ethical —it safeguarded the moral character of both
God and humanity. By retaining the concepts of freedom, responsibility, sin, and
guilt, it retained the concepts of moral action and accountability. Thus Strong
contended not for a deterministic monism, but for one that acknowledged free
will and distinctive personality for both God and humanity. As he put it, ethical
monism admits that “sin and righteousness, God and the world, remain—two in

one and one in two—with their antagonisms as well astheir ideal unity.” 29

Strong’' s new worldview of ethical monism was radically and thoroughly
christocentric as well. In the economy of the Triune God it is the Second Person,
the Word, who expresses, manifests, and reveals God. Accordingly, “we may say
that God never thought, said, or did anything except through Christ” (the Word of
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God in both time and eternity). 30 While orthodoxy has long recognized the
redemptive work of Christ, the biblical testimony to hiswork in creation has been
underplayed. Strong pointed to passages such as Colossians 1:16-17 (“ For by him
all things were created: thingsin heaven and on earth, visible and invisible,
whether thrones or powers or rulers or authorities; all things were created by him
and for him. Heis before all things, and in him all things hold together,” NIV )

and John 1:3 (“ Through him all things were made; without him nothing was made
that has been made,” NIV ). Strong regarded such texts as foundational for
redressing an evangelical theology overly skewed in a soteriological direction.

Just as faithful Christians affirm that salvation lies in the incarnate Christ, who
made atonement for sin by his death on the cross, so also, urged Strong, must we
recognize “the universe as created, upheld, and governed by the same Being.” 31
In so doing we will see Christ as supplying the very coherence of our universe,
physically, morally, and intellectually, “for in him we live and move and have our
being” ( Acts 17:28 NIV ). And thus, just “as the attraction of gravitation and the
principle of evolution are only other names for Christ, so heis the basis of

inductive reasoning and the ground of moral unity in the creation.” 32 Though we
are isolated spiritually through sin, there isin creation a natural bond uniting all
humanity and Christ. Through this bond, which cannot be severed, “all men are
naturally one with Christ by physical birth, before they become morally one with

him by spiritual birth.” 33

26 Strong, Christ in Creation, 45. 27 |bid., 53-54.
28 | bid., 63-64.

29 |bid., 27.

30 |hid., 2.

31 Strong, Systematic Theology, 109. 32 |bid.
331bid., 110.
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Strong was convinced, then, that there was a happy convergence between his new
philosophy of ethical monism and what Scripture says about Christ’swork in
creation. There was another major impetus towards this new outlook, namely, the
spirit of the age: “The tendency of modern thought in all its departments, whether
physics, literature, theology, or philosophy, isto monism.” 34 From the writings
of Robert Browning to the geological hypotheses of Thomas Chamberlin at the
newly established University of Chicago, Strong saw philosophical monism
sweeping through the Western world. In atelling passage, he offered this candid
challenge:

It is of great importance, both to the preacher and to the Christian, to hold the right attitude
toward the ruling idea of our time. This universal tendency toward monism, isit awave of
unbelief set agoing by an evil intelligence in order to overwhelm and swamp the religion of
Christ? Or is it amighty movement of the Spirit of God, giving ... a deeper understanding of

truth ...? | confessthat | have come to believe the latter alternative. 3°

If indeed monism was to be the philosophy of the future, the only issue for Strong
was whether it would be “an ethical and Christian, or a non-ethical and anti-
Christian monism.” 36 The challenge of capturing monism for Christ, lest any
materialistic or pantheistic alternatives prevail, exhilarated Strong: “Let usseein
this forward march of thought a sign that Christ and his kingdom are conquering
and to conquer.” 37

Such triumphalist bravado has sounded foreign to the ears of most twentieth-
century American evangelicals, whose eschatological and cultural orientations
differ from Strong’'s. A staunch postmillennialist to the end of hislife, he
assumed and expected a continuing Christian hegemony over American culture.
38 Along with many of his contemporaries he was “ swept up in a powerful
longing to hear the rhythms of the divine in the cadence of modern life.” 39

Even in his own time, Strong’ s attempted reconciliation of philosophical monism
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with evangelical doctrine was not persuasive to many critics. Emerging
conservative and liberal Protestant positions—magnified and polarized
dramatically by the modernist-fundamentalist controversies of the 1920s—were
readily apparent in the 1890s; and representatives from both sides assailed him
for perceived inadequacies. From the conservative side, critics such as the Baptist
Alvah Hovey, the Methodist A. J. F. Behrends, and the Presbyterian Caspar
Wistar Hodge, complained that Christian faith and philosophical monism were
not as harmonious as Strong imagined. Unconvinced that he had successfully
skirted the dangers of pantheism, they feared that his reformulation of some
doctrines compromised biblical fidelity more than he realized. 40 Y et the libera
critic William Adams Brown had the opposite lament. monism’s emphasis on
divine immanence necessitated a complete overhaul of traditional doctrine, atask
left undone by Strong. Thus, on the whole, Strong’ s views “won only a partial
acceptance” and “were received with equal caution by conservative and liberal
aike.” 41

Caution has continued to characterize twentieth-century evangelical responses to
Strong. Carl Henry

34 Strong, Christ in Creation, 16. 3% 1bid., 22.
36 [ bid.
37 | bid.

38 For Strong’s millennia views see Systematic Theology, 1003-14; for amore
popular, succinct statement see his What Shall | Believe? (New Y ork and
Chicago: Revell, 1922), 104-8.

39 Wacker, Srong, 134. 40 For the most complete analysis of Strong’ s views and
an assessment of his critics, see Carl F. H. Henry, Personal |dealismand Strong’s
Theology (Wheaton, Ill.;: Van Kampen, 1951).

41 |bid., 196. Wacker concurs: “[Between 1886 and 1907] the review literature
did become increasingly perceptive about, and astringent toward, Strong’s work.”
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To be fair, however, Wacker notes that the publication of Christ in Creation in
1899 was hardly noticed ( Strong, 88, 94).
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charges that ethical monism led Strong to subscribe “to a new theory of religious
knowledge” that “weakened the objective authority of Scripture.” 42 Wacker has
also focused on Strong’ s “ shifting epistemic assumptions,” but suggests that his
devel oping historical consciousness had a greater impact. 43 Wacker notes as well
that Strong is now largely ignored by both liberals and conservatives. 44

Though Strong’ s ethical monism failed to win a fervent following among his
contemporaries and has languished in relative obscurity since then, he himself
was undaunted in singing its virtues. He was sure that monism, far from denying
or threatening any cherished articles of faith, profoundly enriched the old
doctrines. Furthermore, he expected that perennial theological thorns (e.g., the
difficulty of reconciling divine sovereignty and human freedom) would be, if not
completely resolved, at least made less thorny from a monistic perspective. In
addition, theological truths that were formerly obscured would emerge. For
example, the profound truth of human solidarity would help keep theology from

being, asit had been in the past, merely individualistic. 4°

Strong’ s adoption of aform of philosophical monism seems to have allowed him
to make peace with, if not wholly capitulate to, historicism and its
epistemological ramifications. Wacker has cataloged some of the characteristics
of Strong’ s theology after his adoption of monism: (1) an inclination to blur the
distinction between specia and general revelation; (2) a greater stress on the
developmental nature of the matrix in which revelation was given; (3) an
affirmation of spiritual progressin modern culture as the work of Christ; and (4)
an abiding conviction that the truth of Christianity, nonetheless, does not change.
46 The last point, it would seem, was most crucial in Strong’ s retaining his
evangelical credentials, for it both limited and colored the preceding three.

View of Biblical Inspiration and Authority

More visible than the epistemological shifts in the shadowy, subterranean world
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of Strong’s consciousness were the accommodations made in his theological
superstructure. Here Strong’ s views on biblical inspiration and authority were
primary. From his Lectures on Theology (1876) through the sixth edition of his
Systematic Theology (1899) Strong defined inspiration as “that special divine
influence upon the minds of the Scripture writersin virtue of which their
productions, apart from errors of transcription, and when rightly interpreted,
together constitute an infallible and sufficient rule of faith and practice.” 47 To
that definition was added the following statement in the seventh edition of
Systematic Theology (1902): “Inspiration is that influence of the Spirit of God
upon the minds of the Scripture writers which made their writings the record of a
progressive divine revelation, sufficient ... to lead every honest inquirer to Christ
and salvation.” 48 Whether Strong intended this addition as a new definition is
ambiguous, but the differences are clear: the Bible isreferred to not as God' s
revelation, but as merely arecord of God' s revelation; and the term “progressive’
is added while “infallible” is dropped. The eighth and final edition of Strong’'s
Systematic Theology included only the latter statement about inspiration; the
original definition was dropped.

Strong still affirmed his belief that inspiration had secured “a trustworthy
transmission by the sacred writers of the truth they were commissioned to
deliver”; he did not think that inspiration was verbal, however, and he was

uncertain asto the method. 4° He also denied that Christianity stands or falls with
the

42 Henry, Personal Idealism, 228, 205. 43 Wacker, Srong, 9, 46-54.

44 1bid., 5-6.

45 Strong, Christ in Creation, 41-44; idem, Systematic Theology, 106. 46 Wacker,
Srong, 75-81.

47 Quoted in Wacker, Srong, 67.

48 | pid.

49 Strong, Systematic Theology, 215-18.
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doctrine of inspiration or with some particular theory thereof. He professed to be
content “to let science and criticism tell uswhat inspiration is.” After al, “the
supremacy of Christ, and not any theory of inspiration,” was the foundation of his
faith. 20 But if one had to opt for a specific theory, Strong favored regarding
inspiration as “neither natural, partial, nor mechanical, but supernatural, plenary,
and dynamical.” 5;

Strong’ s ideas about biblical inspiration were, of course, intimately linked with
his views about the Bible' s authority and purpose. He believed that Scripture has
divine authority; but like that of the church, the human conscience, and civil
rulers, its authority is “delegated [by] and subordinate” to the ultimate source of
authority, Christ himself. Specifically, biblical authority is“limited to the sphere
in which it was meant to move and to the purposes for which it was designed.” 92
Those purposes, Strong maintained, are redemptive, and not historical or
scientific. The Bible “was not meant to teach us mathematics, but it was meant to
teach us of Christ. It was not meant to teach us how the heavens go, but to teach
us how to go to heaven.” 93

Scripture, then, was intended to answer only two fundamental questions. “What
has God done to save me? and what must | do to be saved?’ 4 Apart from that
soteriological thrust, biblical inspiration “did not guarantee inerrancy.” 5> Not
that Strong admitted that Scripture contains proved errorsin other matters. To the
contrary, he declared that “what is charged as such is ssimply truth presented in

popular and impressive forms.” 26 Nevertheless, he was conceptually comfortable
with the possibility of error: “ The propositions of Euclid are not invalidated by
the fact that he believed the earth to be flat. The ethics of Plato would not be
disproved by his mistakes with regard to the solar system. So religious authority

is independent of merely secular knowledge.” 7

Such an outlook made Strong utterly sanguine about accepting the results of
higher criticism. He reasoned that if inductive scholarly study of Scripture should
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necessitate reversing long-held traditions about authorship, date of composition,
and historical exactness, then so be it. For the Bible, with its self-authenticating
character, would still offer overwhelming proof of its divine (aswell as human)
origin and therefore warrant acceptance by Christians as their “ sufficient rule of

faith and practice.” 8

View of Creation

Flexibility (or laxity, depending on one’ s judgment!) in interpreting the biblical
record also gave Strong a mediating view on the issue of creation. Rejecting
allegorical and mythical renderings of Genesis 1-2 aswell asavariety of literalist
positions that sought precise correspondence between science and the biblical
text, Strong favored what he called a “pictorial-summary interpretation.” By this
he meant that he regarded the opening chapters of Genesis as a rough sketch of
the history of creation, “truein all its essential features, but presented in agraphic
form suited to the common mind and to earlier aswell asto later ages.”
Revelation was given in “pregnant language” so that it could accord with
scientific understanding at all times. g

50 On this issue see Strong' s essay “The Authority of Scripture,” in Christin
Creation, 113-36 (the quotations are from p. 126).

Strong, Systematic Theology, 211. 1 Strong, Systematic Theology, 211. 52 Strong,
Christ in Creation, 123. 53 1bid.

>4 Strong, Systematic Theology, 218. =2 |bid., 215.

56 |bid., 223.

>/ 1bid., 218.

8 See Strong, Autobiography, 346, and Systematic Theology, 14546, 17172,
214, 223, 238-41.
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Though Strong was certain that humanity was the result of the creative work of
God, and not the “mere product of unreasoning natural forces,” €0 he was,
nevertheless, quite open to the possibility of evolutionary means for the creation
of the human race. Genesis, he believed, was not explicit as to whether or not the
human body was derived by natural descent from lower animals: “ The forming of
man ‘of the dust of the ground’ ( Gen. 2:7 ) does not in itself determine whether

the creation of man’s body was mediate or immediate.” 61

Strong conceded a partial truth to Darwin’s theory of natural

sel ection—homol ogous structures and similarity in embryonic development
apparently link humanity to the animal world. Nonetheless, he disputed the notion
that evolution makes the Creator superfluous. On the contrary, “evolution is only
the method of God.” 62 Moreover, the overwhel ming differences between
humanity and other life forms evidence divine intervention; thus, human creation
was both mediated and immediate. In a favorite phrase Strong exclaimed that
“man came not from the brute, but through the brute.” 63

Strong’ s theistic evolutionism was reinforced by his conversion to philosophical
monism. The foundational reality of the oneness of creation pulsating in the
divine Christ meant that the naturalistic, atheistic, nonteleological implications of
Darwin’s evolutionary theory could be exchanged for a Christianized version.
Strong could also readily embrace the traducianist position on the origin of the
human soul and the Augustinian position on the imputation of Adam’ssin to his
posterity through his natural headship. Indeed, Strong considered these positions

to be enriched by an evolutionary monistic perspective. 64

Final Yearsand Theological L egacy
Clearly, Strong was not atypical American conservative Protestant at the turn of

the century. His views reveal both hiswillingness to rethink and revise inherited
orthodoxy and his indebtedness to the Zeitgeist. Indeed, Grant Wacker has
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suggested that by 1900 Strong “was more worried about the pretentiousness of
rationalistic orthodoxy” than the doctrinal errors of liberalism. 6 He was
responsible for the addition of anumber of liberal Protestants to the faculty at
Rochester, including Conrad Moehlman, Walter Betteridge, Joseph W. A.
Stewart, Cornelius Woelfkin, and most famous of al, Walter Rauschenbusch. 66
Though all turned out to be more liberal than Strong, he did not restrict their
teaching and writing.

For most of his career Strong shunned involvement in theological controversy.
His own views attempted to mediate the growing rift between evangelical
orthodoxy and Protestant liberalism; and, ecclesiastically, he balanced
denominational loyalty with a spirit of catholicity. Y et events following his
resignation in 1912 after forty years as both president and professor at Rochester
Theological Seminary soon dictated a new outlook for him. Rapid theological
change at the school ensued as Clarence Barbour, a man Strong believed to be
adversely influenced by the Chicago School of Theology, was selected as the new
president. Even worse was the appointment of George Cross as professor of
systematic theology,

59 Strong, Systematic Theology, 393-94. 60 |bid., 465.

61 |bid.

62 |bid., 466.

63 bid., 467.

64 |bid., 488-97, 619-37.

65 Wacker, Srong, 85.

66 For the fullest discussion see LeRoy Moore, Jr., “ The Rise of American
Religious Liberalism at the Rochester Theological Seminary, 1872-1928,” Ph.D.
diss., Claremont Graduate School, 1966; see also

D. Dennis Hesselgrave, “ The Relationship between A. H. Strong and Walter
Rauschenbusch at Colgate-Rochester Divinity School,” M.A. thesis, Trinity
Evangelical Divinity School, 1970.
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which Strong pronounced to be “the greatest calamity that has come to the
seminary since its foundation.” Because Cross viewed the Bible as “only the
record of man’s gropings after God,” Strong regarded him as an agnostic and
skeptic for whom systematic theology, at least in the traditional sense, was
impossible. 67 Strong regretted that he had not lobbied intensively for his son
John Henry, a professor at the seminary, to succeed him as president.

A worldwide tour of Baptist missionsin 1916 also added to Strong’ s alarm about
the pernicious effects of liberalism. His book A Tour of the Missions, based on his
observations, raised the concern that evangelistic outreach was being replaced on
the mission field by social services. Missionaries no longer had a gospel to
preach, claimed Strong, and the fault lay with modernistic liberalism. This
extreme version of liberalism, gaining force since 1900, had a “ perverted
historical method” at its foundation. That is, the modernist teacher not only used
critical methods in interpreting Scripture, something Strong had accepted for
years, but joined such methods with utterly naturalistic and historicist
presuppositions, and thus became a“blind leader of the blind.” Ask such a
teacher, averred Strong, “if he believes in the preexistence, deity, virgin birth,
miracles, atoning death, physical resurrec-tion, omnipresence, and omnipotence
of Christ, and he denies your right to require of him any statement of his own
beliefs. He does not conceive it to be his duty to furnish his students with any
fixed conclusions as to doctrine but only to aid them in coming to conclusions for
themselves.” 68

Not surprisingly, then, as his own Northern Baptist Convention became
embroiled in open conflict between fundamentalists and modernists, Strong cast
his lot with the former in the summer of 1921. 69 To be sure, the fit was not
entirely comfortable, but “ Strong had every reason to believe that he could
champion their cause without compromising hisintellectual integrity.” 70 His
final word was arebuke of both sides. “ So-called fundamentalists [were] not
fundamental enough,” failing to appreciate the historical dimensions of the
incarnation. Liberals, armed with their trusty telescopes, could “see afly ona
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barn door a half mile off, but they cannot see the door.” The two sides, then, were
“sincere but imperfectly informed parties.” 71 Little wonder that Strong often
caught flak from each camp: “The conservatives at Waco and Princeton think me
too radical, and the radicals of Union and of Chicago think me too conservative.”
72 Y et the other side of the coin was that both camps “had ample reason to
believe that in his heart of hearts, he was one of them.” 73

The threat of modernism was one of Strong’ s two great concernsin the last years
of hislife. The other, reinforced by the events of World War |, was the ongoing
conviction “that Christ is the immanent energizing force in history.” 74 Since his
death on November 29, 1921, Strong’ s legacy has been rather enigmatic. His
adoption of ethical monism, ready acceptance of theistic evolution and biblical
criticism, and attraction to the modernist view of historical consciousness clearly
distanced him from many of his conservative contemporaries. Y et his faithful
championing of orthodox doctrine and his persistent confession of the Bible as
divine revelation positioned him on the evangelical side of the divide. The

67 Strong, Autobiography, 357. 68 Augustus H. Strong, A Tour of the Missions:
Observations and Conclusions (Philadelphia: Griffith and Rowland, 1918),
187-90. gq For his public announcement see Augustus H. Strong, “ Confessions of

Our Faith,” Watchman-Examiner, 21 July 1921, p. 910.

7OWacker, Srong, 120. 71 Strong, What Shall | Believe? 62—63. These ten essays,
written by Strong in the fall of 1921 on the main themes of Christian faith, were
first published jointly in the conservative Watchman-Examiner and the libera
Baptist in the winter of 1921-22.

72 Quoted in Wacker, Srong, 97. 73 Wacker, Srong, 129.
741bid., 121.
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suggestion that Strong played a mediatorial role in the United States similar to

that of Peter Taylor Forsyth in Great Britain is probably the best assessment. 72
No other American evangelical theologian of his generation, with the exception
of Princeton’s B. B. Warfield, could match Strong’s erudition or hisvision of the
dimensions of Christian faith. A man who devoured literature, who traveled
constantly, “and who could not bear to be anywhere except in the driver’s seat of

every organization he joined,” 76 Strong had a great passion for theology and
learning that is worthy of scrutiny by his spiritual descendants.
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Glen G. Scorgie

James Orr (not to be confused with J. Edwin Orr, a more recent chronicler of
revivals) was born in Glasgow on April 11, 1844. He was orphaned at an early
age; subsequent apprenticeship (of economic necessity) to a bookbinder and the
postponement of his university entrance until age twenty-one give some
suggestion of a Spartan adolescence. As a young man he came in touch with the
United Presbyterians and identified with their egalitarian tradition. In 1865 he
enrolled as an arts student at the University of Glasgow with aview to the
Christian ministry, and in 1868 he began to attend summer sessions at the United
Presbyterian Divinity Hall in Edinburgh. He took a string of prizes at Glasgow
and graduated in 1870 with

7> For other ways to categorize Strong, see Wacker, Srong, 7-9; for the
similarities between Strong and Forsyth, see pp. 164—66. -4

Wacker, Strong, 131. For Strong’ s theological interaction with literature, see his
Great Poets and Their Theology (Philadelphia: American Baptist Publication
Society, 1897) and American Poets and Their Theology (Philadelphia: Griffith
and Rowland, 1916). For a collection of his addresses, sermons, and essays, see
his Miscellanies, 2 vols. (Philadel phia: Griffith and Rowland, 1912); see also One
Hundred Chapel-Talks to Theological Students (Philadelphia: Griffith and
Rowland, 1913).

Glen G. Scorgie Scorgie, Glen G. Ph.D., University of St. Andrews.
Academic Dean, North

American Baptist College, Edmonton, Alberta, Canada.
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first-class honors as a master of artsin mental philosophy. His crowning
achievement as an undergraduate was winning a prestigious Ferguson
Scholarship for hiswaork in philosophy. Most Ferguson scholars elected to attend
Oxford or Cambridge, but Orr used his funding to remain at the University of
Glasgow and study divinity there from 1870 to 1872.

Scottish philosophy was in transition when Orr began his university studies, and
the University of Glasgow was the eye of the storm, for it employed both John
Veltch, one of the last of Scotland’ s commonsense philosophers, and Edward
Caird, who was soon to establish himself as a champion of Hegelian idealism. Orr
went against the general student trend by attaching himself more to Veitch than to
Caird, and his philosophical viewpoint was shaped by commonsense
assumptions, not least of which was the tenet that every person (hence, common
sense) has the potential to judge what is true. Still, Orr’ s position was sufficiently
mediating that Caird felt able to commend publicly an essay by Orr on David
Hume—an essay that earned a share of the university’s Lord Rector’s Prizein
1872 and that became the basis for Orr’s book entitled David Hume and His

| nfluence on Philosophy and Theology (1903). Significantly, he emerged from his
philosophical studies with an affirmative and confident perspective on
metaphysics and epistemology, a perspective that allowed reason a healthy rolein
the realm of theology.

Orr received a bachelor of divinity degree from Glasgow in 1872, and completed
hisfinal session at the United Presbyterian Divinity Hall shortly thereafter.
Towards the end of 1873 he accepted a call from the East Bank United
Presbyterian Church in the Borders town of Hawick, and for the next seventeen
years performed ministerial dutiesthere. He took an active role in community
affairs yet managed to devote a substantial portion of histime to theological
study. At some point he learned German, and in 1885 earned the doctor of
divinity degree from Glasgow.

In Scotland, theological reappraisal prompted by the refining fires of the
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nineteenth century eventually focused on the Westminster Confession and the
scholastic brand of Calvinism contained therein. During the 1870s Orr was
among those who campaigned for modified subscription to the confession. He
helped draft the United Presbyterian Declaratory Statement of 1879, which
gualified and effectively relaxed the extent to which a minister was obliged to
affirm the content of the church’ s subordinate standards. The United Presbyterian
approach was accorded the flattery of being imitated by the other main wings of
Scottish Presbyterianism, and served to undermine the rule of Calvinismin
Scotland.

While Orr believed that John Calvin’s disposition “tended to severity” and that
Calvinism (and especially the Westminster Confession) reflected more the
holiness than the love of God, he denied that Calvinism was “that monstrosity of
cold-blooded logic, destroying freedom, and consigning myriads, without fault of
their own, by biased decree of reprobation, to the pit, which some have
imagined.” 1 His qualified appreciation for Calvinism wasto alarge extent a
consequence of the distinction he drew between the component evangelical
doctrines of Calvinism and the means by which they were organized. Observing
that these components were far older than Calvin's organization of them, Orr

insisted that they had special value and were destined to endure. 2

The Christian View of God and the World

A turning point in Orr’s career came when he was invited to deliver in 1891 the
initial series of Kerr Lectures at the United Presbyterian Theologica College
(formerly Divinity Hall). Three years in preparation, these lectures revealed Orr’'s
remarkable grasp of contemporary philosophical and theological

1 James Orr, “Calvinism and Protestantism,” Missionary Record of the United
Free Church 9
(1909): 197-98. , James Orr, “Calvinism,” in Encyclopaedia of Religion and

Ethics, ed. James Hastings, 13 vols. (New Y ork: Scribner, 1924-27), 3:148; see
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also James Orr, “Calvin,” in The Reformers, ed. James Brown (Glasgow:
Maclehose, 1885), 241-95; and idem, The Progress of Dogma (L ondon: Hodder
and Stoughton, 1901), 292-94.
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literature. They were published two years later as The Christian View of God and
the World, as Centring in the Incarnation. This work, which proved to be his
magnum opus, was widely acclaimed and launched him on a prolific academic
career. In the remaining two decades of hislife, Orr wrote sixteen books,
contributed hundreds of articles and reviews to religious and secular periodicals,
edited a denominational magazine and a mgor reference work, and frequently
lectured abroad. The cumulative effect was that his voice seemed omnipresent in
his day.

The central thesis of Orr’s Christian View, athesis that later directly influenced
Carl F. H. Henry among others, isthat there isinherent in the Christian faith a
uniquely adequate and coherent interpretation of existence. Though Christianity is
areligion and not a philosophy, it does offer among its benefits a supremely
satisfying worldview. Humanity’ sirrepressible need for aworldview makes
urgent the church’stask of proclaiming its own. The Christian worldview hasto
be presented with force and appeal, or people will look elsewhere for intellectua
satisfaction.

It is the coherency of the Christian worldview, its harmony with reason and moral
experience, that makes it compelling. To use aword that Orr favored, the
Christian worldview has verisimilitude. Thus the systematic presentation of
evangelical doctrine (which is nothing other than the setting forth of this
worldview) isin fact the most comprehensive apologetic for the Christian faith.
Accordingly, The Christian View does not begin with an apology for Scripture
and then proceed to confident deduction therefrom. To the contrary, Scriptureis
not treated at all. The Christian system of belief is commended on the basis of its
own intrinsic merits and the correspondence assumed to exist between its clams
and humanity’s capacity to recognize truth intuitively and rationally. In this sense,
then, the Christian faith is self-authenticating.

Having retreated from a strict adherence to confessional Calvinism, Orr gave
notice in The Christian View of what he considered the substance of the Christian
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faith. The subtitle of the work, As Centring in the Incarnation, pointsto Orr’'s
selection of the incarnation as the unifying principle of his system. This departure
from the traditional focus on the atonement reflected a popular tendency in late-
nineteenth-century British theologica scholarship. Orr ventured to suggest that
the incarnation was more than a mere declaration of God’ s purpose to save the
world. “It isitself a certain stage in that reconciliation, and the point of departure
for every other. In the Incarnation, God and man are already in asense one.” 3 He
also stressed the high view of humanity implied by the incarnation. Among other
things the incarnation showed that there is “a natural kinship between the human
spirit and the Divine” and that “the bond between God and man is inner and
essential.” A capacity for the divine isinherent in humanity: “If there were not
aready a God-related element in the human spirit, no subsequent act of grace

could confer on man this spiritual dignity.” 4

Such suggestive (one might say provocative) remarks are rare in The Christian
View. In both its structure and content, the work basically followed traditional
lines. Christianity, Orr insisted, is more than a source of ethical instruction, social-
reform principles, and philanthropic impulse. It is“agreat Divine economy for
the recovery of men from guilt and the power of sin—from a state of
estrangement and hostility to God—to a state of holiness and blessednessin the
favour of God, and of fitness for the attainment of their true destination.” © This
conception of Christianity asareligion of personal redemption, Orr believed,
found its essential undergirding in the central tenets of evangelical orthodoxy.
Everything hung upon the doctrines, first of all, of God as personal, ethical, and
self-revealing; then, of humanity as created in hisimage yet horribly defiled by an
inherited moral evil; of incarnation and redemption; of forgiveness, regeneration,
and immortality. Exactly these doctrines, and not the minutiae of some historic
creed, had to

3 James Orr, The Christian View of God and the World, As Centring in the
Incarnation (Edinburgh: A. Elliot, 1893), 296. 4
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be vigorously defended. With respect to the atonement, for example, Orr
considered it sufficient, given the hostile theological climate, ssmply to insist that
Christ’ s death had sacrificial and expiatory value. Asfor the various interpretative
theories of the atonement (including that of John McLeod Campbell, who startled
and stimulated Scottish theology by depicting Christ’s death as an act of vicarious
repentance), Orr was content to explore them all with aview to synthesizing, with
Hegelian-style magnanimity, their profoundest insights.

The Christian View anticipates some significant features of Orr’s subsequent
theological mind-set. In the first place, it contains a clear statement of Orr’s
conviction that Christianity is undeniably and irreducibly supernatural. By this
Orr meant that Christianity assumes the existence of two distinct realms, the
natural and the supernatural, which periodically and miraculously intersect in the
interests of religion. This assumption of the supernatural (which Rudolf Bultmann
later rgjected as unscientific biblical cosmology) is woven inextricably into the
very fabric of the Christian religion and cannot be excised without dealing a
mortal blow to the religion itself. Orr made it plain that for him this point was

absolutely nonnegotiable. ©

In the second place, Orr gravitated toward dichotomous conflict as his basic
paradigm for understanding his times. Christianity with its supernaturalistic
assumption was in cosmic struggle with naturalism. No eclecticism was possible.
Quoting Franz Delitzsch’s Deep Gulf between the Old and Modern Theology
(1890), Orr held that “the answer can only be yes or no. The deep gulf remains. It
will remain to the end of time.” 7 Given the centrality of the supernatural to Orr’'s
conception and defense of the Christian faith, we should note how he tried to
proveits plausibility. Basically he stressed the reasonableness of the ideathat a
personal, loving God would take nature-suspending initiatives to communicate
with, and maintain fellowship with, his creatures. According to Orr, then, theism
makes supernatural activity plausible. 8

With Orr’ s confidence in the self-authenticating character of the Christian faith,
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he might have lapsed quite easily into an insular fideism were it not for athird
noteworthy conviction, namely, the rational unity of all truth. James Denney,

Orr’ s colleague and close friend, noted that “ nothing marks [Orr’s] whole work as
ateacher of theology more strongly than his sense of the unity of knowledge.” ©
He held that everything within the scope of human experience has the potential
either to confirm or to undermine the claims of evangelical orthodoxy. The range
of possible challenges to orthodoxy is, according to this view, very extensive
indeed. To his credit, Orr responded with an equally broad apol ogetic agenda.
And no less remarkabl e than the sheer scope of hiswork was his degree of
competence in all these endeavors. He was a rare polymath.

Though in principle Orr was prepared to be dislodged from his position if the
facts warranted, he remained confident. “1 do not believe,” he said, “that in order
to preserve [the Christian view] one single truth we have been accustomed to see
shining in that constellation will require to be withdrawn.” 10 This comment set
the tone for Orr’ s subsequent theological contribution, which may best be
described as a call for continued adherence to the central tenets of evangelical
orthodoxy. In the course of his career, he urged such continued adherence in the
face of challenges from Ritschlianism, Old Testament criticism, evolutionary
theory, and the quest of the historical Jesus.

61bid., 10. 7 Ibid., 372. 81bid., 51, 76; see aso James Orr, David Hume and His

| nfluence on Philosophy and Theology (Edinburgh: T. and T. Clark, 1903),
192-216; idem, Revelation and Inspiration (New Y ork: Scribner,

1910), 109-30; and idem, The Faith of a Modern Christian (London: Hodder and
Stoughton, 1910), 61-78. g James Denney, “The Late Professor Orr,” British

Weekly, 11 September 1913, p. 576.

10 Orr, Christian View, 347.
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Responsesto Challengesto Evangelical Orthodoxy

Ritschlianism

Shortly after the completion of Orr’slecture series, the chair of church history at
the United Presbyterian Theological College fell vacant, and on the strength of
his recent success the post was offered to him. When Orr accepted the chair, a
Scotswoman noted that the “big and burly” professor coming up from the Borders
was not the kind to be intimidated physically nor, she suggested shrewdly, was it

likely that one of his temper would be pushed around theologically either. 11

Thisimage of theological sturdiness was immediately put to agreat test as
Scottish religious thought began to feel the impact of Albrecht Ritschl, the
dominant figure in German theology in the latter part of the nineteenth century.
His reconstruction of Christian theology stressed the historical revelation of God
In Jesus Christ and took the shape of an ellipse with twin foci: the religious
experience of justification and the practical mandate of the kingdom of God.
Ritschl emphasized Christ’srole as the supreme revealer of God' s fatherly love
and shifted the balance of concern from theoretical to ethical matters. At the same
time Ritschl sought to fortify religious confidence against any possible assaults
from historical criticism or scientific advance.

It was not long before Orr focused his considerable energies upon an analysis of
Ritschlianism, and in 1897 he published The Ritschlian Theology and the
Evangelical Faith, the first book-length assessment of Ritschlian theology by a
British writer. Thereafter he commented from time to time on developments
within the Ritschlian school. 12 His assessment was profoundly negative, and in
1901 a Ritschlian enthusiast lamented that “ Professor Orr ... has done more than
any other critic to discredit Ritschl in the estimation of the English public.” 13

Focusing on Ritschl’ s philosophical premises, Orr sought to trace their effects on
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Ritschl’ s theology as awhole. Orr believed that Ritschl’ s theology without
metaphysics amounted to a Kantian phenomenalism that limited the exercise of
reason to empirical data. Despite this limitation of reason Ritschl felt that
religious knowledge could be obtained through what he termed “value
judgments.” The red-flag issue for Orr was the Ritschlian claim that religious and
theoretical knowledge operate in mutually exclusive spheres and consequently
cannot contradict one another. In thisregard, Orr considered Wilhelm Herrmann
to be representative of the Ritschlians.

Herrmann claimed that the certitude of faith springs from an immediate
Impression of Christ upon the soul. Thisfaith isitself the guarantee that attacks
upon the truth of Christianity (in its general character, though not necessarily in
its details) will prove false. Orr agreed with Herrmann on the immediate certitude
of faith, which Orr equated with the old doctrine of “the self-evidencing character
of the Gospel revelation.” 14

Where Herrmann and the other Ritschlians went wrong, Orr averred, wasin
pushing faith’s independence of critical resultstoo far. “Instead of using their
principle of faith as a check against the inroads of destructive criticism—as, if it
has any worth, they ought to do—they make concessions to opponents which

practically mean the cutting away of the bough they themselves are sitting on.” 1°

11 Deas Cromarty [Elizabeth S. Watson], Scottish Ministerial Miniatures
(London: Hodder and Stoughton, 1892), 50-53. ;, See, e.g., James Orr,

Ritschlianism: Expository and Critical Essays (London: Hodder and Stoughton,
1903). In The Progress of Dogma Orr tried to counter Ritschlian Adolf von
Harnack’ s negative assessment of the history of dogma by arguing that it has
unfolded according to arecognizable inner logic. By regarding this logical
development as a manifestation of God’s hand in history, Orr sought to vindicate
the orthodox doctrines that it produced. 13

Albert T. Swing, The Theology of Albrecht Ritschl (New Y ork: Longmans,
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The comment is significant, for it shows just how close to, and yet how far from,
the Ritschlian position Orr stood. On the one hand, for Orr no less than for the
Ritschlians, faith was a means of knowing. He readily acknowledged that “reason
Is not the only power in my being,” and that the roots of his faith were nourished
by “many other elements besides the intellectual.” In a statement reflective of the
commonsense epistemology he had learned from Veitch, Orr explained: “It is
when aword, message, revelation, comes to us which accords with these laws of
the spiritual being—which strikes and awakens the verifying chord within—that
faith is generated.” 16 On the other hand, Orr, unlike the Ritschlians, held that the
confidence granted to faith cannot be sustained if it is subsequently contradicted
by other faculties of the intuitive soul. Thus Orr considered it myopic to ignore
the points of contact between faith and reason. The two can be distinguished, but
in the end they have to harmonize. In short, Orr believed that the Ritschlian
theology demanded a violation of rationality itself.

Having laid this groundwork, Orr proceeded to expose the deleterious effects of
Ritschl’ s philosophical assumptions on the fabric of histheological system. Those
assumptions had led to “an imperfect and mutilated, and in many ways wholly
inadmissible version of Christianity.” 17 With respect to the incarnation, for
example, Orr asserted that Ritschl’ s agnostic stand regarding the metaphysical
doctrine of the person of Christ was a departure from apostolic belief. It was
Incorrect, he argued, to say that apostolic Christianity had to do only with Christ’s
historical manifestation. The immediate impression of Christ’s person and work
upon the first disciples had grown in a natural and legitimate way into their
conviction of hisontological divinity. The later Athanasian confession that Christ
Is of the same substance as God the Father was not an unfortunate and speculative
accretion to the faith, but alegitimate formulation necessary to preserve the
apostolic conviction. Orr dismissed as “no real Deity at all” the Godhead of
religious value that Ritschl ascribed to Christ. Ritschl, he added, “asks usto value
as God onewho isnot God in fact. ... Value-predicatesin this case are but stilts
to raise alittle higher one who is after all but Man.” 18
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There was one Ritschlian emphasis that Orr seemed to applaud. He claimed to
welcome Ritschl’ s stress on the kingdom of God as a needed corrective to
previous Protestant neglect; he agreed that the church should reject any
otherworldly outlook and demonstrate the power it possessed to transform
society. Nevertheless, it was clear that Orr’s primary concern within any new
theological climate stressing the kingdom was to preserve the soteriol ogical
emphasis of traditional evangelical theology. He stressed personal regeneration as
a precondition to, and mystical communion with Christ as an ongoing
requirement of, fulfilling the social agenda of the kingdom. The kingdom is not
only patterned on Christ’ s teaching, but obtainsits vital impulse from his
resurrected life. 19

Old Testament Criticism

Orr, as the United Presbyterians’ leading theologian after 1892, played a key role
in their merger with the Free Church of Scotland to form the United Free Church
(1900). With that merger the United Presbyterian Theological College became
redundant, and Orr was transferred to his native city, where he teamed up with
George Adam Smith, T. M. Lindsay, and James Denney to form what became an
internationally renowned faculty at the Glasgow United Free Church College.
There, from his new chair of systematic theology and apologetics, Orr turned to
the task of articulating and defending an evangelical

16 1bid., 256, 260, 249. 17 James Orr, The Ritschlian Theology and the
Evangelical Faith (London: Hodder and Stoughton,

1897), 234. 1g1bid., 262—65; see also 131. 131hid., 258; see also James Orr, “The

Coming of the Kingdom in the Church,” United Presbyterian Magazine 12
(1895): 485-86; and idem, “Kingdom of God, of Heaven,” in Dictionary of the
Bible, ed. James Hastings, 5 vols. (New Y ork: Scribner, 1906), 2:856.
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doctrine of Scripture in the face of the challenge of biblical criticism. Orr
expressed his doctrine of Scripture most fully in his Revelation and Inspiration
(1910). In asignificant departure from the customary pattern, Orr drew a clear
distinction between revelation and its record—between divine disclosuresin
history and the accounts thereof preserved in Scripture. Reflecting the historical
consciousness that accompanied higher criticism, Orr stressed the distinct and
historical character of revelation. Orr’s main concerns were to defend, first, the
actuality of what he called supernatural historical revelation and, second, the
concept of Scripture as atrustworthy record of such revelation.

Ever since his public face-off with Hegelian Otto Pfleiderer in 1894, when
Pfleiderer came to give the Gifford Lectures in Edinburgh, Orr had insisted that
the only sure grounds for Christian conviction was authoritative supernatural
revelation. He sharply distinguished supernatural from all forms of natural
revelation. Against believing critics like his own colleague George Adam Smith,
Orr quite pointedly refused to label as supernatural any instance of revelation that
worked itself out through natural processes. For Orr, genuine supernatural
revelation was something altogether different; it was unabashedly miraculous. It
was God himself taking personal revelatory initiative that cut through and
suspended the operations of natural law. This, Orr maintained, was the only
concept of revelation that adequately represented the direct divine communication
and the other sorts of encounters that the various authors of Scripture alleged had
occurred.

It was also necessary to demonstrate that the Bible is atrustworthy record of such
revelations. If the revelation really was from God and for human benefit, Orr
argued, then it seems reasonabl e to assume some divine superintendence to
ensure that the record is sufficiently accurate to accomplish its purposes. The
existing Scriptures, he urged, are the objective fulfilment of just such an
assumption. The proofs of Scripture’ s genuineness lie, externaly, inits
enlightening and transforming effects and, internally, in a number of qualities
among which teleology (an unwavering sense of direction and design) stands
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foremost.

But then comes a very sensitive issue. What degree of accuracy isimplied by the
Bible' s claim to be inspired? Orr maintained that the Scriptures, specifically the
classic theopneustos (“ God-breathed”) text of 2 Timothy 3:16 , claim functional
effectiveness, but do not explicitly claim inerrancy in any precise scientific sense.
Nonetheless, Scripture is free from any defects that might interfere with or nullify
its utility for its specified ends. Back in 1894 Orr had already written, “A hard-
and-fast inerrancy in minute matters of historical, geographical, chronological
and scientific detaill—for the most part indifferent to the substance of the

revel ation—it seems to me to be a mistake to bind up with the essence of the
doctrine of inspiration.” 5q

Sixteen more years of biblical study did nothing to alter his conviction. In
Revelation and Inspiration he urged that it would be suicidal to rest the case for
scriptural authority on a supposed inerrancy of the biblical record in its minutest
details. “One may plead, indeed, for ‘a supernatural providential guidance’ which
has for its aim to exclude all, even the least error or discrepancy in statement,
even such as may inhere in the sources from which the information is obtained, or
may arise from corruption from anterior documents. But thisis aviolent
assumption which there is nothing in the Bible really to support. It is perilous,

therefore, to seek to pin down faith to it as a matter of vital moment.” 21

Y et the extent of Orr’s concession could easily be overestimated. His disavowal
of inerrancy was more tactical than substantive. He did not wish to be trapped in
an awkward corner, but, on the other hand, he was really unwilling to concede
very much at al. He held that the assurance of Scripture’s profitability in 2
Timothy 3:16 implies avery high degree of historical and factual accuracy. He
held, in fact, that the degree of accuracy is so high asto be itself an argument for
the supernatural origin of Scripture. Moreover, he sympathized with the general
direction of the inerrantists' regard for Scripture, believing that it wasin line with
apostolic conviction and historic Christianity. 22 Orr had taken a difficult
Intermediate
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20 James Orr, “Revelation and Inspiration,” Thinker 6 (1894): 43. 21 Orr,
Revelation and Inspiration, 197-98, 213-14.
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position. On the one side he failed to please the inerrantists, and on the other he
frustrated those who had dispensed with the concept of adirect propositional
revelation in favor of a subjective apprehension of God’ s voice mediated through
the recorded religious experiences of others. Ultimately, Orr insisted on retaining
the unpopular concepts of supernatural revelation and its accurate recording in
Scripture because he believed any departure from them would prove extremely
damaging to the life and future of the church.

These were the convictions which shaped Orr’s Problem of the Old Testament
(1906), with which he burst into print with all the delicacy of an exploding
volcano. It was a startling, ringing rejection of the Graf-Wellhausen hypothesis
and indeed of any theory that postulated a synthesis of documents to account for
the Pentateuch. For hiswork Orr was awarded the lucrative Bross Prize by an
American foundation, and became recognized thereafter as the most formidable
champion of the anti-Wellhausen forces. Israel’ sreligion, he held, was
categorically distinct from and superior to al other religions by reason of its
unigue origins in supernatural and authoritative revelation. Orr charged that
German criticism was rationalistic and consequently approached the Old
Testament with a naturalistic bias. It adhered to a nonsupernatural model of the
development of religions and then forced the data of the Old Testament to fit that
model, at the cost of great injustice to those data. Orr was particularly severe with
the believing critics—those who basically accepted the Graf-Wellhausen scheme,
but ascribed the highest insights of Israel’ s religion to supernatural revelation. He
charged them with fundamental inconsistency for endorsing a reconstruction of
Old Testament history that was dependent for its very existence on naturalistic
presuppositions that they did not share.

Orr perceived in the Graf-Wellhausen hypothesis not only opposition to the
concept of supernatural revelation, but also hostility to ahigh view of its written
record. The critics' reconstruction of Old Testament history was so distant from
the apparent intentions of the biblical writers that to accept the reconstruction was
to damage the writers' credibility almost beyond repair. To preserve the
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trustworthiness and authority of Scripture, countered Orr, we are compelled to
hold to its historical “structure.” 23

Evolutionary Theory

The quintessential thinker of the nineteenth century was not Ritschl, not Graf nor
Wellhausen, but Charles Darwin. Perhapsit is not too much to describe Darwin
as the catalyst for a paradigm shift in the understanding of reality. After Origin of
Foecies (1859), only atheologian akin to the fabled ostrich could ignore
Darwinism and itsimplications for the faith, and Orr had already proven that he
did not belong to that species. His instinctive suspicion of the notion that there are
mutually exclusive types of truth, a suspicion now further sensitized by his
encounter with Ritschlianism, made it unthinkable for him to evade the
Darwinian challenge through recourse to the idea that religious truth claims are
completely independent of science and thus invulnerable to scientific refutation.
As it turned out, Orr came to the conclusion that evolutionary theory, or more
precisely Darwin’ s theory of origins, did challenge certain doctrines, in particular,
creation, humanity, and sin.

The foundation of Orr’s response to Darwinian theory was his allowance that
organic evolution of some kind or other is quite likely. In The Christian View he
wrote, “On the general hypothesis of evolution, as applied to the organic world, |
have nothing to say, except that, within certain limits, it seems

22 |bid., 216-17. The affinities between Orr and B. B. Warfield are explored in
Robert J. Hoefel, “The Doctrine of Inspiration in the Writings of James Orr and
B. B. Warfield: A Study in Contrasting Approaches to Scripture,” Ph.D. diss,,
Fuller Theological Seminary, 1983. 3

James Orr, The Problem of the Old Testament (New Y ork: Scribner, 1906), 4—20;
see aso Orr, Revelation and Inspiration, ix; idem, “Need and Basis of a Doctrine
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to me extremely probable, and supported by alarge body of evidence.” Later in
the same work he declared that “we need not reject the hypothesis of evolution
within the limits in which science hasreally rendered it probable.” It is
noteworthy that he never backed away from this position, even in his later
contributions to The Fundamentals. 24

With respect to the doctrine of creation, first of al, Orr was not concerned to
exonerate a literal interpretation of the biblical account and in fact expressed
some reservations about such aline of interpretation. He urged his right-wing
opponents to quit “carping and pettifogging” about the details of the account and
to agree with him that “the main point is the absolute derivation of all things from
God, and on this truth the Scripture as awhole gives no uncertain sound.” 22 For
Orr, the doctrine of creation was a hecessary presupposition of the elemental
religious belief that all things depend upon and are controlled by God. This notion
of dependence upon God was being threatened by the Darwinian denia of any
need for or evidence of acreative cause. Belief in a Creator and creation needed
to be buttressed by a recognition of the manifestly teleological character of
nature. Orr allowed that the operations of natural selection are real enough, but
insisted that Darwin had overrated their significance. Trying to redress this
imbalance, Orr highlighted the teleology of organic life by stressing the
determinants of change that are internal to organisms.

Orr’s second, and indeed greater, concern was to defend the biblical doctrine of
humanity, and he did so in both The Christian View and his 1903 Stone L ectures
at Princeton Seminary, later published as God’ s Image in Man (1905). Once again
Orr was not concerned to defend aliteral interpretation of the Genesis account.
His broader concern was to confirm the view that humans are creatures
categorically distinct from animals and immortal. He was convinced that any
theory of gradual evolution from animal formsis fatal to the assumption that
humanity possesses a spiritual nature and immortality. A series of insensible
gradations simply allows no opportunity for the introduction of these
categorically new qualities. A decisive “leap” (an abrupt and definite advance
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prompted by forces immanent in the evolutionary process itself) must have
occurred. An interesting shift in Orr’ s thought by the time of his Stone Lectures
was his tendency to speak of such aleap as an opportunity for a supernatural
Initiative or cause to come into play. He actually went as far as to speak of “the
production of something perfectly new by the direct act of God.” 26 Thiswas
plainly the language of direct intervention and breaks in the natural scheme of
things, yet Orr continued to imply that such a creative event could occur through
the operation of immanent teleological forces. B. B. Warfield, detecting Orr’s
apparent ambivalence on this point, argued that supernaturalism should be
understood in more explicitly interventionist terms. 27 Orr replied that ultimately
It did not matter. For him, the only real issue was whether human beings had
come into possession of unique and transcendental qualities. If we had, Orr was
sure that we had acquired these qualities, and through them our identity as
humans, instantly.

Orr’sthird, and greatest, concern was to defend the evangelical doctrine of sin.
He was adamant that evolution never could serve, as Darwin in The Descent of
Man (1871) had attempted to make it serve, as an explanation of humanity’s
moral history. Evolutionary ascent is the absolute inversion of descent. The two
are irreconcilable. Orr was convinced that only inadequate concepts of sin and
guilt could follow from the evolutionists’ inversion of human moral history.
Theories of moral evolution make sin a natural necessity, not a fault for which
humanity is entirely and personally responsible. Conscience, he said, can

24.0rr, Christian View, 99, 182-83; James Orr, “ Science and Christian Faith,” in
Fundamentals, 1:345. 55 Orr, Christian View, 122; see also 402-21.

26 James Orr, God's Image in Man and Its Defacement in the Light of Modern
Denials (London: Hodder and Stoughton, 1905), ch. 3 and p. 123. »;

B. B. Warfield, review of God’s Image in Man, by James Orr, Princeton
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never be reconciled to the evolutionary rationalization of guilt. Along these lines
Orr interpreted the biblical account of the fall very cautiously. Probably it reflects
an “old tradition clothed in oriental allegorical dress,” he said. The abiding truth
of the account is that humanity fell from an original state of purity. Though
inferior to modern persons in some respects, Adam had “high and noble faculties,
a pure and harmonious nature, rectitude of will, capability of understanding his

creator’ s instructions, and power to obey them.” 28

In the first few years of the twentieth century, Frederick Tennant of Cambridge
University launched, on moral evolutionary premises, a devastating attack on the
doctrine of original sin. In his Origin and Propagation of Sn (1902) and Sources
of the Doctrines of the Fall and Original Sn (1903), Tennant defined sin as
failure in terms of what evolving moral consciousness has come to regard as right
and not, asin traditional doctrine, as failure in terms of afixed and absolute
standard.

Both Orr’s God' s Image in Man and his subsequent Sn as a Problem of Today
(1910) were direct responses to Tennant’swork. Orr had at |east three basic
criticisms. First, he argued that on the assumption of moral evolution sin becomes
inevitable, and ultimate responsibility for it therefore falls upon the Creator. But
then sin would be the result not of humanity’s free volition, but of our God-given
constitution, and our liability to punishment would be unreasonable. Second, Orr
complained that the theories of moral evolution implied that humans are not
absolutely helpless and hopeless. Given sufficient time, our condition will right
itself. If that were possible, Orr asked, “How should a redeemer be necessary ...
to secure for [man] again which evolutionary processes infallibly secure for him
without supernatural help?’ 29 Third, Orr was concerned that the seriousness of
sin would be diminished by indexing it to the relative standards of the
evolutionary process rather than to a fixed norm. And so in Sn as a Problem of
Today he defined sin in relation to three standards:. absolute moral law, divine
holiness, and the teleological end of the kingdom of God. The last of these was an
obvious genuflection in the direction of Ritschl. Orr’ s stress was clearly upon the
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first two criteria: absolute moral law and divine holiness. Sinisaviolation of an
absolute standard and an affront to the living God. One can almost hear Orr
shouting his conception of sin: that which absolutely ought not to be. 30 But his
shout was like the voice of one crying in the wilderness. Not many other voices
joined in chorus with Orr’ s on that more innocent side of the Great World War.

The Quest of the Historical Jesus

Orr responded to the challenges to evangelical orthodoxy that were posed not
only by Ritschlianism, Old Testament criticism, and evolutionary theory, but also
by the rigorous investigation that came to be known as the quest of the historical
Jesus. Particularly prominent in Germany, this line of investigation often led to
conclusions that called for revisions in the traditional view of Christ, and
especially of his supernatural attributes and divine nature. Orr realized that there
was a tremendous amount at stake here. While endorsing the growing recognition
of Jesus humanity and human devel opment, he was convinced that the most
important truth about Jesus to maintain in the current milieu was his full divinity.
And Orr was unwilling to accept just any definition of divinity; only the bold,
ontological Christology of Chalcedon was adequate. Any retreat from the credal
formulations, he warned, would bring disaster. He claimed that the logic of
history operates in its own inexorable fashion to eliminate intermediate
Christologies. Inevitably the options are reduced to two: atruly divine Christ or
simply a human one.

Orr put forward a number of arguments designed to underscore the importance of
retaining belief in Christ’ s divinity. First, theism findsitslogical fulfilment and
vindication in the incarnation. If the historic incarnation is denied, we must either
doubt the existence of the personal, loving God of Christianity or look beyond
Jesus for a superior revelation of such a God. Second, only adivine Christ was
adequate to provide the salvation humans need (here Orr is following Anselm and
Calvin). And third, the viability of
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30 James Orr, Sin as a Problem of Today (London: Hodder and Stoughton, 1910),
1.
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Christianity hinges on continued belief in Christ’ s divinity. Historically, Orr
argued, a merely human Christ could not have inspired congregational activity,
aggressive evangelism, and sacrificial philanthropy on such a scale, nor served so
effectually as a source of personal consolation and strength. It isvain, therefore,
to hope that a Christ of such reduced proportions can perform such essential
functions in the present age. Orr’s populist sympathies surfaced in his remark that
orthodox Christology is an expression of the church’s “instinct for what is, and is
not, vital to Christian faith,” while Christologies that see Jesus as merely human
are the work of “closet-recluses’ who are more at home in critical studies than in

experiential religion and the practical work of the church. 31

It is one thing to insist that the divinity of Christ is necessary for the survival of
Christianity, and quite another to hold that there are firm grounds for maintaining
such a doctrine. The challenge Orr faced as an apologist for orthodox Christology
was to demonstrate that the Jesus of history was indeed divine. The task had vast
dimensions, so Orr chose to concentrate his energies on two particular eventsin
the life of Jesus: the virginal conception and the resurrection. In The Virgin Birth
of Christ (1907) and The Resurrection of Jesus (1908), companion volumes of
similar outline and purpose, Orr defended his position that the doctrine of Christ’s
divinity hasindeed been verified by history.

Orr believed that the virgin birth is an essential doctrine; it can be relegated to the
periphery only if faith does not clearly recognize its own presuppositions. He
suggested that there is some truth to the time-honored opinion that the virgin birth
was the necessary means by which the incarnate Christ evaded the taint of
original sin, but he declined to press this line of argument. Instead, he stressed
that the divine Christ’s entrance into history necessarily demanded “a
supernatural act in the production of Christ’s bodily nature.” He drew this
conclusion on the basis of the psychosomatic unity of each human being and
Christ’ s spiritual discontinuity with the rest of humanity. The incarnation, Orr
reasoned, had to entail a moral and spiritual miracle ensuring that there would be
“a suitable humanity on the physical side to match the perfection of the spirit.”
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Though this remark has a docetic ring, Orr believed that a physical body suitable
to the unique spiritual creation could be obtained only through a complementary
supernatural act of physical creation. Thisline of reasoning obviously does not
specify the precise form the miracle had to take. Orr countered that only history
could disclose the particular manner in which the necessary miracle actually
occurred. Asit turned out, the Gospel accounts of the virgin birth provided a
trustworthy description of the manner in which the requirement of a supernatural

physical creation found its historical fulfilment. 32

To all of this Orr added atactical consideration. He had been much impressed by
A. B. Bruce sremark that “with belief in the Virgin Birth is apt to go belief in the
Virgin Life.” Hetoo saw the virgin birth asaMaginot Line for evangelical
orthodoxy in its war with rationalism. To abandon the doctrine of the virgin birth
would be to give way to athoroughgoing conguest of the doctrine of the divine

Christ. 33

Similarly, Orr’s main reason for expending effort on The Resurrection of Jesus
was to strengthen the grounds for belief in the transcendent nature of Jesus Christ.
To be sure, he was motivated in part by the conviction that the resurrectionisa
constitutive part of the gospel and the necessary culmination of Christ’s
redemptive work. 34 But he was equally concerned about a truth to which he
believed the event pointed. “ The Resurrection,” he said, “is a retrospective
attestation that Jesus was indeed the exalted and divinely-sent Person he claimed
to be.” 35 It was historical evidence that Jesus had transcended death, the ultimate
limit and sine qua non of postlapsarian humanity.

31 James Orr, “Christ in the Thought of Today,” Baptist Review and Expositor 1
(1904): 294-300. 32 Orr, Ritschlianism, 221-38.

33 James Orr, The Virgin Birth of Christ (New Y ork: Scribner, 1907), 192; idem,
“The Virgin Birth of Christ,” in Fundamentals, 2:248.
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34 James Orr, The Resurrection of Jesus (London: Hodder and Stoughton, 1908),
274-88. 3°|bid., 270-71.
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Orr’ s strategy of marshaling evidence and arguments in support of the New
Testament’ s supernatural portrait of Christ was not without its serious limitations.
At best Orr’ s books weakened criticisms and eliminated certain problems, but by
themselves did not hold back the sea. What quality or quantity of human
testimony could ever be sufficient to outweigh experience-based bias against the
probability of a miracle? What Orr needed was a means of turning the tide, of
positively commending the supernatural and putting skepticism on the defensive.

Thisis precisely what Orr set out to do in an extensive encyclopedia article on
Jesus Christ. He accepted the Gospel narratives fairly much at face value and
attempted a moderate harmonization of their contents. None of the supernatural
incidents described was suppressed; everything was allowed to stand as recorded
in the most reliable manuscripts. Orr commented that this “treatment of the
subject is guided by the conviction that, while critical discussion cannot be
ignored, a simple and straightforward presentation of the narrative of this
transcendent life, in its proper historical and chronological setting, isitself the
best antidote to the vagaries of much current speculation.” 36 Orr’s strategy was
based on the assumption that there is a self-authenticating quality to the New
Testament portrait of Christ that guarantees eventual confirmation of its
historicity.

Writingsfor the General Christian Reader

Orr’s degp-seated populist instincts and commonsense convictions produced in
him a strong sense of responsibility for the religious welfare of the genera
Christian public. He scorned the label “ivory-tower theologian” and anyone he
considered deserving of that appellation. In addition, he maintained a high regard
for the Christian public’s competence to judge in crucial matters of religious
concern. James Denney remarked that “the traditional Scottish ideal of an
intelligent Christian public, before which all Christian causes must be argued out,
was deeply rooted in [Orr’s] mind.” 37 To state the matter another way, Orr did
not believe that issues of great significance to the faith could safely be left to
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scholarly specialists. The fairly widespread academic resistance to Orr’ s views
only intensified his resolvein this direction.

The Bible under Trial (1907) and The Faith of a Modern Christian (1910) were
especially prepared for “the general Christian reader.” From Winnipeg, where
Orr’ s public lectures were attended by lawyers and doctors, and with unflagging
zeal by numbers of “intellectual ladies’ (so the Manitoba Morning Free Press
reported), to G. Campbell Morgan’s Mundesley Bible Conference in England,
where another publication judged that “he did much to strengthen faith,” Orr
labored tirelessly. He mounted open-air platforms as willingly as he lectured at
prestigious seminaries, and wrote for city newspapers as readily as for scholarly
journals. Over the years he crisscrossed North Americato speak at Bible
Institutes and summer conferences. He contributed four essaysto The
Fundamentals (1910-15) and assumed the duties of general editor for the
International Standard Bible Encyclopedia. He explained, in words that reveal
the man, that he believed there was room for a reference work “adapted more
directly to the needs of the average pastor and Bible student.” First published in
five volumes in 1915, the encyclopedia has enjoyed steady sales to the present
day and has been one of the more important means of extending evangelical
orthodoxy’ s line of defense in twentieth-century America. Orr died on September
6, 1913, with the encyclopedia essentially finished. Close friends suspected that
his dogged determination to complete it had hastened his death.

L egacy

36 James Orr, Introduction to International Sandard Bible Encyclopedia, ed.
James Orr, 5 vols. (Chicago: Howard-Severance, 1915), 1:x. The article itself is
“Jesus Christ,” 3:1624-68. 37

Denney, “Late Professor Orr,” 576.
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Many of Orr’sworks, as aresult of their preoccupation with literature and
opinions of transitory interest, eventually became dated and have been largely
forgotten. However, there are some significant exceptions. The Christian View,
which went through ten editions in Orr’ s lifetime, was reprinted in 1948, in 1954,
and again in 1989. In the foreword to the most recent edition, Vernon Grounds,
president emeritus of Denver Seminary, testifies that Orr’ s work intellectually
grounded his own fledgling faith as a seminarian in the late 1930s, and that since
that time he has taken Orr asamodel for his own theological career. Likewise,
Carl Henry was greatly impressed in his student days at Wheaton College by
Orr’s concept of an evangelical worldview. Henry has edited a series of
monographs, Studiesin a Christian World View, that seeks to spell out the
multidisciplinary implications of such aworldview. In the first volume of that
series, Contours of a World View (1983), Arthur Holmes quotes Orr at the outset.

In addition, Orr’s Revelation and Inspiration has been held on both sides of the
Atlantic to offer the most articulate conservative alternative to the inerrantist
doctrine of Scripture championed by the Princeton giant B. B. Warfield. 38 It has
not been overlooked in the recent American evangelical debate over the nature
and implications of inspiration. 39 Unfortunately, Orr’s book has not been
reprinted since 1969, though a significant chapter-length excerpt may be found in
The Living God (1973), volume 1 of the Readings in Christian Theology series
edited by Millard Erickson. Moreover, there are a number of referencesto
Revelation and Inspiration, and other of Orr’swritings, in Erickson’ s influential
Christian Theology (1986).

The Problem of the Old Testament continued to be reprinted through the turbulent
1920s, reaching a sixth and final edition in 1931. The Progress of Dogma was last
printed in 1952. Presently just three of Orr’s books arein print. In addition to The
Christian View, which we have already noted, Orr’s Virgin Birth of Christ has
been combined with a study on the same subject by H. P. Liddon and retitled The
Birth of Christ (1980). In asimilar fashion, Orr’s Resurrection of Jesus has been
joined with a cognate work by H. C. G. Moule in a single volume bearing thetitle
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The Resurrection of Christ (1980). More than any other, however, Orr’slast great
work, the International Standard Bible Encyclopedia, has pressed the stamp of
his influence on several generations of conservative Protestant pastors and leaders
in North America. A recent major revision (1979-88) under the general editorship
of Geoffrey Bromiley ensures the continuation of thisinfluence.

But Orr’slegacy to contemporary evangelicals consists of more than the
arguments and perspectives with which he defended and commended orthodox
belief. It consists also of his example of responsibility to and respect for the
genera Christian public—the laos of God. To the evangelical theologians of
today Orr would undoubtedly commend the opinion of his great liberal foe Adolf
von Harnack: “The theologians of every country only half discharge their duties if
they think it enough to treat of the Gospel in the recondite language of learning

and bury it in scholarly folios.” 40
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B. B. Warfield

Mark A. Noll

At the end of the nineteenth and the beginning of the twentieth centuries,
Benjamin Breckinridge Warfield was the most widely known American advocate
of confessional Calvinism. Today, Warfield continues to exert an influence
mostly through his defense of biblical inerrancy, athough his convictions about
the role of reason in apol ogetics also stimulate discussion and debate. Three-
guarters of a century after his death, many of hisworks remain in print, and his
opinions continue to count, not only among conservative Presbyterians and
modern advocates of inerrancy, where such attention could be expected, but also
with Southern Baptists, Wesleyans, some neo-orthodox theologians, and others

whose interest in Warfield' s views might be regarded as a surprise. 1

Warfield was born on November 5, 1851, at Grasmere, his family’s estate in the
vicinity of Lexington, Kentucky. 2 Warfield' s lineage was distinguished. On the
side of his mother, Mary Cabell Breckinridge, Warfield' s great-grandfather was
John Breckinridge, one of Thomas Jefferson’ s attorneys general; and afirst
cousin once removed was John C. Breckinridge, vice president of the United
States under James Buchanan. His father, William Warfield, who was a
prosperous gentleman farmer, served as a Union officer in the Civil War. It may
not be unrelated to B. B. Warfield’ s later ability to reconcile his conservative
Calvinist faith with amodified form of Darwinian evolution that William
Warfield bred cattle and horses scientifically and authored a study entitled The
Theory and Practice of Cattle Breeding

(1888). Wallis Warfield Simpson, for whom Edward V111 gave up the British
throne in 1936, was a distant relation. Warfield’ s works were edited by his
brother Ethelbert Dudley (1861-1936), who was a lawyer and then president of
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L afayette College.

Warfield was privately schooled by two young college graduates, L ewis Barbour
and James Kennedy

Mark A. Noll Noll, Mark A. Ph.D., Vanderbilt University. McManis
Professor of Christian

Thought, Wheaton College, Wheaton, lllinois.

1 As examples of the former, see D. Clair Davis, “Inerrancy and Westminster
Calvinism,” and Moisés Silva, “Old Princeton, Westminster, and Inerrancy,” in
Inerrancy and Hermeneutic, ed. Harvie M. Conn (Grand Rapids: Baker, 1988),
37-39, 67-80; and John H. Gerstner, “Warfield’' s Case for Biblical Inerrancy,” in
God' s Inerrant Word, ed. John Warwick Montgomery (Minneapolis. Bethany,
1974), 115-42. As examples of the latter, see L. Russ Bush (for Southern
Baptists), “ The Roots of Conservative Perspectives on Inerrancy (Warfield),” in
Proceedings of the Conference on Biblical Inerrancy, 1987 (Nashville:
Broadman, 1987), 273-88; A Contemporary Wesleyan Theology: Biblical,
Systematic, and Practical, ed. Charles W. Carter, 2 vols. (Grand Rapids: Francis
Asbury [Zondervan], 1983), 1:289, 296, 301-2; T. F. Torrance, review of
Inspiration and Authority of the Bible, by B. B. Warfield, Scottish Journal of
Theology 7 (March 1954): 104-8; and David H. Kelsey, The Uses of Scripturein
Recent Theology (Philadelphia: Fortress, 1975), 17-24.

20n Warfield' s life see Ethelbert D. Warfield, “Biographical Sketch,” in Works
of Benjamin B. Warfield, 10 vols. (New Y ork: Oxford University Press, 1927-32,;
Grand Rapids: Baker, 1981), 1:v—ix; Francis L. Patton, “Benjamin Breckinridge
Warfield—A Memorial Address,” Princeton Theological Review 19 (July 1921):
369-91; and James C. Klotter, The Breckinridges of Kentucky, 1760-1981
(Lexington: University Press of Kentucky, 1986). Especially helpful for this essay
was Hugh T. Kerr, “Warfield: The Person behind the Theology” (Lecture
presented at Princeton Theological Seminary, Spring
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Patterson, both of whom later became successful college teachers and
administrators. Thelir instruction in mathematics and science made a particularly
strong impression on the young Warfield. For most of his |ate adolescence, the
family took it for granted that he would pursue a scientific field. Warfield's
entrance into the sophomore class at the College of New Jersey (later Princeton
University) in 1868 coincided with the arrival of President James McCosh, who
had been called to Princeton from his post as professor of moral philosophy at
Queen’s University, Belfast. McCosh was the last great American exponent of the
Scottish philosophy of common sense. He was also an early promoter of the idea
that traditional Christian faith and nonnaturalistic forms of evolution are
compatible. In both his philosophy and his desire to maintain harmony between
science and faith, McCosh set out a path that Warfield would follow.

After graduating from college in 1871, Warfield traveled in Europe for a year and
then surprised his family by announcing his intention to prepare for the ministry.
Before entering Princeton Theological Seminary in 1873, he pursued the family’s
interest in livestock breeding by serving briefly as an editor with Lexington's
Farmer’s Home Journal. At Princeton Seminary, Warfield was particularly
influenced by Charles Hodge, who, though well into his seventies, was still the
theological mainstay of the institution. Warfield later memorialized Hodge as a
great teacher of Scripture who nevertheless lacked technical expertise as an
exegete. 3 After graduating from the seminary in 1876, Warfield married Annie
Pearce Kinkead, a descendant of the early American explorer George Rogers
Clark. Warfield then returned to Europe with his bride for study at Leipzig.

During their European stay tragedy struck when the young couple was caught in a
violent thunderstorm. Warfield’ s wife was severely traumatized; for the rest of

her life she was a semi-invalid. In order to remain near her, and perhaps also in
keeping with areflective, even reclusive temperament, Warfield did not mix in
society or pursue involvement in Presbyterian affairs as his predecessors at
Princeton had done. Rarely was he absent from home for more than two hours
during the third of a century he taught at Princeton.
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When Warfield returned to the United States, he served briefly as a supply
minister in Baltimore. In 1878 he accepted a call to teach New Testament at
Western Theological Seminary near Pittsburgh. In 1887, upon the death of
Archibald Alexander Hodge, the son of Charles, Warfield returned to Princeton
Seminary as professor of didactic and polemic theology. During thirty-four years
In that position, he taught more than twenty-seven hundred students. As ateacher,
he was exacting but also fair. Warfield died at Princeton late in the evening of
February 16, 1921, after teaching his classes earlier that day.

Warfield sincredibly prolific output of books, learned essays, and reviews (which
were frequently accomplished monographs in their own right) was a product of
his devotion to the confessional standards of Presbyterianism and, behind those
standards, to his conception of classic Christian faith. Indefatigable efforts as
editor for a series of Presbyterian journals (1889, Presbyterian Review;,
18901903, Presbyterian and Reformed Review; 1903-21, Princeton Theological
Review ) were directed to the same ends. Almost all of Warfield's most
penetrating work—on Scripture as well as on the theology of Augustine and John
Calvin, on the continuing importance of the Westminster Confession, on the
threats (as he perceived them) of rationalism, perfectionism, Pentecostalism,
mysticism, the Higher Life movement, and naturalistic science—arose in
response to issues either taken up formally by the Presbyterian churches or
seeming in his eye to affect their course and direction.

Even in the long line of outstanding conservative, Old School theologians that
stretched from Archibald Alexander (who in 1812 became the first professor at
Princeton Seminary) to J. Gresham Machen (who left the seminary in 1929),
Warfield stood out. In that distinguished company, he was the most widely read,
had the greatest skill in European languages, displayed the most patience in
unpacking arguments, and wrote clearly on the widest range of subjects. Some of
Warfield' s convictions—especially his
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3“Dr. Charles Hodge as a Teacher of Exegesis,” in Selected Shorter Writings of
Benjamin B. Warfield, ed. John E. Meeter, 2 vols. (Nutley, N.J.: Presbyterian and
Reformed, 1970, 1973), 1:437-40.
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conception of the inerrancy of Scriptureinits original autographs—have
generated a great quantity of polemical attack and defense. But despite helpful
work by John Meeter, Roger Nicole, and afew other industrious scholars, there

exists no comprehensive account of Warfield's theology. 4 And thereis nothing
close to an adequate biography.

One reason for the absence of such work may be directly related to Warfield' s
conception of histask. He was, in the strictest sense of the terms, a polemical and
a conserving theologian. Despite comprehensive learning, he never attempted a
full theological statement, primarily because he found Charles Hodge' s Systematic
Theology satisfactory for himself and his students. Because he was entirely
content with the positions of the Westminster Confession and Catechisms, he was
also satisfied throughout his long career to explicate their meaning, fend off
misreadings, and defend their content against the modernizing, subjective, and
naturalistic tendencies of his day.

Warfield was also content with what had been handed down to him by his
Princeton predecessors on questions concerning the larger framework of thought.
He did not delight in speculation (and so would mildly criticize Jonathan Edwards
for his“individualisms,” while praising Edwards for being “a convinced defender
of Calvinism™). ® Rather, he gave himself wholeheartedly to Princeton’s deeply
ingrained commitment to theology as a scientific task (with “science” defined in
the conventional positivistic terms of the Enlightenment). He shared just as fully
Princeton’ s equally long-standing confidence in a philosophy of commonsense
realism. That philosophy owed something to its formal statement by the cautious
savants of the Scottish Enlightenment like Thomas Reid and Dugald Stewart. But
it owed even more to a concrete, antispeculative turn of mind that the Old School
theologians liked to think of as a simple Anglo-Saxon inheritance. From the
perspective of the late twentieth century, the attitude lying behind this philosophy
of common sense looks mostly like a gentlemanly, Victorian, and dignified
Presbyterian adaptation of the practical bent so common at all levels in nineteenth-
century American culture.
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Warfield seems to have thought that his most significant work was his ardent
defense of the theology of Calvin and the Westminster divines. Later attention,
however, has focused more on his exposition of individual issues that engaged
Presbyterians around the turn of the century, for example, the inerrancy of
Scripture and the place of apologetics. The result has been that, although several
of Warfield' s positions continue to exert considerable influence, the defense of
Calvinism that loomed large in his own estimation receives far less attention
today. Despite the varying degrees of interest, however, it is Warfield' s positions
on Scripture, on apologetics, and on Calvinism that constitute his most important
legacies.

Defender of Biblical Inerrancy

Princeton Seminary, with its traditional conservatism as well asits steady interest
in European theological debate, responded quite early (by American standards) to
the higher criticism of Scripture. In 1857, Charles Hodge took the occasion of the
publication of abook on the Bible by William Lee of Trinity College, Dublin, to
reaffirm his belief that the authors of Scripture, though their writings were not
mechanically dictated to them, yet communicated truth infallibly. They were

preserved from error in what they wrote. © Hodge repeated these opinionsin his
Systematic Theology, but without afull consideration of the latest opinions from
Europe. 7 On Scripture, as on many other subjects, Warfield picked up where
Charles Hodge | eft off.

By the early 1880s, American Presbyterians were being drawn more directly into
the European debates over the Bible. Presbyterian |eaders realized that the new
critical proposals touched the heart of

4 See especially John E. Meeter and Roger R. Nicole, A Bibliography of Benjamin
Breckinridge Warfield, 1851-1921 (Nutley, N.J.: Presbyterian and Reformed,
1974).

http://biblecentre.net/theology/books/het/het26.html (2 of 3) [26/08/2003 08:36:09 a.m.]



Logos - Logos Library System R
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6 Charles Hodge, “Inspiration,” Biblical Repertory and Princeton Review 29 (Oct.

1857): 660-87. 7 Charles Hodge, Systematic Theology, 3 vols. (New Y ork:
Scribner, 1872-73), 1:151-90.
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their faith asit had developed in Britain and America. They knew as well that the
controversies raging in Scotland over modern criticism, especially concerning the
work of William Robertson Smith of the Free Church, would soon arrive in
America. Smith’s acceptance of Old Testament higher criticism was especially
significant for Princeton Seminary because it had been an American champion of
the Free Church since its founding in 1843. So it came about that Archibald
Alexander Hodge of Princeton and Charles Briggs of Union Theological
Seminary in New Y ork agreed that the journal they jointly edited, the
Presbyterian Review, should consider these matters. Briggs, who was predisposed
toward the newer opinions, enlisted several colleaguesto write in favor of
adjusting the traditional views. Hodge too sought assistance in supporting his
opposing conviction that the new views were athreat to the church. Hisfirst
recruit was B. B. Warfield, then still ayoung New Testament professor at
Western Theological Seminary.

The essay, entitled simply “Inspiration,” that Hodge and Warfield published in
the April 1881 issue of the Presbyterian Review both recapitulated many of the
themes that had been prominent in previous Princeton writing and anticipated
most of the points that Warfield would make over the next forty yearsin awealth
of publications. What was new in this essay was its precision in stating the
doctrine of Scripture and its detailed response to modern views. The essay’s
burden was to show that proper scholarship on Scripture and its background
supported, rather than undercut, a high view of verbal inspiration. The doctrine
this essay defended was the belief in “God' s continued work of superintendence,
by which, his providential, gracious and supernatural contributions having been
presupposed, he presided over the sacred writers in their entire work of writing,
with the design and effect of rendering that writing an errorless record of the
matters he designed them to communicate, and hence constituting the entire

volumein al its parts the word of God to us.” 8

Throughout the essay, as indeed throughout Warfield' s entire career, great care
was taken to qualify the doctrine of verbal inspiration. Hodge and Warfield stated
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amost at the outset that the doctrine of plenary verbal inspirationisnot “a
principle fundamental to the truth of the Christian religion” as such, nor isit the
case “that the truth of Christianity depends upon any doctrine of inspiration
whatever.” © They also maintained at length that the verbal inspiration of
Scripture did not rule out afull, active participation of the human authorsin its
production. In fact, the biblical authors “were in large measure dependent for
their knowledge upon sources and methods in themselvesfallible, and ... thar
personal knowledge and judgments were in many matters hesitating and
defective, or even wrong.” 10 Hodge and Warfield further insisted that the key to
Interpreting the Bible is to discover the intent of its authors, a pursuit that might
require discriminating study. They held that for an accusation that there are errors
In Scripture to hold any weight, it must have reference to “some part of the
original autograph” rather than to some phrasing drawn from what might be a
corrupted transmission of the text. 11 And they acknowledged that the doctrine of
verbal inspiration, which they held to be the plain teaching of many scriptural
passages, heeded to be confirmed by paying full attention and responding to all
possible objections arising from the study of the Bibleitself (e.g., questions of
mistaken history or geography, inaccurate quotations from the Old Testament in
the New, internal lack of harmony, and the like). Y et once they made these
qualifications, Hodge and Warfield insisted that the Bible is fully inspired.
Absolutely without error, it isto be regarded not just as a bearer of the Word of
God, but as that Word itself.

In Warfield’ s day and since, there have been countless objections to the doctrine
of biblical inspiration. Warfield’s most concentrated writing on the subject came
in the five-year period from 1889 to 1894, when the Presbyterian church was both
considering arevision of the Westminster Confession and deciding

8 Archibald A. Hodge and Benjamin B. Warfield, Inspiration, ed. Roger R.
Nicole (Grand Rapids. Baker, 1979), 17-18. q
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what to do about Charles Briggs, who had continued in the attempt to adapt the
hereditary evangelical faith to moderate critical conclusions about Scripture. But
works from Warfield both before and after this period, for example, the essays on
“Inspiration” and “Revelation” that he wrote at the request of James Orr for the
International Standard Bible Encyclopedia (1915), maintained consistently the
position he had outlined in 1881.

Warfield himself responded at length to many of the objections that have been
raised against his view of inspiration. Among the charges are: (1) it cannot be
found in Scripture; (2) it isan innovation in the history of the church; (3) it
amounts to mechanical dictation; (4) it explains away difficulties by referring to
the inerrancy of the “original autographs,” which, conveniently, are no longer
extant; (5) it does not take full account of the phenomena of Scripture; and (6) it
Isarationalistic view that fails to provide adequate scope for the indwelling work
of the Holy Spirit. 12

Each of these contentions is worthy of full consideration. We must both ook
closely at what Warfield actually wrote and evaluate how his view comports with
a proper understanding of the Bible' s character and purpose. In doing so, it is
important for usto realize that Warfield himself was aware of these issues and
sought to address them.

1. In some of his strongest exegetical work, Warfield painstakingly examined the
meaning of biblical words and phrases like “ Scripture,” “it says,” “ Scripture
says,” and “God says.” 13 Warfield’s conclusion after studying such terms
exhaustively was that the biblical writers themselves equated the words of
Scripture with the words of God and meant them to be read with all of the respect
due to God himself.

2. Warfield expended his greatest historical energy in arguing that his view of
Inspiration was simply a modern restatement of the Westminster divines' belief in
the “verbal inspiration and the inerrancy of Scripture.” 14 Already in the 1881

http://biblecentre.net/theology/books/het/het28.html (1 of 3) [26/08/2003 08:36:18 a.m.]



Logos - Logos Library System R

essay itsalf, Warfield accumulated references to show that many of his
theological predecessors “have so handled the divine Word”—Clement of Rome,
Tertullian, Clement of Alexandria, Origen, the Council of Trent, the Second
Helvetic Confession, and “all the great world-moving men, as Luther, Calvin,

Knox, Wesley, Whitefield and Chalmers.” 1°

3. Repeatedly Warfield tried to show that his view entailed concursus, as he
phrased it in 1894, rather than mechanical dictation. This meant that “the
Scriptures are the joint product of divine and human activities, both of which
penetrate them at every point, working harmoniously together to the production
of awriting which is not divine here and human there, but at once divine and

human in every part, every word and every particular.” 16

4. After objection arose to the argument that only the texts that came directly
from the hands of the biblical authorswere, in a strict sense, inerrant, Warfield
conceded that “the phrase ‘the inerrancy of the

12 Exampl es of these arguments can be found in James D. G. Dunn, “The
Authority of Scripture according to Scripture,” Churchman 96 (1982): 10422,
201-25; Ernest R. Sandeen, The Roots of Fundamentalism: British and American
Millenarianism, 1800—1930 (Chicago: University of Chicago Press, 1970);
William J. Abraham, The Divine Inspiration of Holy Scripture (New Y ork:
Oxford University Press, 1981); Jack B. Rogers and Donald K. McKim, The
Authority and Interpretation of the Bible: An Historical Approach (San
Francisco: Harper and Row, 1979), 323-51; James Barr, Beyond Fundamentalism
(Philadel phiac Westminster, 1984), 141; and John C. Vander Stelt, Philosophy
and Scripture; A Sudy in Old Princeton and Westminster Theology (Marlton,
N.J.: Mack, 1978), 166-84. 13 B. B. Warfield, “ * Scripture,” * The Scriptures,’” in

the New Testament,” * ‘It Says.” * Scripture Says.” ‘God Says,” ” and “The
Oracles of God,” in Works, 1:115-65, 283-332, 335-91.
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15 Hodge and Warfield, Inspiration, 32-33. 16 B. B. Warfield, “The Divine and
Human in the Bible,” in Selected Shorter Writings, 2:547.
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original autographs' is not an altogether happy one to express the doctrine of the
Scriptures as given by God.” Y et he went on to ridicule the objection that, since
we do not have any of the original autographs, we do not possess an inerrant
Scripture. Warfield responded that while the “codex” of Scripture (i.e., the
physical parchment upon which the words were originally written) isindeed lost,
the “autographic text” isto be found in “practically the whole” scope of the best

critical editions of Scripture. 17

5. To the charge that his view was deductive and so rode roughshod over actual
discrepancies, inconsistencies, and disharmonies discovered by empirical study,
Warfield insisted time and again, and buttressed his insistence with arsenals of
|learned exegesis, that the number of truly difficult passagesis very small indeed.
Even the most doubtful passages are far short of showing conclusively any
contradiction between the intention of the biblical author and an empirically

verified fact. 18

6. In responding to the question of whether one becomes convinced of the verbal
Inerrancy of Scripture through rational argument or through the testimony of the
Holy Spirit, Warfield discussed Calvin's memorable treatment of this subject (
Institutes 1.7.4 — 5), which emphasizes that the witness of the Spirit is stronger
than al proof. Warfield conceded that Calvin speaks of the ineffectiveness of the
indicia (demonstrations of the Bible's divine character) in producing strong faith
in the unbeliever: “He sometimes even appears to speak of them rather as if they
lay side by side with the testimony of the Spirit than acted [as Warfield taught]
along with it as co-factors’ to convince people of the truth of the Bible. 19 Yet
after an involved argument Warfield concluded that Calvin meant to say, as
Warfield himself did, that the Holy Spirit always exercises his convicting power
through the indicia.

Of these rejoinders to the objections to his view of inspiration, Warfield’s
response is least satisfactory for the last issue. Andrew Hoffecker, one of the best
students of the subject, concludes simply, “The passages [Warfield] cites from
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Calvin on the relationship between the Spirit’ s testimony and the indicia do not
support his position.” 20 On the other issues, Warfield' s reasoning has not
recelved unanimous support, but has sharpened understanding of the view of
biblical inerrancy to which he devoted such great energy.

Nonfundamentalist

Therise of fundamentalism placed Warfield and other confessional conservatives
in an ambiguous situation. While they applauded the fundamentalists adherence
to biblical infallibility and their defense of a supernatural faith, they found
fundamentalism theologically eccentric and methodologically suspect. Many later
fundamentalists would employ Warfield' s formulation of biblical inerrancy asa
definition of their own beliefs about Scripture, but Warfield himself maintained
several viewsthat set him apart from fundamentalism.

In the first instance, Warfield held that fundamentalist proof-texting represented a
retrograde step in studying the Bible. He questioned, for example, the method
which Reuben A. Torrey of the Moody Bible Institute used in What the Bible
Teaches (1898). The problem was that Torrey’s method embodied “atendency ...
to formulate doctrine on the basis of a general impression derived from a cursory
survey of the Scriptural material or on the basis of the specific study of afew
outstanding texts isolated from their contexts, and then to seek support for it in
more or |less detached passages.” Far different and far better, in Warfield' s view,
was “the thorough understanding” to be found in the truly “inductive” exegesis of
recent decades. 21 While commending Torrey for his understanding of the need
for God' s grace, Warfield had

17B. B. Warfield, “ The Inerrancy of the Original Autographs,” in Selected
Shorter Writings, 2:582,
584. 15 For examples see Hodge and Warfield, Inspiration, 45-71. 19B. B.

Warfield, “ Calvin’'s Doctrine of the Knowledge of God,” in Works, 5:88. 20W.
Andrew Hoffecker, Piety and the Princeton Theologians (Phillipsburg, N.J..
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doubts about his ability to interpret the Scriptures as awhole.

Warfield, in addition, was thoroughly unimpressed by the dispensationalism that
became so important in American fundamentalism. To Warfield, the confessions
of the Reformation Era provided the best guides to the coherence of Christian
truth. By contrast, he saw in the modern theol ogies associated with John Nelson
Darby, C. |. Scofield, and the other promoters of dispensationalism faulty
exegesi s, questionable theological construction, and errors on the work of the
Holy Spirit. Either an amillennialist or postmillennialist himself, Warfield felt
that the reference to the thousand-year reign of Christ in Revelation 20 was

obviously a symbol for the peace enjoyed by saints who have died in the Lord. 22

Finaly, Warfield, like his college teacher McCosh and his predecessor Archibald
Hodge, found little difficulty in aigning his sturdy confessional Calvinism with a
nonnaturalistic view of evolution. To be sure, Warfield’ s opposition to
naturalistic forms of evolution never wavered. On several occasions he wrote on
Darwin and, in so doing, took painsto show that if Darwinism meant random,
purposel ess change, then it must be opposed by every Christian. On the other
hand, Warfield moved throughout his career to ever stronger assertions about the
compatibility between scriptural truth and forms of evolution that do not entail
random ateleology. Drawing on the exegesis of Genesis by William Henry Green,
his Old Testament colleague at Princeton, Warfield wrote in 1911 that “the
question of the antiquity of man has of itself no theological significance.” 23 And
expounding in 1915 on Calvin’s view of creation, Warfield argued that Calvin's
doctrine of providence allowed for “not only evolutionism but pure
evolutionism.” 24 Warfield may or may not have understood Calvin correctly, but
he was certainly making an important personal statement of his own. As Warfield
saw it, God at a point in time had supernaturally created all of the potential for
subsequent development, and at a later point in time had supernaturally created
the human soul. Warfield was content to think that everything else in nature,
including the human body, could have devel oped through forces ordained by God
in creation and sustained by him in providence. So convinced was Warfield of the
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compatibility between biblical inerrancy and evolution that he once chided James
Orr for unnecessarily worrying about accepting “a purely evolutionary theory” of
natural development. In making this point, Warfield called on his family’s
expertise in cattle raising to note that “nothing is commoner in the experience of

breeding” than the origination of new variations through gradual change. 2°

The ideaof concursus that Warfield had used in talking about Scripture was
helpful also in thinking about God'’ s relationship to the physical world. Just asthe
authors of Scripture exercised their individual humanity in writing the Bible, even
while they enjoyed the full inspiration of the Holy Spirit, so too could all forms of
life have developed fully (with the exception of the original creation and the
human soul) through natural means. The key for Warfield was a doctrine of
providence that saw God working in and with, instead of completely apart from,
the processes of nature. Late in his career, this stance also grounded Warfield' s
opposition to faith healing. In his eyes, physical healing through medicine and the
agency of physicians was as much God' s action (though through secondary

means) as were the cures claimed to be the direct result of divine intervention. 26

In his views on Bible study, dispensationalism, and evolution, therefore, Warfield
was far from a fundamentalist. To note these differencesis not a judgment on
where Warfield or the fundamentalists were right or wrong (independent study of
the various issues would be required for such conclusions). Rather, itisa
recognition that Warfield' s carefully qualified view of biblical inerrancy, far from
necessarily entailing

21B. B. Warfield, review of What the Bible Teaches, by Reuben A. Torrey,
Presbyterian and Reformed Review 39 (July 1899): 562—64.

228, B. Warfield, “The Millennium and the Apocalypse,” in Works, 2:643—-64. 23
B. B. Warfield, “On the Antiquity and the Unity of the Human Race,” in Works,

0:235. 24B. B. Warfidld, “Calvin’ s Doctrine of the Creation,” in Works, 5:305.
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25B, B. Warfield, review of God's Image in Man, by James Orr, in Works,
10:140-41. 26 See B. B. Warfield, Counterfeit Miracles (New Y ork: Scribner,
1918).
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the particulars of fundamentalist theology, could in fact lead to specific
judgments on nature, the character of biblical theology, and the approach to
biblical scholarship that were almost diametrically opposed to what was found
among fundamentalists.

Apologist

When Warfield was called to Princeton Seminary in 1887, he chose to speak at
his inaugural on “The Idea of Systematic Theology Considered as a Science.” It
was fitting that Warfield chose such atopic, since it set out clearly his conception
of theology and pointed directly to the high value he placed on apologetics.
Warfield viewed theology as a straightforward science. God is the object of this
science, and Scripture provides the most important evidence for valid conclusions
about him. Useful as other forms of divine revelation might be (whether
conscience, nature, or religious experience), the fulness of God' s revelation in the
Bible “all but supersedes their necessity,” as Warfield put it in 1896. 27 Scriptural
revelation, moreover, conveys facts which the various subdivisions of theology
(exegesis, biblical theology, historical theology) develop for the use of the
systematician. Systematic theology makes progress just as natural science makes
progress, incrementally, with each generation building on the foundation of the
one before. With this conception of theology, Warfield was continuing a
viewpoint that had become a hallmark of the Princeton Theology.

But Warfield' s understanding of theology also marked several new tendencies at
Princeton. For one, Warfield placed less emphasis on the role of religious
experience than had his predecessors Archibald Alexander and Charles Hodge.
To be sure, Warfield did believe that theology has its proper end in the stirring of
heart, will, and emotion. In 1911, for example, he could say that “in every
moment of faith ... from the lowest to the highest, there is an intellectual, an
emotional, and a voluntary element.” 28 Y et, in the end, he remained much more
rational than voluntarist or affectional in conceiving the essence of Christianity.
The kind of statement that Charles Hodge could make as ayoung
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theol ogian—" opinions on moral and religious subjects depend mainly on the state
of the moral and religious feelings” 2°—was for Warfield beyond the pale.

With such aview of theology, Warfield naturally placed avery heavy emphasis
on the apologetic foundations of the faith. He was convinced, as he put it in 1896,
that “philosophical apologeticsis ... presup-posed in and underlies the structure
of scientific theology. ... Apologetical Theology prepares the way for all
theology by establishing its necessary presuppositions without which no theology
IS possible—the existence and essential nature of God, the religious nature of man
which enables him to receive arevelation from God, the possibility of a
revelation and its actual realization in the Scriptures.” 30 That is, a theologian
must use reason to establish the foundations from which the specific claims of
Christianity arise. In a 1908 essay on “ Apologetics,” Warfield made thisidea
explicit: “ Though faith be a moral act and the gift of God, it isyet formally
conviction passing into confidence; and ... al forms of conviction must rest on
evidence as their ground, and it is not faith but reason which investigates the
nature and validity of thisground. ... We believein Christ because it isrational to
believein HIm.” Warfield went on to acknowledge that “ of course mere
reasoning cannot make a Christian.” Nonetheless, the Holy Spirit never works

“apart from evidence, but along with evidence.” 31

These convictions lay behind one of Warfield’'s most quoted conclusions about
the power of reason. In the introduction to an apologetical textbook by FrancisR.
Beattie, Warfield makes clear that while heis

27 B. B. Warfield, “The Idea of Systematic Theology,” in Works, 9:61. 28 B. B.

Warfield, “On Faith in Its Psychological Aspects,” in Works, 9:341. 29 Charles
Hodge, “Lecture, Addressed to the Students of the Theological Seminary,”
Biblical Repertory and Princeton Review 1 (Jan. 1829): 90.

O Warfield, “Idea of Systematic Theology,” 55, 64. 31 B. B. Warfield,
“Apologetics,” in Works, 9:15.
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“not absurdly arguing that Apologetics hasin itself the power to make aman a
Christian,” nonethel ess, apologeticsis still absolutely vital, since faith, “in all its
exercises,” is“aform of conviction, and is, therefore, necessarily grounded in
evidence.” Because of this relationship between faith and evidence, apologetics
plays“aprimary part, ... aconquering part,” in spreading the Christian faith.
Warfield concludes, “It is the distinction of Christianity that it has come into the
world clothed with the mission to reason its way to its dominion. Other religions
may appeal to the sword, or seek some other way to propagate themselves.
Christianity makes its appeal to right reason, and stands out among all religions,
therefore, as distinctively ‘the Apologetic religion.’ It is solely by reasoning that
it has come thus far on itsway to its kingship.” 32

Warfield’ s view of the character of theology set him in opposition to what the
Princeton tradition had long called rationalists, that is, modern thinkers who used
reason to argue against historic Christianity. It also made him an opponent of
evangelical “enthusiasm,” which Warfield consistently espied in movements like
Higher Life and Victorious Living. Perhaps most intriguingly, it also set him
against contemporary Reformed theologians in the Netherlands with whom he
otherwise had much in common.

Warfield studied the works of the Dutch Calvinists, especially Abraham Kuyper
(1837-1920) and Herman Bavinck (1854-1921), with a mixture of delight and
exasperation. When he provided an introduction for the English trandlation of
Kuyper’s Encyclopedia of Sacred Theology in 1898, he praised the work highly
for both its substance and its form. And Warfield often expressed similar
appreciation for the work of Bavinck and other theologiansin Kuyper’s orbit. But
when it came to Dutch apologetics, it was another story. Historian George
Marsden does not exaggerate when he concludes that Warfield was “ utterly

mystified by this approach.” 33

In particular, Warfield could not fathom why the Dutch theologians gave
apologetics so little authority. Nor could he understand their insistence that all
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argumentation, even about the most basic epistemological matters, is at root
religious and therefore dlanted by the stance of the one making the argument. So
when Kuyper stated in his Encyclopedia that facts of religious experience like
regeneration and an implicit belief in God’ s ability to perform miracles inform
theological thought at even the most preliminary level, Warfield begged to differ.
Ashe put it in hisintroduction to Beattie' s study, “It is easy, of course, to say that
a Christian man must take his standpoint not above the Scriptures, but in the
Scriptures. He very certainly must. But surely he must first have Scriptures,

authenticated to him as such, before he can take his standpoint in them.” 34

Warfield consistently held that the world of factsis open to all people, and that all
can be convinced of God' s existence and the truth of Scripture by the proper
reasoning of aredeemed thinker. This opinion, which had been a standard
(though never unopposed) theme in Western Christendom, was particularly strong
In the nineteenth century, when confidence in the power of scientific reasoning
rose to its greatest height. In the twentieth century, by contrast, a different
situation has prevailed. It has become very common (though not without
opposition) to say that knowledge is always situated within the experience of the
knower. Given this modern situation, it is not surprising that a major divide now
exists, just asit did during the Dutch-American theological debatesin which
Warfield took part, between evangelical theologians on the proper form and place
of apologetics. It isatestimony to the power of Warfield’s work that modern
discussions continue to feature it as an outstanding example of the evidentialist
approach. In general, scholars whose work is influenced by Kuyper or Kuyper's
successors find Warfield excessively rationalistic and unconvincing. 3° Those, on
the other hand, who defend the older Scottish and American

32B. B. Warfield, Introduction to Apologetics, by Francis R. Beattie, in Selected
Shorter Writings, 2:99-100. 33 George M. Marsden, Fundamentalism and

American Culture (New York: Oxford University Press, 1980), 115. 34, Warfield,
Introduction to Apologetics, 2:98.

http://biblecentre.net/theology/books/het/het32.html (2 of 3) [26/08/2003 08:36:35 a.m.]



Logos - Logos Library System R

<- Previous First Next->

http://biblecentre.net/theology/books/het/het32.html (3 of 3) [26/08/2003 08:36:35 a.m.]



Logos - Logos Library System R

<- Previous First Next->

apologetics find in Warfield a convincing guide for how apol ogetics should be
done. 36

When Warfield spoke of theology as a science, he was speaking out of hisown
experience as a theologian of painstaking diligence and alay scientist of wide and
careful reading. In the late twentieth century, the temptation is almost
overwhelming to submit Warfield’ s ardent defense of scientific theology, along
with the evidentialist apologetics that was part of his view, to psychological
analysis. Did Warfield argue so forcefully for the reasonableness of Christianity
out of aneed to convince himself? The question is perhaps worth pondering, but
only after afull investigation of Warfield' s extensive corpus. Such perusal of his
work will demonstrate—even to those who side with Kuyper—how exhaustively
thorough and unremittingly plausible were the arguments Warfield marshaled
both for the truth of classic Christianity and for the power of reason.

Calvinist

|mportant as Warfield felt it was to contend for the reasonableness of orthodoxy,
he exerted even more energy throughout hislong career expounding that
orthodoxy itself. In other words, while he was very much concerned to establish
the Bible as the ground of theology and reason as a prime theological tool, he was
(at least usually) even more interested in the theology he felt the Bible teaches
and reason supports.

Warfield was not in the least embarrassed to say what that theology was and
where he felt it had been best represented in the history of the church. Time and
again throughout his historical, exegetical, and polemical works (it is not easy to
disengage these categories from each other), Warfield defined true Christianity as
the pure religion of the Reformation or, in a phrase that to him meant the same
thing, as the Augustinian grasp of human sin and divine grace as that
understanding was recovered by Luther and especially Calvin or, even more fully,
as the Pauline summation of the biblical gospel passed on especially to Augustine
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and then renewed by the magisterial Reformers. “Calvinism,” he wrote in 1904,
“isjust religion in its purity. We have only, therefore, to conceive of religion in

its purity, and that is Calvinism.” 37

Four years later Warfield spelled out explicitly what he meant by Calvinism—*a
profound apprehension of God in His majesty, with the inevitably accompanying
poignant realization of the exact nature of the relation sustained to Him by the
creature as such, and particularly by the sinful creature.” In the same essay
Warfield suggested that he was not using “ Calvinism” as alabel for anarrow
theological position, but that he regarded Calvinism as away of life before God
which over the course of history had been most satisfactorily described by those
Protestant Reformers who had recovered an Augustinian understanding of the
biblical message. If Warfield’s claims for Calvinism were arrogant, his
conception of it was broadly cathaolic:

He who believesin God without reserve, and is determined that God shall be God to him in
al histhinking, feeling, willing—in the entire compass of his life-activities, intellectual,
moral, spiritual, throughout all hisindividual, socia, religious relations—is, by the force of
that strictest of all logic which presides over the outworking of principlesinto thought and
life, by the very necessity of the case, a Calvinist. ... Whoever believesin God; whoever
recognizes in the recesses of his soul his utter dependence on God; whoever in al his
thought of salvation hearsin his heart of hearts the echo of the soli Deo gloria of the
evangelical profession—by whatever name he may call himself, or by whatever intellectual
puzzles hislogical understanding may be confused—Calvinism recognizes as implicitly a

Calvinist. 38

35 E.g., Rogers and McKim, Authority and Interpretation; Vander Stelt,
Philosophy and Scripture;

and Cornelius Van Til, The Defense of the Faith (Philadelphia: Presbyterian and
Reformed, 1955), 262—65. 35 E.g., R. C. Sproul, John H. Gerstner, and Arthur

Lindsley, Classical Apologetics (Grand Rapids. Zondervan, 1984), 38, 209, 256,
327. 57 B. B. Warfield, “What Is Calvinism?’ in Selected Shorter Writings, 1:389.
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Although Warfield is today better known for his views on the Bible, a solid case
can be constructed that his commitment to classic Protestantism was deeper and
more comprehensive than even his commitment to inerrancy. By “classic
Protestantism” Warfield meant theological commitment to an Augustinian view
of God, of the sinful human condition, and of salvation in Christ, but also a
broadly open acceptance of the world as the arena of God' s creative activity. For
Warfield, the heart of both theology and active religion was the glory of the God
who rescues sinful humans from self-imposed destruction and who enables them
to share the work of his kingdom in every sphere of life.

Much of Warfield’s most creative historical theology went into the exposition of
these convictions. For example, mgor monographs on Augustine' s response to
Pelagius, the theology of the Reformers, the theology of the Reformation’s
confessional statements, and the debate that went into the Westminster
Confession’s chapter on the divine decree were devoted to promoting what
Warfield called “the Augustinianism of grace.” 39 While some of these essays had
other purposes (e.g., to discourage efforts to revise the Westminster Confession),
the theological engine that drove Warfield’ s polemical activity was very
frequently the doctrines of sin and grace as they were expounded by the classical
Reformation.

Toward the end of hislife Warfield devoted immense effort to refuting a species
of theological error that he called “perfectionism.” The perfectionists Warfield
attacked were an oddly assorted |ot—German modernists like Albrecht Ritschl,
pietists like Theodor Jellinghaus, Holiness teachers like Robert Pearsall Smith
and William Boardman, Asa Mahan and Charles Finney of Oberlin College, the
communitarian John Humphrey Noyes, and various promoters of Victorious
Living like Charles Trumbull of the Sunday School Times. Warfield justified
lumping them together because of what he considered their common tendency to
exalt human capability and so diminish both reliance upon God and God’ s glory.

Perfectionism of whatever kind—whether the pretensions to exalted knowledge
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by academics or the assumption of perfected hearts among evangelical
enthusiasts—was rendered, in Warfield’ s words, “impossible in the presence of a
deep sense or a profound conception of sin.” Warfield also held that perfectionists
Inevitably tended to trivialize the person and work of God. “The practical effect
of the teaching” that people could gain a*“second blessing,” achieve a“victorious
life,” or attain “sinless perfection” was, as Warfield saw it, “to encourage men to
look upon [God] as aforce existing for them and wholly at their command. ...

[ Perfectionism] tends to looking upon Him as the instrument which we use to
secure our ends, and that is amagical rather than areligious attitude. In the end it
inhibits religion which includes in its essence a sense of complete dependence on
God.” 40 The problem of perfectionism, which Warfield saw in so many deviant
movements, was at root a turning away from the biblical teaching, championed by
both Augustine and the Reformers, concerning the constant need of all people,
even the redeemed, for the grace of God. The modern movements, in sum,
hastened to forget that, as Augustine, Luther, and Calvin had stressed, “we must
always be accepted for Christ’s sake, or we cannot ever be accepted at all.” 41

Given this conception of what true religion involves, Warfield' s positive
theology, which sometimes did verge on abstraction when he was defending the
rationality of true religion, became warm, lively, and even passionate. In a
lengthy essay on predestination, for example, the peroration is not a neat
academic summary, but aburning cry: “The hope of the world, the hope of the
Church, and the hope of the individual alike, is cast solely on the mercy of a
freely electing God, in whose hands are al things, and not least the

38 B. B. Warfield, “Calvinism,” in Works, 5:354-56. 39 B. B. Warfield,

“ Augustine and the Pelagian Controversy,” in Works, 4:289-412; “The Theology
of the Reformation,” in Works, 9:461—79; “ Predestination in the Reformed
Confessions,” in Works, 9:117-231; and “The Making of the Westminster
Confession, and Especially of Its Chapter on the Decree of God,” in Works,
6:75-151.
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40B, B. Warfield, “The ‘Higher Life’ Movement,” in Works, 8:554-55. 41 B. B.
Warfield, “ ‘Miserable-Sinner Christianity’ in the Hands of the Rationalists,” in
Works, 7:113.
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care of the advance of His saving grace in the world.” 42 Similarly vivid language
can be found in an address delivered at Princeton’ s opening convocation in 1911.
Warfield urged the students to combine hard study and fervent prayer. The point
In striving to grow both as Christian thinkers and as Christian pietists was not
merely to gain new insight into biblical teaching; it was also to be able, like the
angels, “to sound the trumpets.” Warfield urged the students to so prepare
themselves day and night that “when you come to sound the trumpet the note will
be pure and clear and strong, and perchance may pierce even to the grave and

wake the dead.” 43

Finally, we should note that even Warfield' s defense of inerrancy, which often
seems to have been undertaken in behalf of abare notion of biblical veracity, was
probably a product of his overarching Calvinism. In Warfield' s view, what was at
stake in defending traditional views of the Bible was not so much the Bible itself
as what the Bible taught. Consider, for example, Warfield’ s review of the
autobiography of William Newton Clarke, a Northern Baptist whose definition of
the Bible gradually changed from an inerrant revelation from God to arefined
record of religious encounter with God. Warfield rehearsed the arguments he had
made many times before concerning Jesus' own testimony to the infallibility of
Scripture. But in the end the critical matter was not just Scripture: “He who no
longer holds to the Bible of Jesus—the word of which cannot be broken—will be
found on examination no longer to hold to the Jesus of the Bible,” the Jesus who

communicates forgiveness to needy sinners. 44

L. Russ Bush has made the important observation that Warfield’' s understanding
of the Bible follows

his general view of theology. 4° The same Calvinistic conception of sovereignty
that governs Warfield' s soteriology—God is the initiator and enabler of human
repentance and faith—governs his view of Scripture. Closely related to the
concursus of salvation—God acting in and with humanity—is a concur sus that
yields an infallible Bible, as well as a concursus linking nature and providence.
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It is sometimes difficult to see the ties between Warfield’ s defense of biblical
Inerrancy and the theocentric concerns of his Calvinist theology. It is even more
difficult to say how his high view of evidentialist apologeticsfit into a Calvinism
that, as he described it, undermined all human self-congratulation. For could not
the same Augustinian theology that he employed in criticizing perfectionists for
their excessive confidence in the moral capacities of redeemed human nature be
used to criticize his own confidence in its reasoning capacities?

No modern evangelical has defended biblical inerrancy better than has Warfield.
Nor has anyone more securely tied inerrancy to classical Protestant orthodoxy on
the one hand, and to a full deployment of modern science on the other. One of the
reasons that those who have adopted Warfield' s view of inerrancy have by and
large not shared his Calvinism or his enjoyment of modern science may be that
the rationalistic principles of his theological method undermine the bonds that, in
his greatest contribution to modern evangelical theology, he saw between
scriptural inerrancy and both the Augustinian religion and appreciation of natural
knowledge wherever it is found.
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Francis Pieper

David P. Scaer

Francis (Franz) August Otto Pieper was born on June 27, 1852, in Pomerania, a
Prussian province on the Baltic Sea. 1 A son of the mayor of Carwitz, Pieper
would become the most influential confessional Lutheran theologian in twentieth-
century America. The English translation of his Christliche Dogmatik still setsthe
tone in large part for the theology of the Lutheran Church—Missouri Synod, which
he served as

David P. Scaer scaer, David P. Th.D., Concordia Theological

Seminary—St. Louis. Professor of Systematic Theology and New Testament,
Concordia Theological Seminary, Fort Wayne, Indiana.

1intheyear of Pieper's death appeared what amounted to an official
biography—Theodore Graebner, Dr. Francis Pieper: A Biographical Sketch (St.
Louis: Concordia, 1931). Thiswork was intended more as a tribute than a critical
analysis. (To date no critical analysis of histheology has been published.) Many
personal details are set forth in glowing terms. Throughout the book Pieper is
referred to as “the Doctor,” an appropriate title for the man who is still revered as
the Missouri Synod’ s most significant theol ogian.

<- Previous First Next->

http://biblecentre.net/theology/books/het/het36.html (2 of 2) [26/08/2003 08:36:52 a.m.]



Logos - Logos Library System R

<- Previous First Next->

president from 1899 to 1911. 2 When he joined the faculty of Concordia
Seminary (St. Louis) in 1878, the Missouri Synod numbered an estimated
150,000 members. By the time of his death in 1931, the synod had added a
million members and had become completely acclimated to America.

| nfluences on Pieper and HisImpact on the Missour|

Synod

In accordance with nineteenth-century German academic tradition, Pieper
received an education in the classical languages. He attended first the gymnasium
(ajunior-college-level ingtitution) in Kodlin, then completed his degree at
Kolberg in 1870. In the year of his graduation, he along with his widowed mother
and three younger brothers emigrated from Prussia to join two older brothers
already living in Wisconsin. His older brother Reinhold would become a
professor of homiletics and then president of Concordia Theological Seminary in
Springfield, Illinois. Y ounger brother August became a professor at the seminary
of the Wisconsin Evangelical Lutheran Synod, a church body that was a member
of the Evangelical Lutheran Synodical Conference, an association of conservative
L utheran bodies that also included the Missouri Synod. Francis took an additional
two years of college education at the Wisconsin Synod’ s Northwestern College in
Watertown. At his graduation at the age of twenty he delivered an oration in Latin
on the theme “Which Characteristics of the German People Should Be Retained
in This Country and Which Should Be Discarded?’ Thistitle reflects the desire of
the recent German immigrants to integrate into the life of their adopted country
without giving up certain fundamentals, including commitment to the L utheran
faith for which their forefathers had contended since the Reformation.

Memories of weathering three centuries in the inhospitable political climate that
reflected the Reformed bias of Prussia’ s ruling family helped shape the
conservative confessional Lutheran theology of Francis Pieper and of the
Missouri Synod, as it continues to be influenced by him. Philip of Hesse had
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attempted to merge the L utheran and Reformed traditions by bringing Martin
Luther and Ulrich Zwingli together at the Marburg Colloquy in 1529. Luther’'s
opposition to areligious accommodation for the sake of political alliance was
reinforced by the Lutherans in the Formula of Concord (1577), which regjected
John Calvin’sview on the Lord’' s Supper and on the person of Christ. Though
Marburg failed to provide anational Protestant religion for the German states,
thiswas achieved in Prussiain 1817 during the commemoration of the three
hundredth anniversary of the Reformation. Friedrich Wilhelm 111 forced an
administrative union of the Lutheran and Reformed churches—the Evangelical
(Protestant) Church, which was known as the Union. A liturgical union followed
in 1830 to mark the three hundredth anniversary of the Augsburg Confession.
Included under these measures was Pomerania, Pieper’ s home province. At peril
was the characteristic L utheran teaching that the elements of the Lord’ s Supper
are actually Christ’s body and blood, a doctrine repudiated by the Reformed.

L utheran pastors were permitted to occupy their pulpits, but liturgies
compromising the Lutheran understanding of the Lord’ s Supper were distributed
by the king. Failure to utilize them could result in fines, loss of property, and
imprisonment. Some of the Lutherans chose migration to Australia and America,
and took with them an aversion to the Reformed faith. 3 Pieper’s Christology and
doctrine of the Lord’ s Supper, which are the most fully developed sectionsin his

2 Pieper’ s abiding influence over the Missouri Synod is the subject of a series of
three articles by Richard E. Koenig—" Church and Tradition in Collision,”
Lutheran Forum 6 (Nov. 1972): 17-20; “Missouri Turns Moderate: 1938—-1965,”
Lutheran Forum 7 (Feb. 1973): 1920, 29; and “ Conservative Reaction:
1965-1969,” Lutheran Forum 7 (March 1973): 18-21. Labeling the theology of
the Missouri Synod “the Pieper tradition” and “the Pieper legacy,” the articles
criticize it for rendering the synod incapable of fellowship outside of its own
heritage. At the time of writing, Koenig was a clergyman in the Missouri Synod
and editor of the Lutheran Forum, but he later left for the Evangelical Lutheran
Church in America. 5 For arecent critical appraisal see David Schuber, “ Should

We Be Here? A New Look at Why the First Lutherans Came to Australia,”
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Lutheran Theological Journal 25 (Dec. 1991): 147-56.
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Christian Dogmatics, are marked by a strongly anti-Reformed bias that reflects
this Lutheran struggle for survival in Prussia. In 1861 the L utheran minority
within the Union received some relief from Wilhelm |. They were allowed
Luther’s Small Catechism with its classical Lutheran positions on Christ’s person
and work, the Lord' s Supper, and justification, themes that later proved important
In Pieper’ s theology.

Various eighteenth- and nineteenth-century religious and philosophical
movements were among the other factors shaping Pieper’ s thought. Though
Pietism was short-lived as an intellectual movement in Germany, it made intense
Inroads among the people. Its emphasis on sanctification began to erode the
differences between Lutheran and Reformed teachings, and prepared the way for
Frederick the Great’ s introduction of the Enlightenment into Prussiain the mid-
1700s. Rationalism not only made light of denominational differences, but
guestioned the uniqueness of Christianity. Religion came to be viewed as having
less to do with the supernatural and more with morality. Though Christianity may
have been superior, it was no longer thought to be the exclusive religious
expression. The Lutheran struggles over the exclusivity of Christianity surface
throughout Pieper’ s three-volume Christian Dogmatics. In fact, a section entitled
“Christianity the Absolute Religion” is part of the prolegomena. 4 He addressed
the same topic in more detail in his 1926 essay “ The Christian Religion in Its
Relation to All Other Religions.” ©

Pieper’ stheology is also areaction to Friedrich Schleiermacher, who, combining
Pietism and the rationalist disregard for the supernatural, viewed the collective
consciousness of the Christian community as the basis for religious truth. Pieper
considered Schleiermacher a pantheist who had replaced the Scriptures as the
source of religious truth with experience. 6 Pieper also gave agreat deal of
attention in his Christian Dogmatics to the Erlangen School, a group of Lutheran
theol ogians who had been heavily influenced by Schlelermacher.

In the theological spectrum of histime, Pieper’s restatement of L utheranism as
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derived from sixteenth- and seventeenth-century sources occupied a position on
the right. He quoted extensively from, for example, Luther, the Lutheran
confessions, Martin Chemnitz, Johann Gerhard, and J. A. Quenstedt. To Pieper’'s
left was the Erlan-gen School, which attempted reformulat- ing confessional

L utheran theology to fit Schlelermacher’ s emphasis on collective Christian
consciousness. Among them were Franz von Frank, Ludwig Ihmels, Johann
Hoefling, Christoph Luthardt, and Gottfried Thomasius. As part of the nineteenth-
century revival of the Reformation and post-Reformation Lutheranism, they
played alarge role in making sources from those periods available. At the same
time they attempted to make what Pieper regarded as an accommodation with the
new thought of rationalism and of Schlelermacher. Rationalism had opened the
world of biblical criticism, which they were unwilling to surrender. While the
Bible remained a source of theology, verbal inspiration was deemed impossible.
Like Schleiermacher the Erlangen School appealed to collective Christian
consciousness as the basic source of religious truth. 7 Later Paul Tillich would
call attention to the philosophical impossibility of the Erlangen attempt to derive
a Lutheran theology from Christian consciousness. Like Tillich, Emil Brunner
and Karl Barth, the neo-orthodox theologians, show no acquai ntance with Pieper
In their criticisms of nineteenth-century liberal theology and the subjectivism
introduced by Schleiermacher. For Pieper’s critique of the Erlangen School was
based on his understanding that the Bible is the Word of God; the neo-orthodox
theologians, on the other hand, saw the Word of God as the source of theology,
but defined it as an encounter.

Also having significant impact on Pieper was repristination theology, the early-
nineteenth-century revival of confessional Lutheranism. Ironically, the events
sounding the death knell for Lutheranism as the official religion in Prussia
encouraged its reawakening as a confessional movement. The three-hundredth

4 Francis Pieper, Christian Dogmatics, 3 vols. (St. Louis: Concordia, 1950-53),
1:34-40. > Francis Pieper, “Die christliche Religion in ihrem Verhdtnis zu allen
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andern Religionen,” Lehre und Wehre 72.9 (Sept. 1926): 257-68.

6 Pieper, Christian Dogmatics, 2:6, 367. 7 Ibid., 1:30.
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anniversaries of the Reformation and the Augsburg Confession alerted Lutherans
to the old Reformation sources which had fallen into disuse because of the
ascendancy of rationalism. Similarly, Schleiermacher’ s examination of Christian
consciousness as the source of religious truth, though rejected later by L utherans,
proved a stimulus for the reevaluation of Reformation sources. L uther, the

L utheran confessions, and the sixteenth- and seventeenth-century Lutheran
theologians were part of the culture which informed the collective Christian
consciousness in the religious life of Germany. By the time Pieper did hiswork in
the last quarter of the nineteenth century, confessional Lutheranism had already
taken shape as an independently viable theology. His accomplishment was to
preserve this revived confessional Lutheran theology and reformulate it for the

L utheran situation in America.

Among the repristination theol ogians who reintroduced Reformation sources into
the theological task was Carl F. W. Walther, under whom Pieper studied at
Concordia Seminary (St. Louis) and whom he succeeded as professor of theology
and eventually as president. Walther had direct influence on Pieper’ s theological
development. Pieper was dependent on Walther for his views on various crucial
issues for the Missouri Synod—the ministry, the church, and predestination. 8
The Baier-Walther Compendium, a seventeenth-century Lutheran dogmatics
updated and edited by Walther, was often cited by Pieper and frequently provided
his ancient sources. © Unlike Walther, Pieper had no direct experience with the
theology of the German universities. He was dependent, instead, on hiswide
reading, as evidenced by his encyclopedic citations. It would be difficult to
Identify any American Lutheran, even today, so thoroughly immersed in both the
Anglo-Saxon and German theological scenes of hisera. It isno wonder that he
succeeded Walther as the chief theologian of the Missouri Synod. Certain of its
characteristic views, for example, on divine election and verbal inspiration, were
formulated by Pieper. His influence outside of this circle, however, has been
limited.

The chief reason for Pieper’ s lack of influence outside the Missouri Synod is the

http://biblecentre.net/theology/books/het/het39.html (1 of 3) [26/08/2003 08:37:11 a.m.]



Logos - Logos Library System R

language factor. He was a German-speaking theologian not only in an English-
speaking country, but in a church body which had adopted the language of its
new homeland. He was accomplished in English, but preferred German. Before
he died, the Missouri Synod’ s first theological journal, Lehre und Wehre, which

he served as editor, was absorbed into the Concordia Theological Monthly. 10 His
Christliche Dogmatik appeared in its complete form in 1924, but World War |
had, of course, made it impossible for the synod to use German. Only in 1950 did
his magnum opus appear in English trandation.

As Pieper was a bridge between the German and English worlds of the Missouri
Synod, he also spanned different theological worlds. On one side he dealt with
the rationalism of late-ei ghteenth-century Germany and on the other with the
Calvinism and Arminianism of twentieth-century American Protestantism. He
knew about Adolf von Harnack and Albert Schweltzer, but he was clearly a
nineteenth-century theologian with an American audience. 11 He knew the
German theologians better than they knew him, the one exception being Friedrich
Adolph Philippi of the University of Rostock, with whom

8 Koenig, “ Church and Tradition,” 19, claims that Pieper moved away from
Walther’s emphasis on justification to “a preoccupation with the doctrine of the
Holy Scripture.” But one can reasonably argue that Pieper was more obsessed
with the doctrine of justification than Walther was. g

Johann Wilhelm Baier, Compendium theologiae positivae, ed. Carl F. W.
Walther (St. Louis: Concordia, 1879). 1o For abibliography of Pieper’s |ast

articlesto appear in Lehre und Wehre and its successor, the Concordia
Theological Monthly, see P. E. Kretzmann, “Prof. Franz August Otto Pieper,
D.theal.,” Concordia Theological Monthly 2.8 (Aug. 1931): 563-65. All of these
articles are in German.

11 An invaluable tool in studying Pieper’s Christian Dogmatics is the index
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prepared by Walter W. F. Albrecht, which was eventually added as a fourth
volume to the set (St. Louis: Concordia, 1957). From the exhaustive list of
Pieper’ s references to theologiansit is evident that he was not at home in the

twentieth-century theological world.
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Pieper entered into dialogue on the topic of verbal inspiration. 12

Though largely unknown elsewhere, Pieper’ simpact on the Missouri Synod has
been, as we have aready suggested, immense. At the age of twenty-six, three
years after graduation, he began his fifty-three-year teaching career at Concordia
Seminary. At the time of his death, the graduating classes numbered near two
hundred. In addition, his Christian Dogmatics continues to be used in the
seminaries of the Missouri Synod. His influence both directly on his students and
through his dogmatics cannot be overestimated.

An abridged English-language version of the Christliche Dogmatik was prepared
by John Theodore Mueller, Pieper’ s successor as professor of theology at
Concordia Seminary, and published in 1934. Entitled Christian Dogmatics. A
Handbook of Doctrinal Theology for Pastors, Teachers, and Laymen, the
abridgment has been trandlated into Spanish, Swedish, French, Finnish, and,
ironically, German, the language of the original dogmatics. Omitting some of
Pieper’ s more complex refutations of nineteenth-century theologians, Mueller’s
version has assisted students for whom the theological argumentsin the three-
volume Christian Dogmatics are too detailed. Mueller’ s abridgment isreally
Pieper’ s work, though Pieper is not mentioned on thetitle page (thereisa
reference to him in the preface). Students from other denominations are likely to
use the abridgment to determine the classical Lutheran position.

Basic Approach to Theology

Essential to understanding Pieper’ s method is recognition that he designed his
theology to serve nineteenth-century confessional L utheranism in the Missouri
Synod. Even today heis frequently cited to settle theological disputesin that
church body. Especially significant in this connection is the “Brief Statement of
the Doctrinal Position of the Missouri Synod,” of which Pieper was the principal
author. 13 First circulated in 1931 and accepted as the official position of the
synod in 1932, one year after Pieper’s death, the “Brief Statement” remains the
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hallmark for conservative Lutheran theology in America. Though Walther’'s
edition of the Baier Compendium had alerted the synod’ s first theological
students to the older Lutheran treasures from the Reformation and post-
Reformation eras, it was not an original dogmatics. Consequently, Pieper’'s
dogmatics became and remains the standard theology for the Missouri Synod. As
his dogmatics was constructed almost directly from his classroom lectures and
convention speeches, which frequently took the form of reactions to various
nineteenth-century theologians, Pieper’ s discussion more often than not is
polemical, as he himself admitted. 14 Thus his dogmatics is as much biographical
theology asit is systematics. The dogmatic works of Adolf Hoenecke, the
theologian of the Wisconsin Synod, and Friedrich Adolph Philippi, who shared
Pieper’s concern for confessional Lutheranism and whose works he

recommended, more closely followed a predetermined order. 1°

12 pigper, Christian Dogmatics, 1:224. 13 The official form of the “Brief
Statement” was written in German and entitled “ Thesen zur kurzen Darlegung der
L ehrstellung der Missourisynod,” Concordia Theological Monthly 2.5 (May
1931): 321-36. The English translation appeared in the next issue (pp. 400-416).
From 1959 to 1962 the “Brief Statement” was given virtual confessional statusin
the Missouri Synod and is still an honored document today. Its forty-eight
numbered paragraphs cover the following topics. the Holy Scriptures, God,
creation, man and sin, redemption, faith in Christ, conversion, justification, good
works, the means of grace, the church, public ministry, church and state, the
election of grace, Sunday, the millennium, the Antichrist, open questions, and the
symbols of the Lutheran church. ;4 “We Missourians, so-called, are well aware

that we are opposed in principle to the aim of modern theology. Nor isthe fact
hidden from us that we are persona ingrata with the greater part of the
ecclesiastical public’—quoted in W. H. T. Dau, “Dr. Francis Pieper the
Churchman,” Concordia Theological Monthly 2.10 (Oct. 1931): 734.
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Exegetical, historical, and contemporary questions were handled separately.
Pieper, by contrast, merges these categories into a general discussion. In an
almost Luther-like manner he will interrupt the orderly flow of his exposition to
engage current theologians. He quotes them at length and then with biblical and
confessional references refutes them in order to validate his own position. The
length of a section betrays his interests. Pieper makes no attempt to be
evenhanded in allotting space to the various loci. Whereas only two pages are
devoted to infant baptism, more than one hundred pages are devoted to the means
of grace. 16 The means of grace was a prominent issue between L utherans and
Reformed; infant baptism was not. Seeing grace as the fundamental Christian
doctrine, he was extremely disturbed by the Reformed denial of what Lutherans
considered to be some of the means through which grace comes to the Christian.
It isarguable that if the Missouri Synod had been surrounded by a Baptist
magjority, there would have been alengthier treatment of infant baptism.

Theology for Pieper is atotality: atear at acorner can rip the entire garment. For
this reason biblical inerrancy and infalibility are essential. 17 Accordingly, while
he allows less than one page for the theology of creation, he spends thirteen pages
defending the six-day creation. And because of the Reformed threat, Pieper
centers his Christology on a discussion of the communication of attributes, with
considerably less attention to the eventsin the life of Christ. 18 Fittingly the
concluding section on the person of Christ isentitled “ Summary Critique of
Reformed Christology.” 19 Later on he identifies the pope as the Antichrist on the
grounds of the Roman Catholic denial of justification by grace. This |leads Pieper
to reintroduce the chief elements of the doctrine of justification. 20 Thus his
theology takes shape as confrontation with error.

Pieper’s presentation of individual topics often begins not with his own view, but
with a summary and repudiation of his adversaries positions. Thereis no doubt
where Piegper stands, but sometimes the arguments for his own position must be
sifted from his polemics. While he on occasion cites his opponents opinionsin
support of his own arguments, he does not always analyze the method that was
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used to determine their conclusions. For example, he cites the rationalist Karl
August von Hase to demonstrate that the congregation is the source of all church
authority; in doing so he ignores the fact that Hase was arguing against the divine
institution of the office of the ministry, a concept which Pieper upheld against the

rationalists. 21

That theology was the preserve of the congregations was reinforced by the
custom of seminary professors serving as pastors of local parishes. During his
tenure as seminary professor, Pieper was assistant pastor of Immanuel Lutheran
Churchin St. Louis, where he lies buried. So in avery real sense his theology
developed in a close relationship to the people. Half of the delegates to the church
conventions for which his essays were prepared were laymen. He firmly believed
that theology is not scholarship for its own sake, but for the church’s. This does

not mean that theology is not an academic discipline, 22 but that

15 Adolf Hoenecke, Kirchliche Dogmatik (Milwaukee: Northwestern, 1909);
Friedrich Adolph Philippi, Kirchliche Glaubensehre, 7 vols. (Gutersloh:
Bertelsmann, 1854-82).

16 Pigper, Christian Dogmatics, 3:277—78; 3:104-219. 17 At thetime of Pieper's
death, his colleague Ludwig Furbringer made the following assessment: “Without
any hesitation or doubt he committed himself to the highest principle of theology,
that the Holy Scriptures are the Word of God, infallible and without error in
matters of doctrine and life, and in the so-called side issues of historical,
archaeological, geographical, astronomical, and similar details. The Scriptures are
the absolute and only source and norm of all doctrine” (“Dr. F. Pieper als
Theolog,” Concordia Theological Monthly 2:10 [Oct. 1931]: 724).

18 Pigper, Christian Dogmatics, 2:129-271; 2:305-30. 1°1bid., 2:271-79.
20 | bid., 2:555-57.
21 |bid., 3:458-59; 3:443-49.
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22 1hid., 1:106-10.
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Its basic purpose isto serve the people. Hence it is a practical discipline. It may
involve the theologian to the point of actual suffering. Pieper summarized this
concept with the Latin phrase Oratio, meditatio, tentatio faciunt theologicum
(“ Prayer, contemplation on the Scriptures, and tribulations make the theologian™).
23 To sum up: Pieper viewed theology as the task of the militant church
confronting false doctrine. Practical theology isthe final goal and crown of all
theology, since everything in theology is for the peopl€e’ s benefit.

Fundamental Themes

Election—Universal Grace and Salvation by Grace Alone

In addition to his duties as professor of theology (1878-1931) and seminary
president (1887-1931), Pieper served for thirteen years as president of the
Missouri Synod (1899-1911)—a physically taxing combination. During that
period he was heavily involved in maintaining the confessional integrity of the
Evangelical Lutheran Synodical Conference. After his tenure as synod president,
he witnhessed the weakening of the synodical conference with the withdrawal of
the Norwegian Synod over the matter of predestination, an issue over which the
Ohio Synod had left during Walther’ s time. Pieper, like Walther before him, had
to defend himself against the charge of Calvinism for his position on election.
lronically, opposition to Calvin’'s doctrines on the person of Christ and the Lord’'s
Supper had been among the primary reasons for the founding of the Missouri
Synod. Pieper’ s doctrine of election resembles the Reformed position in that
salvation depends not on the believer, but totally on God. Unlike the Reformed,
however, Pieper does not base election in divine sovereignty or providence, but in
the cross as a necessary concomitant of the doctrine of grace. Accordingly, he
places election at the conclusion of his dogmatics and not at the beginning. 24 The
topic does not belong to human speculations about God, but relatesto God’'s

comforting of the sinner. 2° There is no suggestion of a predestination to
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damnation. 26 Pieper’ s interest in the doctrine of election was evident already in
1885, when he took up its implication for the Christian life in the essay “The
Certainty of Our Salvation Viewed in Its Importance for Spiritual Life.” Near the
end of hislife he took up the subject again in his 1928 essay “How May a
Christian Become Certain of His Eternal Election?’ 27 To Pieper, election or
predestination was a facet of salvation by grace alone, and not a separate doctrine.

Though Pieper, like Walther, was dependent on the seventeenth-century Lutheran
theologians, he was not uncritical in his use of them. For instance, they were
sometimes interpreted as teaching that faith is a cause of salvation. 28 Pieper’'s
arguments against regarding faith as a cause of salvation depended on Article 11
of the Formula of Concord. Quoting the confessions gave him an advantage over
his Lutheran opponents. The problem of divine election was an American one,
but it had its roots in the assertion of the seventeenth-century Lutheran
theologians that God has elected believersintuitu fide (“in view of faith”).
Originally this may have meant ssmply that faith was somehow entailed in God's
electing of the believer. Regardless of the original intent, intuitu fide was
interpreted first by the Ohio Synod and then by a group within the Norwegian
Synod as a declaration that faith is a cause of election, which means that humans
contribute to their conversion. Thiswas adenial of the Reformation principle of
salvation by grace alone and accordingly labeled as Arminianism. Asfar as
Pieper was concerned, the theological argument could

23 1bid., 1:186-90. 24 1bid., 3:473-503. 2° | bid., 3:490-94. 26 |bid., 3:494-501. 27
Francis Pieper, “Wiewird ein Christ seiner ewigen Erwéahlung gewil3?’ Lehre
und Wehre 74.4 (April 1928): 97-110; 74.5 (May 1928): 129-42. »

Pieper, Christian Dogmatics, 3:501-3.
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begin with either conversion by grace alone or election—each doctrine
complemented and required the other. By placing election near the end of his
final volume, Pieper completed his theological circle, which began in the
prolegomena with the introduction of the doctrine of grace as the standard of
theology. No other issue absorbed Pieper as much as did divine election, for he
had to face the political consequences of the denial of this doctrine in the
dissolution of the synodical conference. Surfacing in the introduction of his
Christian Dogmatics, 29 it is arguable that the controversy over election is the
reason he made divine grace the basis of histheological program.

Pieper rgjected all notions of human cooperation as synergistic. He let stand the
apparent contradiction between universal grace ( gratia universalis ) and
salvation by grace alone ( sola gratia ), rather than allow any suggestion that
salvation depends to some extent on the human believer. The grace by which
salvation is seriously offered to all, Christ’s atonement being unlimited in scope,
IS the same grace that underlies the salvation of those who are ultimately saved.
The impossibility of resolving universal grace and salvation by grace alone isthe
crux theologorum (“the cross or burden of theologians’). To favor one over the
other distorts Christianity. At stake for Pieper was not only the characteristic

L utheran doctrine of justification, but Christ’s incarnation and atonement.

Given Pieper’ sinsistence on the divine inspiration of the Bible, he expectedly
musters the necessary biblical evidences in support of his positions. Quod non
est biblicum, non est theologicum (“What is not biblical is not theological”). 30
The biblical data are reinforced with confessional references. Still Pieper’s
theological method is more complex than mere citation of the Bible and the

L utheran confessions. At the base of histheology is a carefully worked out
Christology which challenges both Calvinism and Arminianism. The Reformed
doctrine of the incarnation is not only inadequate, but an actual denial of the fact.
The extra Calvinisticum, the Reformed argument that in the incarnation the
Second Person of the Trinity was not totally contained in the human nature of
Jesus, allows only alimited atonement. The Arminians, on the other hand, are
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right about universal grace, but by viewing salvation as partially dependent on the
human believer, nullify salvation by grace alone and the atonement.

Not only is Pieper’s Christology crucial here, but as the basis of his doctrine of
justification, it serves as the basis of al his doctrine. 31 The importance of
Christology for Pieper is further seen in that the second volume of Christian
Dogmatics, which contains his Christology, was published first and provides the
assumptions for the first and third volumes. Without reading the prefaces to these
volumes, one would not be immediately aware of the primacy of Christology in
Pieper’ s theology. But even his markedly polemical approach in stating his
opponents’ position first is for the sake of defending his Christology. Moreover,
determination to keep his Christology intact accounts for his refusal to resolve the
dilemma of cur alii, alii non (*why some are saved and others are not”). Better
that theologians leave the problem unresolved than to provide an answer
requiring afalse Christology and denial of grace.

It is apparent from the foregoing that Pieper was not a twentieth-century
theologian, though more than half of his career was spent in this period. Neo-
orthodoxy, which discredited Schleiermacher and the optimism of the nineteenth-
century theologians for their subjectivism, had obviated much of Pieper’ s polemic
before Christian Dogmatics was published. The complete set appeared in 1924,
when he was seventy-two years old and his theological work done. In the preface
he notes his appreciation of the works of Ernst Sartorius, who in the 1820s found
abasis for religion outside of reason and the Christian consciousness. 32 This was
not an issue in the twentieth century, at least not in thisform. During Pieper’s

29 | bid., 1:9-34. 30 bid., 1:52. 31 Koenig, “Church and Tradition,” 17-20, faults
Pieper for devoting two hundred pages to the doctrine of Holy Scripture and only
about sixty to justification. Thisfaillsto consider that Pieper regarded justification
as asubsidiary article of Christology, to which he devoted over three hundred
pages, and that the discussion of election is really about justification.
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lifetime the older world had passed away. In his last ten years he was absorbed
with reconstructing a confessional alliance with the American Lutheran Church,
which included the Ohio Synod, aformer partner in the Evangelical Lutheran
Synodical Conference. In hislate seventies he was working on the “Brief
Statement.” Virtually oblivious to twentieth-century neo-orthodoxy, Pieper
worked on and lived his theology within the tension of his own dialectical
understanding of grace as universal ( gratia universalis ) and as the only cause
of salvation ( sola gratia ). Luther’ s dialectic involved the tension of reconciling
the gracious God who appeared in Christ and doubts of his own salvation.
Pieper’ s dialectic was the problem of why some are saved and others are not.

L uther agonized over his own damnation. For Pieper it was the damnation of
others. Universal grace seemed to contradict the damnation of any one. Caught
between universal grace and grace alone, he refused to accept one and reject the
other. The issue surfaces in the prolegomena of his Christian Dogmatics and

remains central throughout. 33

The True Church, Visible (Lutheran) and Invisible—Correct
Understanding of All Doctrine and Correct Under standing of Grace

Though Pieper concentrated on the doctrines of Christ and grace, he required
belief in al doctrines. For lack of agreement on any doctrine disrupts church
unity. In “The Unity of Faith” he claimed that those who do not accept the
doctrines which Lutherans recognize are knowingly rejecting clear biblical truth.
34 Here he assumes the clarity of the Scriptures, with some sections having a
translucence which others do not. 3° The clearer sections, called sedes
doctrinae (“proof passages’), form an operative canon for interpreting the less
clear sections and for doing theology. 3¢ Though the Missouri Synod does not
require agreement on exegetical questions, in practice it follows Pieper in
requiring agreement on the sedes doctrinae, placing the highest value on them
in the doing of theology. 37 In his 1889 article “ The Difference between Orthodox
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and Unorthodox Churches’ Pieper charges Christians to avoid those churches
which do not teach the truth and to join those which do. Recelving communion
and serving as baptismal sponsors at the former are disallowed.

Pieper’ s doctrine of the church and church fellowship is connected with his
understanding of Scripture and grace. For outward or visible church unity Pieper
requires agreement on all the articles of Scripture. At the same time he recognizes
those who have an understanding of divine grace as belonging to the una sancta
ecclesia, the true church. This point is elaborated in his 1919 essay, “The
Ecumenical Character of the Lutheran Church in Doctrine and Practice.”
Fundamental hereis adual understanding of the true church: (1) thevisible
church—those who hold to the clearly revealed teachings of Scripture; and (2) the
Invisible church—those who by grace believe in Christ. This dualism prevents
Pieper from a sectarianism that allows only Lutherans to claim salvation and from
adoctrinal relativism that would view Lutheran teaching as only one of several
expressions of Christian truth. For his definition of the invisible church he

32 Pigper, Christian Dogmatics, 1:x. 33 1bid., 1:28-34.

34 Francis Pieper, “Von der Einigkeit im Glauben,” Lehre und Wehre 34.10 (Oct.
1888): 289-95. 35 Koenig, “Church and Tradition,” 20, observes, “From Pieper’'s
writingsit is obvious that he assumed the Missouri Synod were in possession of
the truth in all its purity and were passing it on for the benefit of future
generations.” 34

Pieper, Christian Dogmatics, 1:362. Koenig, “ Church and Tradition,” 20, may
have dlightly overstated the case that Pieper considered the Bible free from “all
ambiguity or uncertainty.” For Pieper’ s emphasis on the sedes doctrinae
presupposes that while some passages are easy to interpret, others present
difficulties. 37 According to the “Brief Statement” (p. 416), “the (confessional)

obligation does not extend to historical statements, ‘purely exegetical questions,’
and other matters not belonging to the doctrinal content of the symbols. All
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doctrines of the symbols are based on clear statements of Scripture.”
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begins with faith; for his definition of the visible church he begins with a correct
understanding of the Bible's teachings.

Inasimilar vein, Philipp Melanchthon in the Augsburg Confession (1530) and its
Apology (1531) provided historical evidence to show Roman Catholics that the

L utherans and their teachings stood in continuity with the ancient church. Similar
evidence was presented in the Catalog of Testimonies that was appended to the
Book of Concord (1580). Pieper reverses the argument. It is not that L utherans
are true Catholics, but that true Christians in other churches are, by their
adherence to grace, really Lutherans. The Lutheran church with its understanding
of graceisthetrue visible church, but L utherans can be found in other churches
aswell, for all those who believe that they are saved by grace, even if they do not
articulate this doctrine correctly, are Lutheran. Pieper’ s position here is consistent
with his argument that grace is the basis of Christianity. (Whether he was always
consistent with his principlesis another question. In the “Brief Statement,” for
example, he asserted that the doctrines of the church and ministry are clearly
defined. 33

But he did not let differences on these issues disrupt fellowship with the
Wisconsin Synod, whose |eading theol ogian was his brother August.) 3°

A chief evidence of grace is the substitutionary atonement, atheme that is
introduced in the prolegomena of Christian Dogmatics. The reader soon becomes
acquainted with the phrase satisfactio vicaria. Indeed, adenial of any doctrineis
logically connected with rejection of the atonement, for this doctrine provides all
the others with their content. While Pieper holds to what is called the Latin or
Anselmic theory of the atonement (i.e., vicarious satisfaction), he avoids a
detailed discussion. He does, however, in confrontation with the ethic-oriented
Christianity of rationalism, Schleiermacher, and Albrecht Ritschl, specifically
reject the moral theory of the atonement. 49 In contrast to rationalism and
Schleiermacher, Pieper asserts that reason has a place in theology as a servant (
usus rationis ministerialis
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) but not as a source ( usus rationis magisterialis ). 41 Zwingli in his debate
with Luther had let reason rule his theology, as al Reformed theologians do. 42
Schleiermacher, who is said to have adopted the methods of Calvin and Zwingli,
and the Erlangen theol ogians made the individual the source of their theologies,
asisclear from their emphasis on “Christian consciousness,” “experience,” and
“pious self-consciousness.” 43 Pieper’ s code words for subjectivism are the Latin
Ego and the German Ichtheologie. 4 He includes under subjective theology the
pope, who makes his heart the source of Christian truth. All error in all non-

L utheran churches originates in human experience and not in the Holy Scriptures.

Pieper is particularly troubled by “Reformed” theology, which can have two
meanings. In his discussion on grace it is synonymous with Calvinism as opposed
to Arminianism; 4° thisis the more commonly recognized meaning among non-
Lutherans. In his discussion of the Lord’ s Supper it refersto all Protestants who

rgject the Lutheran doctrine of Christ’ s real presence in the sacrament. While he
takes

38 “Brief Statement,” 415. 3° For a discussion of the differences between the two
brothers, see Erling Teigen, “The Universal Priesthood in the Lutheran
Confessions,” Confessional Lutheran Research Newdletter 25 (Advent

1991). Whereas Francis held that the ministry is adivine institution, August saw
It as an unnecessary human deduction from the universal priesthood of all
believers. Teigen contends that Francis Pieper’ s refutation of Johann Hoefling' s
position on this matter ( Christian Dogmatics, 3:443-49) was really a refutation
of his brother’s. Though Francis Pieper held that a doctrinal issue was at stake
here, the Missouri Synod never broke fellowship with the Wisconsin Synod. 4

Pieper, Christian Dogmatics, 2:342; 1:67; 2:18. 41 1bid., 1:197-99.

421hid., 1:25.
43|bid., 1:185, 226-27.
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exception to the Roman doctrine of transubstantiation, 46 Pieper’s real opponent
Is the Reformed principle that finite nature is incapable of the infinite ( finitum
non capax infiniti ), a frequent phrase in his dogmatics. This Reformed principle
strikes at the heart of Christianity by denying Christ’s physical presence with the
sacramental elements and limiting the incarnation. Going back to Zwingli, the
sacramental denial is symptomatic of a deeper christological problem. 47

On what, one might ask, did Pieper base his strong views? The phrase Scriptura
sacra locuta, res decisa est (“the Holy Scriptures have spoken, the matter is
decided”) is axiomatic to his theology. 48 At the start of his dogmatics Pieper
without argumentation lays down the doctrines of Christ and the Scriptures as the
poles around which theology revolves. 4° Together the Scriptures and Christology
are the principles for doing theology. Theology comes from the Scriptures and
findsits conclusion in Christ. Denial of one suggests denial of the other. The
gospel, that is, the proclamation of Christ’s atonement, is thus the touchstone of
all theology. 0 All other doctrines are either antecedent or consequent to
Christology and have meaning only in relation to it. 1

Critics have charged that under Pieper faith in Christ has been replaced as the
touchstone of theology by trust in the authority of the Bible. 92 It is true that
Pieper made an uncompromising defense of biblical inspiration and inerrancy. It
should be borne in mind, however, that this doctrine serves Christology and the
doctrine of justification. Christian Dogmatics begins not with an abstract
discussion of God, nor of the Bible as the source of theology, but with
Christianity asthe religion of grace. For Pieper, then, the doctrine of grace
derived from Christology is the standard in judging the truth claims first of non-
Christian religions and then of other Christian denominations. 53 Error not only
contradicts clear biblical passages ( sedes doctrinae ), but denies sound
Christology. Using the doctrine of grace as the standard, Pieper concludes that
Lutheranism isthe only true religion. All others are false.
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Pieper’ s argument begins with the observation that all religions fall into two basic
categories—grace (gospel) and works (law). Non-Christian religions teach
salvation by works and thus are false. © Their

46 bid., 3:301-2. 47 1bid., 3:323. 48 1bid., 1:4.

49 |bid., 1:6. Koenig's critical analysis (“Church and Tradition”) seems to be
completely unaware that thisis Pieper’s position. Pieper does not flesh out his
arguments for the authority of Scripture and Christology until the sections
devoted to those doctrines ( Christian Dogmatics, 1:193-367; 2:55-394).

S0 Pigper, Christian Dogmatics, 1:xi. °11bid., 2:v.

52 K oenig, “ Church and Tradition,” 19. 53 Koenig, “Missouri Turns Moderate,”
20, approves of Martin Scharlemann’ s introduction of the christological principle
into the Missouri Synod: “ ‘By insisting on a Christological principle of
Interpretation,” [ Scharlemann] wrote, ‘we can ... distinguish between [those]
facts [of Holy Scripture] that matter and those that do not.” * Compare this with
Walther’ s statement, “If anyone would not rightly know and believe this doctrine
[i.e., justification], it would not do him any good if he knew correctly all other
doctrines, as, for instance, those of the Holy Trinity, of the person of Christ, and
the like”—cited in Francis Pieper, “Dr. C. F. W. Walther as Theologian,” trans.
John Theodore Mueller, Concordia Theological Monthly 26.12 (Dec. 1955): 915.
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idolatry plays no major part in Pieper’s argument. Roman Catholicism’s
condemnation of the Reformation principle of salvation by grace without works
marks it as false. Non-L utheran Protestantism is more problematical for Pieper,
because its denominations claim as their own the Reformation theme of salvation
by grace through faith without works. But Pieper sees the Reformed separation of
the Holy Spirit from the means of grace as an implicit denial of grace, whichis
confirmed by their disavowal of universal grace. °° They are forced to find

certainty of their salvation and election in works. 6 Arminianism in making
human will or free choice a factor in conversion denies salvation by grace alone
and is thereby marked as afalse religion. 7 It is clear, then, that, contrary to the
critics charge that Pieper bases his theology on an abstract principle of biblical
authority, he has in fact made the basic premise of Luther’s Reformation,
salvation by grace alone, his operating theological principle.

At first glance it may appear that Pieper has isolated the doctrine of justification
by grace, since he callsit the doctrine by which the church stands and falls. 8
Thisisafalsereading of Pieper, however, for it isclear that in hisview
Christology is at the heart of justification and all of theology. Justification by
grace is a necessary conclusion of Pieper’s Christology and is not smply a
forensic decision of divine sovereignty.

Rudolf Bultmann also made justification the touchstone for theology. Thus his
position superficially resembles Pieper’s. But Bultmann provided an existential
definition for justification: becoming aware of one's situation. The history of
Jesus was incidental to Bultmann's Christology and definition of the gospel. For
Pieper, on the other hand, justification, God’ s declaring the sinner righteous for
Christ’s sake, is a necessary conclusion of his Christology, which involves a
historic incarnation, resurrection, and areal atonement at the center. Justification
by grace “is directly based on the doctrine of Christ, on the doctrine of Christ’s

theanthropic Person and theanthropic work.” °°

Inasmuch as Christology is the premise for justification, a fault in the
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understanding of justification may be symptomatic of a deeper error in
Christology. On the other hand, the value and truth of Christology are not
necessarily compromised by afaulty view of justification. Non-Lutheran
churches do not always carry

>4 Pigper, Christian Dogmatics, 1:9-21. To prove his claimsthat all religions can
be neatly divided into the categories of works and grace, and that only
Christianity fits the latter category, Pieper depends on conclusions drawn from
the discipline of comparative religions (pp. 15-16). There are severa problems
here. First, by depending on the discipline of comparative religions he may have
contradicted his own principle that theology be taken only from the Scriptures.
There is also the bothersome issue of whether the division of religions into law
and grace isascientific finding or ssmply the imposition of a Christian
theologoumenon on the study of religions. Finally, it has been pointed out that
salvation by grace is not unknown in Hinduism. For a fascinating article on
Pieper’s claims see William J. Danker, “Who Wrote the Pivotal Quotation in
Francis Pieper’s Christian Dogmatics?” Currents in Theology and Mission 4
(Aug. 1970): 235-39. 55 In his 1890 essay on Walther, Pieper had already taken

the position that a denial of what Lutherans regard as the means of graceisa
denial of grace; see Francis Pieper, “Dr. C. F. W. Walther as Theologian,” trans.
John Theodore Mueller, Concordia Theological Monthly 27.1 (Jan. 1956): 29.
Though Pieper recognized that Reformed theologians like Charles Hodge
defended the doctrine of biblical inspiration ( Christian Dogmatics, 1:25), he
challenged them for ascribing regeneration to the Spirit but not to Scripture as
well (3:120, 129). According to Pieper, the Holy Spirit, having given the
Scripture, continues to work not merely outside or alongside, but in and through it
to bring sinnersto faith in Christ. Biblical authority rests, then, on both
inspiration and the divine efficacy of Scripture as a means of grace to salvation
(1315—17) 56

Pieper, Christian Dogmatics, 1:26. ° Ibid., 1:29.
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false doctrines of justification to their logical conclusions; thus they can still
proclaim Christ and salvation in spite of an inherent contradiction in their
theologies. Roman Catholicism for the most part has an acceptable Christology,
but a false doctrine of justification. Calvinists have an inadequate Christology: the
extra Calvinisticum, the belief that not all of the Son of God became incarnate,
entails alimited atonement. Arminians are like Roman Catholicsin seeing
humans as contributing to their own salvation; there is, then, a cause of salvation
outside of Christ.

Since justification by grace is brought about by the proclamation of the gospel,
the distinction between law and gospel isvital. Only the gospel, the preaching of
the atonement, and not the law, creates and preserves the una sancta ecclesia.
Confusing gospel with law makes faith impossible. €0 False religions and errant
denominations are recognized not by their faulty interpretations of the Bible, but
by their stress on law rather than on the gospel of grace. 61

The tension between the una sancta ecclesia, which believes the gospel, and
the true visible church, which believes all scriptural truth, gives Pieper a
framework for classifying Christian doctrine. From the standpoint of the
Scriptures, all doctrines are necessary; but from the standpoint of the salvation of
the individual, some doctrines are less significant than others. 62 This distinction
leads Pieper to divide all doctrines into fundamental and nonfundamental.
Fundamental doctrines are further divided into primary and secondary. The most
fundamental is the gospel, the proclamation of the forgiveness of sins. While
Insistent on requiring belief in all doctrines for outward church unity, Pieper
approaches a bare doctrinal minimum in defining the una sancta ecclesia.
Since proclamation of the gospel is always for the sake of Christ, Pieper expands
his primary fundamental doctrinesto include sin, the divinity and humanity of
Christ (the Trinity isincluded here), his mediatorial work, the necessity of faith in
the Word, resurrection and eternal life. 3 Without belief in the fundamental
doctrine of justification by grace through faith, a correct understanding of all
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other doctrinesis without value. 64 Pieper is here reflecting the vision of the
Augsburg Confession, which makes justification and Christology the content of
the other articles. The Smalkald Articles also make Christology the foundation on
which all other doctrine rests (2.1.1-5). In the category of secondary fundamental
doctrines are issues dividing traditional Christianity, for instance, baptism and the
Lord’s Supper. The only doctrines listed as nonfundamental are the Antichrist and
angels.

Pieper provides another category: open guestions and theological problems.
These issues are unresolvable on earth and hence should be avoided. 6° He places
the origin of the soul among the open questions, but later argues forcefully for
traducianism. 66 His doctrine of original sin hardly allows the creationist view of
the origin of the soul.

Pieper was hardly the first to rank doctrines, but he did so with aview to their
necessity for salvation and not, like the rationalists, on the basis of the relative
strength of their claims to truth. Schletermacher ranked doctrines according to
their contribution to corporate Christian consciousness. Pieper, like the
rationalists and Schleiermacher, placed belief in angels on the periphery. But
Pieper made this judgment not because there is arelative lack of evidence, but
because belief in angelsis not necessary for salvation by faith. Similarly, while
affirming the divine institution of baptism and the ministry, he denies that they
are necessary to salvation. 67 They seem to belong to the secondary fundamental
doctrines.

Pieper’s classification of doctrinesisrelated to his definition of the church. The
invisible churchis

60 1bid., 3:222-52, esp. 243-47. 61 1bid., 1:19-21.
62 1bid., 1:80-93.
63 1bid., 1:82-85.
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64 Pieper, “Walther,” Concordia Theological Monthly 26.12 (Dec. 1955): 915. 65
Pieper, Christian Dogmatics, 1:93-96.

66 |bid., 1:119, 488-89.

67 bid., 3:280-81, 449-50.
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defined by its belief in the primary fundamental doctrines, which are necessary
for salvation. But fellowship with other Christiansis limited to those who hold to
both the fundamental and nonfundamental doctrines. The distinction between the
church invisible and the church visible allows Pieper to recognize non-L utheran
denominations as Christian but refuse them fellowship. In addition, by defining
the term church in two ways he can say of a particular group that it is both atrue
church and afalse church.

At this point it will be instructive to compare Pieper’ s approach with
Schleiermacher’ s. Each begins with what he considers to be the church’ s position.
Schleiermacher begins with what he views as the common faith of the various
Reformation churches, Pieper with the faith of the church of the Lutheran
confessions. Schleiermacher blends the contradictions into atotality that can
support a union of churches. For Pieper, the contradictions are evidence of false
doctrine and reason for continued division. Moreover, different definitions of
faith lead to different perspectives on the church. Schleiermacher seesfaith in the
common piety and conduct of the Christian community. The church, then, isin
essence a sociological reality. In Pieper’ s theology, faith is known only to God,
and thus the invisible church is beyond human ken. The true visible churchis
recognized by profession of true doctrine. Finally, Schleiermacher views
Scripture as the work of the community of the earliest believers; it reveals what
they thought to be true. Pieper sees Scripture as adirect work of the Holy Spirit
revealing what God wants us to believe. The writers are the secretaries and pens
of the Holy Spirit. Viewing Scripture as the product of the community allows
Schleiermacher to accept biblical criticism. Piegper’s understanding leads to the
doctrines of inspiration and inerrancy.

The Missouri Synod’ sinsistence on biblical inspiration and inerrancy can be
traced to Pieper. Thus the synod’ s successful defense of this doctrine in the 1970s
brought him a recognition long denied. Those who |eft the synod, on the other
hand, held him responsible for its uncompromising position on inspiration and
Inerrancy and for itsintransigent denial of fellowship to other Christians. Today,
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phrases from Pieper’s Christian Dogmatics are still in common use in the synod' s
theology. In particular, his doctrine of grace ( sola gratia ), which entailsa
complete incarnation of God in Christ and a universal atonement ( gratia
universalis ), helps keep the Missouri Synod true to its Lutheran heritage.
Clearly, Pieper is still an extraordinarily influential theologian in America sixty
years after his death.

Edgar Young Mullins

Thomas J. Nettles

Edgar Y oung Mullins served as president of Southern Baptist Theological
Seminary in Louisville, Kentucky, from 1899 till his death in 1928. A native of
Franklin County, Mississippi, he was born on January 5, 1860, the fourth of
eleven children. His father, Seth Granberry Mullins, was “of New England stock

and traced his lineage back to the Pilgrim Fathers.” 1 A graduate of Mississippi
College, the elder

Thomas J. Nettles Nettles, Thomas J. Ph.D., Southwestern Baptist
Theological Seminary.

Professor of Church History, Trinity Evangelical Divinity School, Deerfield,
lllinois.
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Mullins was a preacher, teacher, and farmer. In 1863 the family moved to Copiah
County to escape the menacing presence of Union troops, who had become much
more plentiful around Franklin County since the Confederacy lost the battle of
Vicksburg. When Edgar was eight, the family moved to Corsicana, Texas, where
his father organized and became pastor of the First Baptist Church. While
working as atelegraph operator and dispatcher for the Associated Press, Edgar
entered Texas A&M, where he finished his course of study in 1879.

Mullins admired the legal profession and was preparing to enter it himself. In the
fall of 1880 he heard that aformer lawyer, Maor William Evander Penn, was
holding a series of evangelistic services at First Baptist Church, Dallas. The first
full-time Southern Baptist evangelist, Penn has been described as using “reason
and persuasion without denunciation.” 2 Converted in one of Penn’s services,
Mullins was shortly thereafter baptized by his father in Corsicana.

Feeling called to Christian ministry, Mullins entered Southern Baptist
Theological Seminary in 1881. The seminary had just experienced difficult years
financially and theologically. In thefall of 1877 it had moved from Greenville,
South Carolina, to Louisville in an attempt to avert closing. A new major effort to
build up the endowment eventually proved successful.

Theologically, the seminary was firmly committed to the plenary inspiration of
Scripture. The school’ s confession comprised “a complete exhibition of the
fundamental doctrines of grace.” Its ecclesiology was Baptist, but flexible on
details. William Williams, a member of the original faculty, had come under
attack from several churchesin various parts of the South over an ecclesiological
detail. James Petrigru Boyce, founder of the seminary and chairman of its faculty,
protected and encouraged Williams. This controversy ended only with the death
of Williamsin February 1877.

Another controversy involved Old Testament professor C. H. Toy’s views of the
doctrine of inspiration. As aresult of his higher-critical studies, Toy spoke of

http://biblecentre.net/theology/books/het/het50.html (1 of 3) [26/08/2003 08:38:05 a.m.]



Logos - Logos Library System R

Inaccuracies, discrepancies, and errors in the Bible in scientific, geographic,
historical, and political areas. The trustees did not share Toy’s position and, to his
surprise, accepted hisresignation in 1879.

The Williams controversy concerned a matter that the seminary decided to leave
to the individual conscience. The Toy controversy, by contrast, centered on a
theological issue about which there was clear confessional assertion and, in
Boyce' s assessment, no room for disagreement. 3 Mullins in his own time would
contemplate the relationship between individual conscience and standard
confessional statements and seek a balance in the tension between them.

Boyce taught Mullins systematic theology. One contemporary remarked,
“Though the young men were generally rank Arminians when they came to the
Seminary, few went through this course under [Boyce] without being converted

to his strong Calvinistic views.” 4 At the same time, New Testament professor

1A. T. Robertson, “A Sketch of the Life of President Mullins,” Review and
Expositor 22.1 (Jan.

1925): 7. More detailed biographical information can be found in Isla May
Mullins, Edgar Young Mullins: An Intimate Biography (Nashville: Sunday
School Board of the Southern Baptist Convention,

1929); see also William E. Ellis, A “ Man of Books and a Man of the People”
(Macon, Ga.: Mercer University Press, 1985). , Encyclopedia of Southern

Baptists, ed. Norman W. Cox (Nashville: Broadman, 1958), s.v. “Penn, William
Evander.” 3 In hisinaugural address as ateacher of theology at Furman

University, Boyce had asserted that a theological seminary must be governed by a
confession of faith: “No difference, however dlight, no peculiar sentiment,
however speculative, is here allowable. [ The professor’ s] agreement with the
standard should be exact” (James Petigru Boyce, Three Changes in Theological
Institutions [Greenville, S.C.: C. J. Elford’ s Book and Job Press, 1856], 35). 4
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John A. Broadus, Memoir of James Petigru Boyce (New York: A. C. Armstrong
and Son, 1893),
265. Broadusis quoting E. E. Folk, editor of the Baptist Reflector of Chattanooga.
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John A. Broadus was reaching the full flower of his powers as teacher, scholar,
and preacher. Replacing Toy as professor of Old Testament interpretation was
Basil Manly, Jr. A member of the original faculty, Manly had authored the
“Abstract of Principles,” the school’ s confessional basis. And in 1888 Manly
published The Bible Doctrine of Inspiration, a clear and comprehensive
Investigation of an issue he had studied for twenty-five years. With the Toy
controversy so fresh, this subject doubtless received special attention during the
years Mullins was on campus.

Mullins graduated in 1885, having concentrated on theology and philosophy. On
the strong advice of a doctor, he surrendered plans to go to the mission field and
accepted a call to pastor Harrodsburg Baptist Church in Harrodsburg, Kentucky.
In 1886 he married Isla May Hawley, who described him as “a slender, graceful
figure of six feet, two inches, very erect. [He had] an abundant shock of very dark
hair [and] a beard of soft fineness which was then attractive and added much to
hislook of maturity.” © From Kentucky the Mullinses moved to Maryland, where
Edgar became pastor of Lee Street Baptist Church in Baltimore. After serving for
seven years, Mullins spent a brief period of time with the Southern Baptist
Foreign Mission Board as an associate secretary and then became pastor of the
Baptist Church of Newton Center, Massachusetts. While there he developed
contacts with the educational centers at Newton Theological Seminary, Harvard,
Wellesley, and Brown.

Another controversy at Southern Seminary culminated with the resignation of
William H. Whitsitt from the presidency in 1899. Without his knowledge or
consent, the trustees elected Mullins as president. Puzzled as to why a Louisville
paper, the Baptist Argus, requested a picture of him, Mullins went to the Newton
Center telegraph office to send off an inquiry about the request. While he was
there, a message came asking him to become president of the seminary. The
former telegrapher received permission to send his own response and
immediately wired his acceptance of the position.
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On the Relationship between Religion and Science

Into the stream of Southern Protestant orthodoxy came Edgar Y oung Mullins
fresh from the cerebrally stimulating air of New England. There he had learned to
coexist with modern thinkers. He commended, as far as he could, their
discoveries and accomplishments, and, when necessary, fenced with them, using
their methods. Against the backdrop of the rise of modern scientific scholarship,
he contended that the “need is great for a restatement of the grounds of our
Christian belief.” 6 Without discarding traditional theology and apologetics the
task was to “ establish the Christian position by means of the principles of
investigation employed by the opposition, so far as those principles are valid.” 7
He maintained this stance throughout his ministry.

In 1925, three years before Mullins' s death, Thornton Whaling, professor of
theology and apologetics at the Presbyterian Theological Seminary in Louisville,
described Mullinsin dithyrambic terms. As a competent scholar, wrote Whaling,
Mullinsis well acquainted with the historic attacks on the Christian faith and is
equally amaster of the historic answers. But as a“modern scholar up to date in
every particular,” he also knows the nature of the modern mind and the
extraordinary progress of recent thought. He is well aware that “some opponents
of the Christian religion make use of these marvel ous recent achievements’ as an
occasion for an attack on the faith. The apologete cannot use old weapons for new
wars, but must meet on their own ground these opponents who “are perplexing
the minds even of thoughtful, earnest and scholarly” Christians. Eschewing the
“anachronism which builds on the base of nineteenth century scholarship,”
Mullins comes to the ground of twentieth-century science, psychology, criticism,
and philosophy. There he demonstrates that the recent achievements “in no sense
demolish but really confirm

S>Mullins, Edgar Young Mullins, 15. 6 Edgar Y oung Mullins, Why Is Christianity
True? (Philadelphia: American Baptist Publication Society, 1905), vii. 7 lbid., 4.
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the Christian faith.” 8

This movement away from the nineteenth century inserted real ambivalence into
Mullins's status as a genuine theological hero in his own denomination. His grasp
of modernity and his ability to interpret it endeared him to thousands who felt that
“whether we like it or not we are sailing out on other seas than our fathers sailed
and are driven about by other winds.” @ There was a growing feeling among
others, however, that Mullins had left more of nineteenth-century Baptist life
behind than was warranted. Some truths are timeless and cannot be considered
“anachronisms.” Among the charges leveled against Mullins were: (1) his
tentative attitude toward creeds limited their usefulness; (2) his axiomatic
emphasis on human freedom led to changes in soteriology; and (3) his position on
revelation and inspiration created the possibility of fissure in the Southern Baptist
approach to inerrancy (for Mullins' s specific views in these areas, see pp. 62—65).

The conflict over evolution will serveto illustrate Mullins s theological stance.
This debate brought into clear view issues he considered paramount as well as the
position of those who resisted any semblance of friendship toward the modern
spirit. In 1923 Mullins was scheduled to give the presidential address at the yearly
meeting of the Southern Baptist Convention. According to George W. Truett, “the
whole land was nervous with the wide-spread agitation concerning the relation of
science and religion.” Mullins' s statement on “ Science and Religion” at this
meeting proved to be the “crucia word, the interpretative word, the certain word,
the word that settled things, just at the right time”: 10

We recognize the greatness and value of the service which modern science is rendering to
the cause of truth in uncovering the facts of the natural world. We believe that loyalty to fact
Is a common ground of genuine science and the Christian religion. We have no interest or
desire in covering up any fact in any realm of research. But we do protest against certain
unwarranted procedures on the part of some so-called scientists; first, in making discoveries
or alleged discoveriesin physical nature a convenient weapon of attack upon the facts of
religion; second, using the particular sciences, such as psychology, biology, geology and
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various others as if they necessarily contained knowledge pertaining to the realm of the
Christian religion, setting aside the supernatural; third, teaching as facts what are merely
hypotheses. The evolution doctrine has long been a working hypothesis of science, and will
probably continue to be because of its apparent simplicity in explaining the universe. But its
best exponents freely admit that the causes of the origin of species have not been traced. Nor
has any proof been forthcoming that man is not the direct creation of God as recorded in
Genesis. We protest against the imposition of this theory upon the minds of our childrenin
denominational or public schools asif it were a definite and established truth of science. We
insist that this and all other theories be dealt with in atruly scientific way, that is, in

conformity to established facts.

We record again our unwavering adherence to the supernatural elementsin the Christian
religion. The Bibleis God' s revelation of Himself through man moved by the Holy Spirit,
and is our sufficient, certain and authoritative guide in religion. Jesus Christ was born of the
Virgin Mary through the power of the Holy Spirit. He was the divine and eternal Son of God.
He died as the vicarious atoning Saviour of the world and was buried. He arose again from
the dead. The tomb was empty of its contents. In His risen body He appeared many timesto
His disciples. He ascended to the right hand of the Father. He will come again in person, the
same Jesus who ascended from the Mount of Olives.

We believe that adherence to the above truths and facts is a necessary condition of service
for teachersin our Baptist schools. These facts of Christianity in no way conflict with any
fact in science. We do not sit in judgment upon the scientific views of teachers of science.
We grant them the same

8 Thornton Whaling, review of Christianity at the Cross Roads, by Edgar Y oung
Mullins, Review and Expositor 22.1 (Jan. 1925): 108-13.

9 Henry Alfred Porter, “ An Interpreter, One among a Thousand,” Review and
Expositor 22.1 (Jan.
1925): 15. 15 George W. Truett, “A Quarter of a Century of World History,”

Review and Expositor 22.1 (Jan.

1925): 62. Truett’ s exalted estimate is from a speech delivered at a celebration of
Mullins' s twenty-fifth year as president of Southern Seminary (Sept. 24, 1924).
Porter’ s judgments (n. 9) were delivered on the same occasion.
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freedom of research in their realm that we claim for ourselvesin the religious realm. But we
do insist upon a positive content of faith in accordance with the preceding statements as a
qualification for acceptable service in Baptist schools. The supreme issue today is between
naturalism and super-naturalism. We stand unalterably for the supernatural in Christianity.
Teachersin our schools should be careful to free themselves from any suspicion of disloyalty
on this point. In the present period of agitation and unrest they are obligated to make their
positions clear. We pledge our support to all schools and teachers who are thus loyal to the

facts of Christianity asrevealed in the Scripture. 11

Though some were dissatisfied that Mullins had not made a specific disavowal of
evolutionary theory, the Southern Baptists adopted his statement as an official
appendage to their 1925 Confession of Faith. The statement reflects several of his
characteristic emphases. First is his determination to preservereligion asa
separate sphere of reality, not unrelated to all other spheres, but certainly not
defined in their terms nor reduced to their categories. His position hereisin
perfect agreement with what he had written ten years earlier: “We must then
recognize the independence of religion, its autonomy, so to speak, in itsrelations
with other forms of human activity.” 12 Second is his emphasis on facts and
acceptance of the scientific method. He resisted any position that pictured science
as based on fact and religion as based on “mere beliefs or fancies or forms of
unreality.” Herelentlessly insisted that religion is“empirical in that it starts from
actually given data of experience.” 13 The most often overlooked or
misinterpreted fact of existenceis religious experience. Mullins sought to give
thisfact a place of prominence in his system. Third is his affirmation of the
reality of the supernatural e ementsin the Christian religion. Fourth ishis
unyielding commitment to a central core of teachings that he considered clearly
demonstrated facts and inviolable for Christian faith.

Mullins' s emphasis on religion as constituting a sovereign, inviolable sphere was
fundamental to histhought. His concern was to protect religion as a genuine
reality, an irreducible fact, in the life of the human race. Occupying a sphere of
truth all its own, it cannot be collapsed into any other readlity. Like the scientist,

http://biblecentre.net/theology/books/het/het53.html (1 of 2) [26/08/2003 08:38:29 a.m.]



Logos - Logos Library System R

however, Mullins believed in the final unity of all truth. “Somewhere,” Mullins
assumed, “isto be found aforce or principle or bond which unites al things.”
This belief is essential to thought and is“afirst principle of all modern research.”
14 But on the other hand Mullins firmly rejected those attempts to understand all
truth that utilize only one method of arriving at knowledge or reduce all reality to
one factor. Some opt for pure materialism, othersfor idealism; but it is
philosophy, not science, that drives them to such a conclusion. Mullins resisted
the “monistic passion to exalt some one factor of being to the supreme place, to
cancel half of the world in order to save the other half.” All reductionists, even
the scientist who seeks to explain everything on the principle of continuity, must
submit to the fact that “reality has more than one dimension.” 1°

The clearest example of reductionism is naturalism. Naturalism (or any other
system that tends to see all of reality in terms of one basic factor) will starve itself
to death. It will be swept away by the ongoing tide of lifeitsalf. It “is an outrage
against human nature, ... amillion miles away from the great struggling heart of
the world.” 16 The organ of humankind' s religious nature has a wide keyboard
running “into the heights of the intellectual, and down to the depths of the
emotional yearnings of the soul.” Any theory, scientific or religious, which tries
to “evoke the music by cutting out all the octaves but one will soon be compelled

to yield its place to a better player.” 17

11 Edgar Y oung Mullins, “Science and Religion,” Review and Expositor 22.1

(Jan. 1925): 64. 12 Edgar Y oung Mullins, Freedom and Authority in Religion
(Philadel phia: Griffith and Rowland,
1913), 212. 45 1bid., 213. 14 Mullins, Why Is Christianity True? 6-7. 15> Mullins,

Freedom and Authority, 246-47. 16 Edgar Y oung Mullins, Christianity at the
Cross Roads (New Y ork: George H. Doran, 1924), 148. 17 1bid., 144.
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The view of reality as multidimensional was essential to Mullins' s approach to
theology, apologetics, polemics, and evangelism. On this point Mullins had great
appreciation for William James. Although regecting James's pluralism and his
view of God as a “finite struggler,” 18 Mullins regarded James as “ one of the
most discerning of modern thinkers’ and rarely equaled in “judicial breadth of

view and fairmindedness.” 1° James was no “ sectarian scientist” nor a devotee of
“scientific absolutism.” To his credit, James' s research on religious experience
was inductively scientific and reached the conclusion that “thereisadivine and

genuinely miraculous power which regenerates men.” 20

Mullins felt that the fact of religious experience could no longer be seriously
disputed. Friedrich Schleiermacher’ s definition of religion as the sense of
absolute dependence is axiomatic. But while supplying a much-needed emphasis
on the inescapable fact of religious consciousness, such a definition is too

indistinct. Schleiermacher himself could not escape pantheism. 21

A similar shortcoming plagues F. S. Hoffman’ s twofold definition of religion: our
recognition that a power other than ourselves pervades the universe, and our
endeavor to put ourselves in harmonious relations with this power. According to
Mullins, this definition does not distinguish religion from a herd of buffalo
running from a prairie fire. Mullins would add four points. (1) the object of
religion is personal; (2) an adjustment is made in personal terms and on the basis
of personal relationship; (3) religion includes cognitive and voluntaristic elements
in addition to the emotional; and (4) the aim of religion is redemption. Mullins
defends each of these points as essential and, once understood, as axiomatic in
religion. Definitions omitting one of these points make religion something
indistinct and attempt to take refuge in a“citadel which the scientific man cannot

successfully assail.” The pity isthat in constructing such a citadel, religion islost.
22

The value of religion liesin its distinctiveness. Though it does not contradict any
other sphere of redlity, we are on afalse trail when we strive to make religion
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conform to science or philosophy. The Christian religion is autonomous and free;
it hasits own tests and criteria of truth, and must be judged by its own standards.
Redefining it in terms of science, philosophy, historical criticism, or comparative
religion in order to defend it or deny it leaves out the vital and essential factors of
religion itself. “Converting religion into something which may be defended from
anon-religious standpoint [empties] religion of all that makesit valuable and

desirable.” 23

Scientific absolutism, to use James' s phrase, had trampled the rights of other
disciplines under itsfeet. Ruthlessin its radicalism and unlawful initsintellectual
processes and methods, it branded Christianity a chief offender because of its
powerful influence and claim to supernatural origin. In opposing Christianity,
however, scientific absolutism had to run roughshod over a mountain of stubborn
facts. Animpartial investigation of those facts and comparison with the various
philosophies would demonstrate that only Christianity can absorb all the facts of
the natural world, human personality, and history. Christianity is the only view of
reality that can give them meaning and coherence: “\We maintain that the only
adeguate hypothesis to account for a vast mass of factsisthe Christian
hypothesis, and that verification in all itslegitimate forms in the personal and

moral realm may be applied to the hypothesis successfully.” 24

The conscientious quest for facts the Christian holds in common with the
scientist. Mullins was committed to true science and the scientific method, that is,
Inductive reasoning. He had little use for a priori assumptions and deductive
reasoning built on them. He also argued that pure syllogistic logic, while

18 bid., 161-62, 168. 19 Mullins, Freedom and Authority, 149. 20 Mullins, Cross
Roads, 269.

21 Mullins, Freedom and Authority, 198. 22 Ibid., 195-207.

23 Mullins, Cross Roads, 233.

24 Mullins, Why Is Chrigtianity True? 6.
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valid, cannot produce those facts of “living vital experience” which are
“incalculably richer and fuller than those few phases of it which we reduce to
rational and logical form.” 2° But he opposed neither syllogisms nor deductive
reasoning that followed from an inductive process.

Mullins maintained that every theory must be open to modification when new
facts come to light. Accordingly, he was very cautious not to make too many
affirmations at the points where natural science and religion were beginning to
merge. He was quite protective of the central facts of the Christian faith, but did
not want to intrude on the scientific process by excluding a priori the possibility
of some type of evolutionary development. Nor did he want to give any quarter to
science to intrude in the sphere where only religion is competent. In fact, religion
challenges the arrogance of those scientists who try to construct areligion out of
the narrow limits of one scientific hypothesis. “Religious experience knows more
than biological science has discovered”; any system that “flattens out the
personality of God and man to [the] biological level is contrary to the best attested

items of our spiritual experience.” 26

The Facts of Christianity

In his emphasis on facts, Mullins focuses on the two great facts of Christianity,
Christian experience and Christ. Not only are large sections of several
monographs given over to the topic of Christian experience, but also the first 136
pages of his systematic theology, The Christian Religion in Its Doctrinal
Expression, discuss various of its aspects. Mullins notes that the authority for
doctrinal development consists of four elements: (1) the facts of the historical
Jesus; (2) the Scriptures, especially the New Testament; (3) the work of the Holy
Spirit; and (4) Christian experience. Accordingly, he includes discussions of the
impact of experience on the formulation and understanding of each major
doctrine. Five advantages accrue to the inclusion of experience as an explicit
element in the development of doctrine: (1) it enables usto avoid afalse
intellectualism in theology; (2) it provides the necessary factual basisfor a
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scientific presentation of the truths of Christian theology; (3) it offers the best
apologetic foundation; (4) it demonstrates the reality, autonomy, and freedom of
the Christian religion; and (5) it helps define the nature of the authority of the
Bible. 27

In winnowing out the essential elements of Christian experience, Mullins recorded
the testimonies of various individuals, including well-known figures of church
history and contemporary Christians. He observed that conversion, which involves
the moral, emotional, volitional, and intellectual aspects of experience, becomes
an ineradicable fact of consciousness, a subjective certainty of the objective reality
of Christ. Current psychology cannot reduce it to a mere impact of the
subconscious, because it is undeniably a new thing, a new direction, the awareness
of a personal dimension completely consonant with the claims of Christ in the
New Testament. Mullins subjected Christian experience to current criteria of
verification and found it powerfully and cumulatively confirmed. Further
examination found the New Testament Christ the only sufficient explanation for
the cumulative witness of the totality of Christian experience. At one point
Mullins used his own lifeto illustrate his contention that “the experience of
Christians does not render theology less biblical, or less systematic, or less

historical” : 28

25 Mullins, Freedom and Authority, 160. 26 Mullins, Cross Roads, 6567, 97.
Writing near the time of the Scopestrial, Mullins said, “Nothing could be more ill-
advised than for Americans to attempt to employ legidlative coercion in the realm
of scientific opinion.” The Christian thinker “is perfectly willing to admit that God
made the world gradually through long eras of time” and also “refusesto
dogmatize in the scientific realm.” On the other hand, Mullinsinsisted as well that
“science should practice the same modesty that it enjoins upon others.” 5

Edgar Y oung Mullins, The Christian Religion in Its Doctrinal Expression
(Philadelphia: Judson, 1917; 1974 reprint), 4-12. »g
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If, therefore, in the exercise of repentance and faith a face answers my face, a heart responds
to my heart, and | am acted on from without in persona ways, | have, for me at least,
irrefutable evidence of the objective existence of the Person so moving me. When to this
personal experience | add that of tens of thousands of living Christians, and an unbroken line
of them back to Christ, and when | find in the New Testament a manifold record of like
experiences, together with a clear account of the origin and cause of them all, my certainty
becomes absolute. One of the most urgent of all duties resting upon modern Christiansisto

assert with clearness and vigor the certainties of Christian experience, 29

Mullins' s separation of the facts of the historical Jesus from the New Testament
as sources of Christian doctrine may seem an attempt to delicately untie the
Gordian knot. His intent, however, was to take advantage of the latest conclusions
of New Testament criticism. He distilled his facts from the Synoptic Gospels and
four Pauline Epistles. The portrait of Christ that emergesis fully supernatural:
virgin-born and sinless, he accomplished all the facts of the kerygma, dying a
substitutionary, sacrificial, propitiatory death. Mullins concluded, “ Scientific
exegesis yields the doctrine of the deity of Christ, and his atoning death and
resurrection from the dead. There is no longer any serious controversy on the
interpretation of these passages.” 30 The ascertaining of such facts, including
Jesus promise of the work of the Spirit within the apostles ( John 14:26 ), leads
naturally to an affirmation of the rest of the New Testament, though such an
affirmation is not necessary to establish the irreducible facts concerning Christ.
Mullins explains that in omitting the other New Testament books he was “ not

rej ecting them, nor evading any issues about them. [He was] simply seeking the
ultimate bases for the historical facts of our religion. ... Modern scientific
criticism holds that [the books on which he concentrated] are our oldest

documents.” 31

Mullinsis very disapproving of those critics who dismiss the radical elements of
the Synoptic Gospels and the four Pauline Epistles through philosophical a priori.
James Martineau, Adolf von Harnack, and Albert Schweitzer err, not in too
closely applying the historical-critical tools, but in abandoning them for mere
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speculative theory. To begin by assuming the impossibility of a supernatural
event annuls the evidence before it is brought forward. 32

On the other hand, Mullins appreciated James Moffatt’ s contribution to historical
study. Moffatt “set forth no doctrinal system” and “bowed to no dogmatic
authority.” Apparently he believed the universe is fireproof, for he did not
hesitate “to drop burning matches around anywhere and everywhere.” He was
willing to see anything which can be burned go up in flames. Though cautious
about other aspects of Moffatt’s thinking, Mullins valued his pointing to the

harmony, magnetism, and credibility of the New Testament witness to Jesus. 33

No amount of genuine historical criticism, observed Mullins, can remove the
resurrection from the New Testament records. The supernatural elements rejected
by the critics “are so inwrought and interwoven with the entire New Testament
that they cannot be taken out without leaving the entire fabric in shreds and
tatters.” 34 If the Jesus of evangelical faith does not exist, there is no Jesus. And
not only is there no Jesus, there can be no religious experience! Those who reject
the miraculous in order to protect experience misperceive the nature of religion.
They fail to realize that what is essential to the miracles in Scripture—the
“coming of aforce from without”—is essential everywhere in redemption. The
supernatural cannot be reduced to only the immanence of God, nor the
miraculous defined merely in terms of the continuous outflow of divinity on the
natural order. Leave the matter there, and depraved natures, moral despair, and
evil will still dominate. Reducing the New Testament miracles to the plane of the
purely natural will produce a similar and unacceptable result in the area of
Christian experience. Extraneous power

29 Mullins, Why Is Christianity True? 284. 30 Mullins, Cross Roads, 197.
31|bid., 195-96.

32 bid., 189-2009.

33| bid., 184-88, 225-29.
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offending in one order would offend in another. So as reasonable as reducing the
miraculous to the immanence of God might seem, it is unacceptable. 35

Furthermore, it should be noted that the miraculous in Scriptureis virtually
always restorative or redemptive. It isnot aviolation of natural order, but a
superior intelligence’ s use of it to promote the ends of ahigher order. Miracles
are means of mercy, judgment, and revelation; and, instead of disturbing the order
of the world, they unify it. Dualism is not the final truth. To the mind seeking
final truth the biblical miracles bring rest “by suggesting the bond which secures
amoral, theological, and philosophical unity” in the world. The cosmos is not
bound together by physical force but by personality—jpurposive, intelligent, just,

and compassionate. 36

Shiftstoward M oder atism

Mullins considered theology the “ systematic and scientific explanation” of the
facts of religion. Thus the title of his systematic theology, The Christian Religion
In Its Doctrinal Expression. His doctrinal positions were consonant for the most
part with Baptist theology of the Augustinian strain. He considered the central
core of doctrines to include the virgin birth, the deity and humanity of Christ, the
vicarious propitiatory atonement, the necessity of regeneration, justification by
imputed righteousness, the certainty and progressive nature of sanctification, the
historical reality of Christ’s physical return, and the bodily resurrection of
believers.

Y et Mullins also introduced some shifts in Baptist doctrine. His chosen approach
made him more anthropocentric than theocentric and purposefully hesitant to
engage in inferential theology. His dislike for the a priori method virtually
precluded any construction of unassailable dogmain the form of creed or theory
of ingpiration. Whereas, prior to Mullins, Baptists in the South had been strongly
confessional at the associational and institutional level, Mullins encouraged a
tentative and mediating approach toward confessions. He still maintained that
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creeds “help rather than hinder,” especially as tools to educate us “to unity of
faith and practice.” In addition, he believed it proper for a group united by
confession to “judge when an individual or group within the larger body has
departed from the common view sufficiently to warrant separation.” 37

Nonethel ess, his emphasis on the superiority of experience to creed, his clear
warnings about the dangers of creeds, and the vivid images he evoked in speaking
of their oppressive use tended to neutralize their employment as instruments of
education, definition, and discipline. He spoke of creeds as becoming
“stereotyped and formal” and used as “ death masks for defunct religion” or
“lashes to chastise others.” A creed without life “becomes a chain to bind, not
wings on which the soul may fly.” Nothing is more distasteful than a barren
intellectualism, void of life, where creeds may become “whips to coerce men into
uniformity of belief by carnally-minded champions of the faith.” 38

In afashion ssimilar to his tentativeness toward creeds, Mullins hesitated to
identify himself with either Calvinism or Arminianism as a system, preferring to
“adhere more closely than either to the Scriptures, while retaining the truth in

both systems.” 39 He dismisses the issue of the extent of the atonement in

paragraphs totaling less than one page, affirming a universal atonement. 40 He
does not discuss bondage of the will, but does say that “without God'’ s prevenient

grace the will inevitably chooses evil.” 41 But even more forcefully he insists that
neither prevenient nor regenerating grace acts upon the will by way of

35 Mullins, Why s Christianity True? 170-78. 36 |bid., 179-87.

37 Edgar Y oung Mullins, Baptist Beliefs (Valley Forge, Pa.: Judson, 1962), 8. 38
Ibid., 9-10.

39 Mullins, Christian Religion, vii.
40 1pbid., 336, 340.

41 Edgar Y oung Mullins, The Axioms of Religion (Philadelphia: American Baptist
Publication Society,
1908), 84.
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compulsion, “but always in accordance with its freedom.” 42 For Mullins, human
freedom was afact of consciousness. In order to protect that freedom, God
reduces “his own action to the minimum lest he compel the will.” 43 “God will

not do violence to the will of man.” 44 Election is true, but it is not based on

God’ s mere pleasure, or partiality, or arbitrariness. God saves all that he possibly
can, given the factors of human sin and freedom and the necessity of
accomplishing salvation within the normal flow of history, God’s purposes being
incorporated by slow degrees into human character and human society. Not
surprisingly, the clear and precise commitment of Southern Baptists to Calvinism
diminished rapidly after the time of Mullins.

Mullins showed this same spirit of moderatism in his discussion of revelation and
Inspiration. The positions arising from agnosticism, pantheism, and naturalism
were so clearly wrong and so thoroughly antagonistic to historic Christianity that
Mullins rejected them outright. M ore dangerous because more subtle were the
subjectivist views of thinkersin the tradition of Schleiermacher. They sought to
salvage Christianity by rendering it completely subjective, denying not only any
external cause for itsorigin, but also any external authority for its definition. Any
external objective authority was, in their view, barely distinguishable from
Roman Catholic repressiveness. Mullins outlines their chief emphases:

Over against Roman Catholic authority and in sharpest antithesisto it is the modern principle
of freedom. The advocates of this principle in Germany and France, in England and
America, are far too numerous to mention. They are idealists of the most pronounced typein
their view of freedom in the religious sphere. They emphasi ze the likeness rather than the
unlikeness of man to God; the immanence rather than the transcendence of God; man’'s
unaided and native capacity rather than hisincapacity in religion; the pedagogic rather than
the redemptive aspects of salvation; and the Christian consciousness rather than the Bible or
the church as the ultimate seat of authority in religion. 4°

Mullins saw this as a recrudescence of the spirit of Clement of Alexandria,
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restored by Schleilermacher, and modified by Albrecht Ritschl. While Mullins
also objected to the kind of external authority wielded by the Roman Catholic
hierarchy, he did not view external authority as inconsistent with true religion.

Mullins sketched two conservative views of authority, the traditional and the
inductive. The traditional was characteristic of scholastic Protestantism. Mullins
infelicitously chose to describe thisview in its most extreme and caricatured
form. According to Mullins, it begins with an abstract principle not derived from
Scripture: “the biblical writers [were] mere unintelligent instruments or pens used
by the Holy Spirit to dictate the truths of revelation.” His own view, that is, the
inductive view, on the other hand, “refuses to adopt any abstract or a priori
starting point, but rather goes directly to the Bible itself for the evidence of its
own inspiration.” 46 Among others who took this approach he listed James Orr,
Marcus Dods, and William Sanday. The inductive approach focuses on God at
work in history aswell asin the biblical literature; recognizes a gradually
developing clarity in the unfolding revelation, which culminated only in the
person of Jesus Christ; takes into account the language and culture of the
individual writers; distinguishes the various literary forms and realizes that they
call for different principles of interpretation; and sees the Bible as essentialy a
religious book, and thus refrains from looking for “premature revelations of
science through prophets and apostles.” 47

Mullins believed that both in revelation and in the ministry of Christ there wasa
certain accommodation to human ignorance and theological immaturity. On this
Issue Mullins used very careful wording. For example, he spoke of “the
pedagogic adaptation of the method and means of revelation to the state of

42 |bid. 4 Mullins, Christian Religion, 349. 4 Mullins, Axioms, 90.
45 Mullins, Freedom and Authority, 16. 46 1bid., 379.
47 1bid., 380.
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mind and degree of religious maturity of hearer and reader.” 48 This “gradual and
progressive’ aspect of revelation sheds light on three perplexing biblical
phenomena: the appearance of arbitrariness and vindictiveness on the part of God,
low standards of morality, and overly severe punitive measuresin the life of
|srael. These can be understood “if we think of the Bible as the record of God's
self-disclosure to a people incapable of more rapid development.” 49 Mullins does
not say if he considers these puzzling phenomenato be errors or just the first

parts of larger truths.

Recognizing the progressive nature of revelation helps one comprehend the
ripening of God'’ s purposes until the fulness of time and the coming of Christ.
Christ came “ as soon as the incarnation could be effective for the end in view.” 50
Progression in revelation also explains the appearance of development and
growth in theological maturity. Epochal events such as the exodus and the
Incarnation-crucifixion-resurrection are not, then, anomalous. Instead, they are
logical culminations from one erato another and are most clearly understood as
extensions of everything that preceded them.

In harmony with this principle, Mullins saw Christ as adopting “the language of
his contemporaries in order to instruct or refute them on the basis of their own
assumptions.” In doing this, Christ was “free from all error in hisrevelation to
men of the mind and will of God.” 51 Mullins never discussed, however, whether
prophet, apostle, or Christ may actually have employed error, something indeed
false, to teach spiritual truth.

Even though Mullins stopped short of affirming the doctrine of inerrancy, it is
extremely doubtful that he would have set himself against it. He did not deny
Inerrancy; he simply felt that the argument, which he viewed as an a priori
approach, was not to the point of the contemporary issue. It presents Scripture as
an ideological intrusion somewhat alien to the heartbeat of human life. Mullins
preferred to see the literature of Scripture as arising out of genuine discoveries
from religious experience, that is, the Christian life. The life produced the
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literature; in turn, the literature giveslife. The Bible has withstood the withering
blast of criticism because it arosein life and creates life. “ Authoritative
revelations of truth,” preached Mullins, “are designed to become human
discoveries of truth.” 2 Indeed, in ministering to his disciples, Christ “desired

that his revelation might become their discovery.” 53

We must note here that Mullins strongly rejected the idea that religious truth
arises strictly from immanent processes. Without transcendent revelation, we
would not have Christian truth. Neither can Christian experience sit in judgment
on Scripture so asto reject any of its teaching. Though it has arisen from the
fabric of Christian life, the true understanding of inspiration and revelation
“leaves an authoritative Scripture which Christian experience does not and cannot

transcend.” 54

Mullins emphasized the apartness and the interdependence of the biblical
literature and life. At other times he spoke of faith and history as dependent on,
but independent of each other. That confusing language was designed to seal the
point that faith is dependent on the reality of history and has as one of its
constituent elements a positive belief in historical facts, but goes far beyond
mental assent to those facts.

In keeping with that tension, Mullins often speaks of aview of Scripture which,
left by itself, imparts no life. He describes a skeptic who is “ unconvinced by
arguments for an infallible or inerrant Bible” and, being unconvinced, accuses
those who believe of “bibliolatry.” 2> Such a person has missed the crucial fact
that the Bible points beyond itself to him who islife. By contrast, Mullins, keenly
aware of the interdependence

48 [bid., 381. 4 Mullins, Christian Religion, 146. %0 1bid., 147.
51 Mullins, Freedom and Authority, 381. 52 Edgar Y oung Mullins, The Lifein
Christ (New York: Revell, 1917), 16. 23 Mullins, Christian Religion, 156.
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of the Bible and life in Christ, has come to the view of plenary inspiration, which
rendered the writers capable of declaring “truth unmixed with error.” 96 And so,
when he speaks about the “ needless confusion of science and religion,” he adds
the disclaimer that this “must not be taken to justify the sweeping assertions as to
error and discrepancy so often made about the Scripture.” 57 At this point he
approves James Orr’ s affirmation that the Bible, “impartially interpreted and
judged, is free from demonstrable error in its statements, and harmoniousin its
teachings.” 58

In summing up his own inductive view as contrasted with the traditional view,
Mullins notes that there is no difference as to the “reality of the supernatural
revelation,” its sufficiency for our “religious needs,” and the “finality and
authoritativeness of the Bible.” 99 The difference between the two, which
accounts for the passion that informed Mullins' s view of Scripture and indeed all
of hiswritings, isthat the inductive approach sees the Bible as the natural outflow
of genuinereligiouslife, that is, Christian life—Christ’s encounter with sinful
humans corporately and individually.

Though in comparison with most other theologians Mullins was conservative and
a self-professed evangelical, he desired, for most of histheological career, to be
seen as a man of openness, understanding, and moderation. His mediating
position is clear in this midcareer (1908) description of the theological spectrum:

On one side is the ultra-conservative, the man of the hammer and anvil method, who relies
chiefly upon denunciation of opponents, and who cannot tolerate discussion on a fraternal
basis; on the other isthe ultra-progressive whose lofty contempt of the “traditionalist” shuts
him out from the ranks of sane scholarship and wise leadership. The really safe leaders of
thought, however, are between these extremes. They are men who have sympathy on the one
hand with those who are perplexed by the difficulties to faith occasioned by modern science

and philosophy, and on the other are resolved to be loyal to Christ and his gospel. €0
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This spirit of moderation should not be mistaken for lack of conviction in
theology. It appears that Mullins considered unbelieving philosophers and
scientists capable of being wooed to faith if they were treated delicately and not
too soon excluded through dogmatism. That his confidence in their pliability
diminished by the end of hislifeisevident in the spirit of aggressive
confrontation that characterizes his Christianity at the Cross Roads (1924).

Thetone of Christianity at the Cross Roads is one of gentlemanly indignation.
Christians are not dreamers, Mullins asserts, but “the dreamers and visionaries are
those who are blind to so palpable afact as Christianity and who imagine they
can overthrow it by imposing fabrics of speculative thought.” 61 And heis
similarly out of patience when he notes “with what vehemence the modern
scientist can preach modesty to his theological opponent” and at the same time
“practice dogmatism and arrogance in the realm of theological opinion.” 62 His
confrontation with liberalism exhibits something of the spirit of J. Gresham
Machen, for he representsit as virtually something other than Christianity. 63
Modern liberalism, he observes, disagrees with the evangelical experience on
such crucial issues as the reality of sin, atonement, grace, supernatural
regeneration, Christian holiness, and the person of Christ. The formula of
modernism will not work. Liberalism deludes itself. Thinking its opponent is a
backward, crass, literalistic reactionary, it failsto realize that it is actually
attacking the very foundations of religious life. Liberalism’s assault isin

56 Mullins, Christian Religion, 144. 57 Mullins, Freedom and Authority, 380. 8
|bid., 381, quoting James Orr, Revelation and Inspiration (New Y ork: Scribner,
1910), 215-16. 9 1bid., 382.

60 Mullins, Axioms, 14.

61 Mullins, Cross Roads, 174.

62 |bid., 58.

63 1bid., 238-43.
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fact aimed back through the Christian centuries at the most central and vital truths
of the New Testament. 64

Perhaps a growing dissatisfaction with Mullins' s theological methodology in
combination with the necessity of raising money for building projects at Southern
Seminary pushed Mullins toward the traditionalist onslaught against modern
thought. More likely, however, it was Mullins' s own growing conviction. After
all, he changed nothing in his theology or even in his methodology, but merely
threw down the gauntlet of confrontation. “Thereislittle likelihood,” he declared,
“that evangelical Christianity will yield to the moderns who have laid so

extensive a plan for its overthrow.” 65 He had himself reached the Cross Roads.
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W. H. Griffith Thomas

Thomas H. Cragoe

William Henry Griffith Thomas was a scholar of great distinction, atheologian of
International reputation, and one of the leaders of the evangelical wing of the
Church of England in England, Canada, and the United States. 1 Both the man
himself and his ministry were characterized first and foremost by areliance upon
Scripture. Indeed, his commitment to the Bible as the authoritative Word of God
so distinguished his ministry that a memorial tribute observed, “One cannot think
of Dr. Thomas apart from

641bid., 243. 6 [bid.

ThomasH. Cragoe cragoe, ThomasH. Th.D., Dallas Theological
Seminary. Pastor,

Believer’s Bible Church, Lufkin, Texas.

1 WhileW. H. Griffith Thomas's surname was simply Thomas, he preferred to be
called Griffith Thomas.
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the Bible. He was essentially ateacher of the Word of God, and it was upon this
work he brought his learning and his powers chiefly to bear.” 2

Another key mark of the man and his ministry was scholarship. Possessing a
thorough knowledge of the Scripture in the original languages, Griffith Thomas
became renowned as a biblical scholar and for a grasp of the truth that was both
comprehensive and balanced. 3 His scholarship was “thorough and accurate, and
his interpretations beyond question reliable. But with this accurate and thorough
scholarship there was coupled aremarkable clearness of spiritual vision, a

clearness of spiritual perception that israrely coupled with thorough scholarship.”
4

Griffith Thomas' s ministry was also characterized by simplicity. He possessed a
remarkable ability to express profound biblical and theological truths ssimply,
clearly, and attractively. ° In so doing, Griffith Thomas was not an original
thinker, but contented himself with crystalizing and communicating the deep
truths of Christianity. With his remarkable powers of analysis and synthesis, he
consistently succeeded in clarifying the truth in a manner which indelibly
impressed his audiences. ©

Griffith Thomas was also a man of genuine spirituality. He has been described,
for example, as “agood man and full of the Holy Spirit and of faith,” 7 a man of

God who “aways and everywhere ... lived the life he professed.” 8 His ministry
was so distinguished by service that a contemporary described him as “the most

selfless man | have ever known.” © Such were the basic qualities for which heis
remembered.

Early Life

W. H. Griffith Thomas was born in Oswestry, Shropshire, England on January 2,
1861. His mother had been widowed before he was born, and so he spent the
early years of hislifein the care of his grandfather. After the death of his
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grandfather, protracted litigation over the estate, and the remarriage of his mother,
the family’ s financia circumstances forced Griffith Thomas to leave school at the
age of fourteen. Later recognized as a brilliant educator and scholar, he had
obtained his education only with great difficulty and sacrifice.

At the age of sixteen, Griffith Thomas was asked to teach a Sunday-school class
at Holy Trinity Church, Castle Fields, Oswestry. For four months he did his best,
but during that time he became increasingly aware that he was trying to teach
what he had never experienced in his own life. 10 The next year two evangelical
Christians were used of the Lord to bring him to salvation. Griffith Thomas wrote
concerning his experience of March 23, 1878, “My soul was ssimply overflowing
with joy, and since then |

2 John McNicol, “What Dr. Griffith Thomas Meant to Us,” Sunday School Times,
19 July 1924, p.
437. 3 W. Graham Scroggie, “Dr. Griffith Thomas—Scholar, Teacher, Friend,”

Sunday School Times, 21 June 1924, p. 383. 4 Reuben A. Torrey, “What Dr.

Griffith Thomas Meant to Us,” Sunday School Times, 5 July 1924, p.
412. 5 Arno C. Gaebelein, “One of God' s Noblemen, Dr. Griffith Thomas,”

Sunday School Times, 26 July 1924, p. 450. g J. |. Packer, Preface to Principles of

Theology, by W. H. Griffith Thomas (Grand Rapids. Baker,
1979), iii. 7 Scroggie, “ Dr. Griffith Thomas,” 383. 8 James M. Gray, “What Dr.

Griffith Thomas Meant to Us,” Sunday School Times, 28 June 1924, p.
395. g J. Harvey Borton, “What Dr. Griffith Thomas Meant to Us,” Sunday

School Times, 19 July 1924,
p. 437. 10 Warren W. Wiersbe, Listening to the Giants: A Guide to Good Reading

and Great Preaching (Grand Rapids: Baker, 1980), 140.
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have never doubted that it was on that Saturday night | was born again, converted
to God.” 11 He was confirmed in May of that same year.

At the age of eighteen, Griffith Thomas moved to London to work for his
stepfather’s brother, William Charles. During the three years he labored in his
stepuncle’ s office, he obtained a good knowledge of Greek through disciplined
study (often from 10:30P. M . t0 2:30 A . M .). 12 Then the vicar of the church
which he attended, B. Oswald Sharp, offered him alay curacy which enabled him
to devote greater time to study. As a curate, Griffith Thomas assisted the vicar in
the discharge of his parish duties. Each morning Griffith Thomas attended
lectures at King's College, London, and then spent his afternoons and eveningsin
parish work. 13 After three years of course work he received an associate' s degree
with distinction.

One of the most formative influences on Griffith Thomas'slife occurred at
King's College. Henry Wace, who had been appointed principal (i.e., president)
of the college in 1883, became alifelong friend. Indeed, Griffith Thomas
acknowledged his debt to Wace in the preface of his Principles of Theology.

Pastoral Ministry and Teaching in England

Griffith Thomas was ordained to the order of deacon within the Anglican church
iIn 1885. At the service of ordination the bishop of London, Frederick Temple,
charged Griffith Thomasto read from his Greek New Testament daily. He kept
that promise for the rest of hislife by faithfully reading a chapter every day. 14 In
addition he annually re-signed a statement he drew up in 1888: “On this the Third
anniversary of my Ordination, | desire to renew my vows to God and reconsecrate
myself to His service. May He fill me entirely with His Spirit. May | be holy in
character, and earnest in work. May He continually keep me, ‘All for Jesus,” W.
H. G. Thomas.” 15

Griffith Thomas served as an Anglican clergyman out of firm conviction and
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loyal devotion. He resolutely held to evangelical Anglicanism as “that whichis
the most Scriptural, most historical, most useful form of Church government and

life.” 16 Indeed, it was the central place of Scripture within the Church of England
that made him afirmly committed churchman:

There is no Church in Christendom which uses so much of Scripture or gives it so prominent
aplaceinitsservices.

1. Inthe Articles it is the supreme standard of doctrine and the final court of appeal.

2. Inthe Lessons, Epistles, and Gospelsit is used daily and weekly for instruction.

3. Inthe Psalmsit is employed for worship daily through the month.

4. In the Prayers, the substance of the petitions is often verbally identical with, or evidently

based on, Holy Scripture.

5. In the Ordination Services specia prominenceis given to the Bible by the presentation of
a Testament to the Deacon and aBibleto the Priest. ... Our Ordinal ... laysthe chief

emphasis on our work as Ministers of the Word. 17

Of course, along with his devotion to the Church of England, Griffith Thomas
demonstrated firm loyalty and adherence to both the Book of Common Prayer
and the Thirty-nine Articles as well.

As an ordained deacon, Griffith Thomas served as a curate under Sharp for
another three-and-a-half

11 M. Guthrie Clark, William Henry Griffith Thomas (London: Church Book
Room, 1949), 5. 12bid., 6.

13 1bid.

14 Wiersbe, Listening to the Giants, 140.

15 Clark, Griffith Thomas, 7.

16\W. H. Griffith Thomas, The Work of the Ministry (London: Hodder and

http://biblecentre.net/theology/books/het/het63.html (2 of 3) [26/08/2003 08:39:17 a.m.]



Logos - Logos Library System R

Stoughton, 1911), 119. This volume was later abridged by hiswidow, Alice
Griffith Thomas, and retitled Ministerial Life and Work (Chicago: Bible Institute
Colportage Association, 1927; Grand Rapids. Baker, 1974).

171bid., 126-27.
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years. The work of a deacon included a number of ministerial responsibilities:
“The Deacon isto assist in Divine Service, to help at Holy Communion, to read
the Holy Scriptures and Homilies in Church, to instruct the youth in the
Catechism, to baptize, and to preach. His paramount duties are therefore spiritual,

and this element must ever predominate.” 18

In February of 1889, Griffith Thomas was appointed senior curate on the staff at
St. Aldate’ s Church, Oxford. 19 This began an association with Oxford which
lasted for over twenty years. The seven years spent at the church were of great
importance in hislife and ministry. It was during this period that he pursued his
education at Oxford. In 1894 he was awarded the Hall-Houghton Junior
Septuagint Prize and subsequently won second prize in the Ellerton Theological
Essay competition. 20 He wrote on the Synoptic Problem with special reference to
the Gospel of Mark. He earned his B.D. from Christ Church, Oxford, in 1895, and
an M.A. in 1898.

While at Oxford, Griffith Thomas was invited by the vicar of Islington to read a
paper at the Islington Clerical Conference on January 14, 1896. It has been said
that thisisthe only time that a curate was ever honored in this way. 21 He spoke
on the subject of the doctrine of the church, and “received the cordial recognition
and praise of the entire Meeting.” 22 As aresult, he began to be noticed within the
broader fellowship of the Anglican church, and in 1896 he accepted a call to the
distinguished congregation of St. Paul’ s, Portman Square, London. There he
experienced nine years of fruitful ministry.

At the age of thirty-seven, Griffith Thomas married Alice Monk. Their only child,
Winifred, was born in 1902. Griffith Thomas's devotion as husband and father
was testified to in a posthumous tribute:

While | have often heard Dr. Thomas speak, and have, as often, admired his scholarship, his
Scripturalness and his spirituality, ... | do not think of him asin the pulpit or on the platform,
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but rather as within the confine of his home. ... There he was what he was, atogether
natural, and there it was that he was most to be esteemed. For it was at such atime and
within such a setting that the Doctor revealed himself at hisbest. ... According to my mind,
if a man stands the test of his home relaxation, he may be reckoned as pure gold; and it is my

conviction that Dr. Thomas did stand this test. 23

Griffith Thomas' s ministry at St. Paul’ s, Portman Square, was fueled by prayer.
No fewer than six prayer meetings were held each week. There was also aweekly
afternoon Bible study for which Griffith Thomas prepared “a printed syllabus
outlining the course ... and then weekly notes for study. Much ground was
covered in thisway, and the author’ s books on Peter’ s life and letters, the Epistle
to the Romans, and the book of Genesis were first given in the form of these
weekly lectures.” 24 Indeed, his literary output increased considerably during his
nine years of ministry in London. Methods of Bible Study was issued originally in
1902, and The Catholic Faith, the substance of which was taught to his
confirmation classes, was first published in 1904.

Griffith Thomas' s ministry at St. Paul’ s (1896—-1905) proved to be one of the
most joyful experiences of hislife. In hisfarewell letter to the congregation he
wrote:

These nine years of happy ministry have left adeep mark on my heart and life, and | lay
down my work here with keenest regret, even though | am fully convinced that | have taken
the right step in so doing. | can understand now from personal experience what | have long
known from the testimony of others that “Portman Chapel is one of the dearest spots on
earth.” It will be specially dear to me as the place of

18 1bid., 135. 19 Clark, Griffith Thomas, 8. 20 1bid., 9.

211bid., 10.

22 Record, 17 January 1896, cited by Wiersbe, Listening to the Giants, 141. 23
Henry W. Frost, “Dr. Griffith Thomas' Home Life,” Sunday School Times, 30
August 1924, p.
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my first incumbency, as the place of my first home, and as the place where we have had our
first experiences of home joys and sorrows. 22

In October 1905, Griffith Thomas accepted the position of principal of Wycliffe
Hall, Oxford, atraining center for evangelical Anglicans. During his five years of
ministry there, he trained more than eighty students. Apparently he bore the brunt
of the lecturing, instructing his students in the Pentateuch, the historical books of
the Old Testament, doctrine, the Gospels, apologetics, and pastoral theology. 26
The lectures on Christian doctrine constitute the substance of his posthumous
Principles of Theology (1930). The addresses on the pastoral ministry appear in
his Work of the Ministry (1911).

Griffith Thomas's literary work also included contributing a column to the
Record. In this column, which was entitled “1n Conference,” he answered
guestions that subscribers to the journa had asked on biblical, spiritual, and
theological matters. He planned a series of Anglican handbooks, to which he
contributed Christianity Is Christ (1909). He also served as the editor of the
guarterly periodical The Churchman. The dissertation that he submitted to Christ
Church, Oxford, for his D.D. (1906) was published in the same year as A
Sacrament of Our Redemption.

The Work of the Ministry

In 1903 Griffith Thomas traveled across the Atlantic for the first time to address
the annual Northfield Conference, which had been associated with Dwight L.
Moody during his later years. Griffith Thomas also began to minister at the
British Keswick Convention in 1906. In 1910 he was approached about assuming
a professorship at Wycliffe College in Toronto. By thistimein hislife, his
philosophy of pastoral ministry was well established. He outlined its principlesin
The Work of the Ministry. The substance of this volume was, as we have seen,
first delivered in hislectures at Wycliffe Hall, Oxford, but the experience on
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which it was based was largely gained from St. Paul’ s, Portman Sguare.

In al Christian work and ministry, says Griffith Thomas, there are three
absolutely indispensable elements, “the Spirit of God as the power, the Word of
God as the message, and the man of God as the instrument.” 27 These three vital
ingredients—the Spirit, the Scriptures, and the servant—are interconnected, for
the Holy Spirit uses the message (the Scripture) as proclaimed by the man (his
servant).

The presence of the Spirit isthe secret of all spiritual power in the life of the
minister. The Holy Spirit “makes the Truth real to the soul, and keepsit vital in

life and service.” 28 Hisindwelling presence “will enlighten the judgment, control
the feelings, direct the will, and possess and energize every faculty. The natura
temperament will be glorified, the natural wisdom illuminated, and the natural
determination set on fire.” 29 Thus the power of true ministry comes from God
alone, a power which is always imparted through the Holy Spirit. 30 In fact,
ministerial duty is not measured by the ability of the minister. Rather, itis
measured by the ability of the Lord and hisindwelling Spirit, and ministerial

responsibility isrealy “ our response to His ability.” 31

Christ does not give inherent ability to any worker. He does not expect grace to be used apart
from Himself and then to be replenished when exhausted. Grace is nothing so material as
this. Grace is relationship, and its power depends on the maintenance of that relationship by

a constant attitude of faith and obedience. ... By prayer we speak to God; by the Bible God
speaks to us, and when these two are

25 Cited by Clark, Griffith Thomas, 14. 26 Clark, Griffith Thomas, 16.
27 Griffith Thomas, Work of the Ministry, 86. 28 Ibid., 77.

291bid., 103.

30 |hid., 170.

311bid., 38.
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made real by the Spirit Who is “the Spirit of grace and supplication,” we find the contact
maintained, and the life kept, blessed, energized, used to the glory of God. 32

The second indispensable element in ministry is the Scripture. It must be
prominent in every sphere of ministerial work. 33 For while “the Word without
the Spirit is dry and useless; the Spirit without the Word has no message.” 34
Accordingly, the deepest need of the minister isfor “solitary and prayerful study

of the Word of God.” 35 Indeed, “no ministry can ever be of service to men which
does not start here, in the definite, conscious, blessed possession of the Word of

God.” 36

To possess the Word of God, the minister must engage in constant, thorough,
firsthand study of the Scripture in the original languages. The goal of such study
IS to master the contents of the Bible, assimilate its truth into one's own life, and
useit in the work of the ministry. 37 Asthe perfect and constant standard of truth,
38 the Word of God must be both the substance of ministry and the standard of

the life of the minister. 3° Reliance on Scripture will guard the minister from
error; we know this to be true because “every error comes in some way or other
from a neglect of God’'s Word, and every safeguard against error comes from the

closest adherence thereto.” 40 In truth, the Word of God is the secret of
ministerial power in Christian service, 4! because it is “the greatest power in the
universe.” 42

The reason for steadfast adherence to the Scripture isits nature, for in it the Lord
has “handed over to us His glorious Gospel, His Divine message, and we are the
trustees of so weighty a charge.” 43 Being divinely inspired (“ God-breathed"), 44
the Scriptures are the supreme authority in al matters of faith and practice. 4°
Belief in the truth revealed in Scripture means that we will agree as well with the
fundamentals of the faith. “ The doctrines of God, of Christ, of the Holy Spirit,
and the various aspects of the Divine Redemptive Person and Work of our Lord,
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as taught by the Church, will be accepted because they ‘ may be proved by most
certain warrants of Holy Scripture.’ ” 46 Because of our conviction concerning the
Bible we will view the Christian message as having its source in God himself.

Thefinal essential ingredient of the ministry is the servant, the man of God. The
minister isfirst and foremost, and at all times, aman of God, a servant of God to
God' s people. He is an ambassador on behalf of Christ, 47 a“Messenger of
Redemption.” 48 As such, he possesses an assured conviction concerning the
message which he delivers. This message is certain—definite, positive, and
unchanging. 49 In fact, “herein lies the supreme secret of Christian ministry: a
man who knows God, who knows God'’ s truth, who knows by experience what
Chrisgtianity is, and who intends at all coststo tell what he knows and give

321bid., 40. 331bid., 127. 341bid., 406. 3> lbid., 94. 36 1bid., 15. 37 Ibid., 128-29.
381hid., 152.
391hid., 20.
401bid., 154.
411bid., 93.
421bid., 11.
B 1bid., 77.
4 1bid., 87.
1hid., 122.
46 bid., 117.
471bid., 67.
4B 1bid., 7.
491bid., 55.

<- Previous First Next->

http://biblecentre.net/theology/books/het/het66.html (2 of 2) [26/08/2003 08:39:29 a.m.]



Logos - Logos Library System R

<- Previous First Next->

what he has received. The man who isin doubt can never be a messenger of the
Lord of Hosts.” %0

Use of the Bible is essential to the minister, for it gives his preaching the
authority of a divine message. °1

Preaching is, after all, “God's Word to man through man, and the motto of every
preacher should be, ‘| have a message from God to thee.” ” 52 The task of
preaching, then, isto so elucidate the text of Scripture asto communicate its true
meaning; and the message will be “aportion of Divine truth, selected, prepared,
and delivered under the guidance and in the power of the Holy Spirit, and adapted

to present needs.” 3

Also essential to the servant of God is agodly character in harmony with the
message. Indeed, the chief requirement of the minister is character, >4 for “there
IS no greater danger, no more serious peril, than that of a gulf between word and
deed, between message and character, between preaching and practice.” g5

To be aman of character, the servant of God must be filled with the Spirit of

love, truth, and wisdom—Iove which is guided by the truth, truth which is
inspired by love, and a resulting spiritual wisdom which comes from on high. 56
Doing God’ swork in hisway, the minister “will be ‘wise' in his efforts to instruct
and feed. He will be ‘faithful’ in the discharge of his duties. And he will be
‘good’ both inwardly and outwardly ... in that attractiveness which ministers and

winsfor Christ.” 57

Godly character is based upon and springs out of avital communion with God.
Thisfellowship “comesin asimple way ... in the twofold method of prayer and
meditation. In prayer we speak to God; in the Bible God speaks to us. And prayer
is the response of the soul to the Bible as the Word of God.” 98 Communion with
God through both prayer and the Bible, and obedience to him by responding to
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hiswill, are the guarantees of a perpetual fellowship with the Lord whichisthe

heart of the Christian ministry. 9 As a servant of God and aman of character, the
minister will lead a consistent, exemplary life, walking “ever in the light of Holy

Scripture.” 60

Griffith Thomas sees the goal of the ministry as fourfold: “to witness to Christ; to
win men for Him,; to set them at work for Him; and to keep watch for their souls

as those who belong to Him.” 61 Thefirst two goalsrelate to the biblical task of

evangelizing through the gospel, which is the main work of the church. 62 In
sharing the gospel, the minister’saim is that individuals come to trust in God' s
revelation and experience genuine, personal contact of the soul with Christ as

Savior and Master. 63 The second two goals relate to the biblical task of
edification—the building up of believersin the faith. The minister uses the

Scriptures to guide and equip believers. 64 This ministry of the Word establishes
within the local assembly an agreement in faith and knowledge, maturity in

Christian experience, and Christ-like character and conduct. 65

S01hid., 165. 1 1bid., 220-21. 52 1bid., 205.
531hid., 235.
>41bid., 69.

Ibid., 70. 55 1bid., 70. %6 Ibid., 160. 57 |bid., 164. 58 |bid., 142. >° Ibid., 402. 60

Ibid., 141. 61 1bid., 352. 621bid., 347. 83 1bid., 302, 316. 64 1bid., 89-91. 6> Ibid.,
168-69.
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Professor ship in Canada

It was in the autumn of 1910 that Griffith Thomas joined the staff of Wycliffe
College, Toronto, a school devoted to the training of evangelical Anglicans.
Initially invited to be a professor of systematic theology, he found upon arrival in
Toronto that this chair had been given to a Wycliffe graduate. So he was asked to
teach Old Testament literature and exegesis, atask which he faithfully performed
for the nine years he was in Toronto. Toward the end of this period he was asked
to teach systematic theology as well. While the change in position from principal
of Wycliffe Hall to the subordinate role of professor at the school in Toronto was
no doubt very difficult (especialy when coupled with the change in teaching
responsibilities), Griffith Thomas submitted to the change “with Christian grace,
and never lost sight of the validity of his call to Canada.” 6 Indeed, it was during
the years in Toronto that he became known to the Christian public throughout the
American continent.

As aprofessor Griffith Thomas was very popular with his students. This
popularity can be traced to two features of his teaching style—nhis conviction
concerning the Scriptures and his concern for his students. No matter what
subject he taught, the lectures he delivered had the ring of biblical authority and
definite conviction. A colleague later recalled that “the students who listened to
hislecturesin ... Wyclif [ sic

] College, Toronto, heard the words of a man whose voice never quivered with an
accent of doubt. No words of distrust or disbelief were ever evoked by his
teachings. No student ever went away from his classes with a sickening sense of
sinking faith with regard to the inspiration of the Scriptures, the authority of the
Word, the Deity of Christ.” 67 Griffith Thomas's conviction was not born out of
Ignorance, but rather out of a profound and well-versed understanding of
contemporary and modernist thought. “All the latest material was incorporated
Into hiswork and carefully examined but there was never any uncertainty asto
where he stood in his loyalty to Holy Scripture.” 68 It was this blend of informed
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scholarship with evangelical conviction that cast Griffith Thomas into an
increasingly prominent role as a strong witness for the truth, 6° one who stood in
“outspoken opposition to those who have drifted from the creedal standards of the
evangelical churches.” 70 Yet he did so in away which consistently reflected “the
method and spirit of the Master.” 71

The second endearing quality of Griffith Thomas' s teaching style was his concern
for his students. He “was ever abeliever in the ‘ personal touch,” and subsequent
|etters from all over the world show that this side of his work was appreciated as
much as any other. These contacts were maintained afterwards and men in their
parishes and the Mission field used to write to their old Professor for counsel and
guidance.” 72 Bound up with his rich scholarship, then, there was alove which
rendered him accessible. He was “ so simple and approachable that the most
sensitive or retiring student might call upon him at his rooms at any time and
receive a genial welcome, a patient hearing, and the help he asked.” 73

In addition to his duties as a professor at Wycliffe College, Griffith Thomas
engaged in various other ministries. He was aregular lecturer at the Toronto
Bible College, where he taught the Book of Genesis, the Book of Romans, Old
Testament interpretation, and biblical theology. Twice during this period he

66 Clark, Griffith Thomas, 22. 67 Dyson Hague, “What Dr. Griffith Thomas Meant
to Us,” Sunday School Times, 28 June 1924, p.
395. gg Clark, Griffith Thomas, 23. 62 William L. Pettingill, “What Dr. Griffith

Thomas Meant to Us,” Sunday School Times, 5 July 1924,
p. 412. ;o Toronto Globe, “What Dr. Griffith Thomas Meant to Us,” Sunday

School Times, 5 July 1924, p.
412. 41 Scroggie, “Dr. Griffith Thomas,” 383. 72 Clark, Griffith Thomas, 22-23.

73 Gray, “What Dr. Griffith Thomas Meant to Us,” 395.
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returned to England to minister. He was the featured speaker at the Westminster
Bible Conference, Mundesley, in 1912; and he spoke at the Keswick Convention
in 1914. He also became an increasingly familiar figure at American Bible
conferences.

TheLast Years

Toward the end of his nine yearsin Toronto, opportunities for wider ministry
increasingly presented themselves to Griffith Thomas. As aresult, he left
Wycliffe College in 1919 and moved to Philadel phia to engage in what he
referred to as a“ continent-wide ministry.” 74 During thisfinal stagein hislife he
participated in many conferences and wrote extensively.

Griffith Thomas had long been sought after as a guest lecturer and conference
speaker. As has been noted, he was involved in the Keswick Convention in
England, speaking there in 1906, 1907, 1908, and

1914. When the Victorious Life movement (a chain of local “Keswicks’) was
established in America, Griffith Thomas was a featured speaker at itsfirst
conference (1913). 7° From that date on, if he was in the country, he aways led
the Bible Hour at the major conferencein July. 76 He was a speaker at the
Montrose Bible Conference every year. 7/ He was invited to lecture at the Moody
Bible Institute, the Bible Institute of Los Angeles, the National Bible Institute of
New Y ork, and the Bible Institute of Pennsylvania. g

Griffith Thomas was aso invited by B. B. Warfield to visit Princeton Theol ogical
Seminary and to deliver the Stone L ectures for 1913. He lectured six times on the
Holy Spirit—twice on the biblical revelation of the doctrine, once on its historical
development, twice on theological considerations, and once on the spiritual
application. These lectures formed the substance of his book The Holy Spirit of
God.
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Griffith Thomas traveled to China and Japan in the summer of 1920 to strengthen
the missionaries by means of Bible teaching. While there, he saw many
undeniable evidences of modernism among the missionaries, which he disclosed
upon his return. He traveled to England for the last time in 1922,

Together with Lewis Sperry Chafer and A. B. Winchester, Griffith Thomas was a
cofounder of Evangelical Theological College, which later became Dallas
Theological Seminary. He was to serve as a visiting professor of Bible until he
could move to Dallas, when he would become a professor of theology. However,
he died in Philadelphia on June 2, 1924, before this new field of ministry could be
realized. Through the benevolence of William Nairn of Dundee, Scotland, the
library of Griffith Thomas, some forty-five hundred books and fifteen hundred
pamphlets, was purchased for the seminary.

Griffith Thomas's literary contribution during his years in Canada and the United
States was considerable. He wrote devotional commentaries on Romans (1911),
Colossians (1923), and Hebrews

(1923). Other devotional worksinclude The Prayers of . Paul (1914) and Grace
and Power (1916), a series of addresses on the spiritual life. He also wrote a
biographical work on the apostle John (1923). The maor theological work written
during this period was The Principles of Theology. In all, he published twenty-six

booklets and twenty-four larger works, many of which are still in print. 72

In addition, Griffith Thomas made regular contributions to numerous periodicals,
including the Sunday School Times, the Evangelical Christian, Bibliotheca Sacra,
and the Toronto Globe. He was also the editor of the Canadian Churchman
(1910-13), an associate editor of Bibliotheca Sacra (1911-24), and a contributing
editor of the Bible Champion (1923). He authored the articles on “Adam in the
New Testament,” “Ascension,” and “ Resurrection of Jesus Christ” in the
International Sandard Bible

74 Clark, Griffith Thomas, 23. 7> Borton, “What Dr. Griffith Thomas Meant to
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Encyclopedia. What is truly remarkable about the literary contributions of
Griffith Thomas s that not only are they soundly scriptural and scholarly, as well
as simple and clear, but they also consistently create in the reader “a deeper love

of and desire for God as revealed in His word.” 80

The Principles of Theology

The theological contribution of Griffith Thomasis best seen in his major treatise,
The Principles of Theology. The manuscript of this work was complete when he
died in 1924, and was published in both London and New Y ork in 1930. The
work is cast into the form of a study of each of the Thirty-nine Articles of the
Church of England. The purpose was both to distinguish the established theology
of the Church of England from the opinions of various individual Anglicans, and
to demonstrate where the Church of England actually stood on doctrinal truth.

The work itself isnot original or speculative. Rather, it collects, crystalizes, and
communicates the thoughts of other Anglican scholars on the Articles. Griffith
Thomas's clearly defined task was “ magisterially and definitively to spell out, on
the basis of others' minute researches and debates, what the Articles actually
affirm, both in principle and in detail; what biblical warrant thereisfor making
such affirmations; and what their implications are in relation to various forms of
Catholic tradition and (less fully) of shallow rationalism.” 81 He acknowledged a
special debt to the lectures on the Articles by Henry Wace, his principal at King's
College, London. He also acknowledged hisindebtednessto E. A. Litton’'s
Introduction to Dogmatic Theology and T. P. Boultbee's Commentary on the
Thirty-nine Articles Forming an Introduction to the Theology of the Church of
England.

As an exposition of the Thirty-nine Articles, The Principles of Theology
methodically relates Scripture, reason, and church history (both past and present).
Because of its basic approach the work partakes of some of the weaknesses of the
Articles themselves. In fact, Griffith Thomas acknowledges that “the Articles do
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not present a complete system of doctrine because they were largely due to the
historical circumstances which called them forth.” 82 The areas of anthropology
(the doctrine of man), pneumatology (the doctrine of the Holy Spirit), and
eschatology (the doctrine of future things) are not fully developed. Furthermore,
the work specifically addresses concerns that were relevant in the early twentieth
century

(e.g., Anglo-Catholic claims concerning the ministry, the priesthood, the
sacraments, and salvation). And of courseit fails to address concerns that arose
later in the twentieth century with the works of Karl Barth, Rudolf Bultmann, and
others. Yet in The Principles of Theology one finds a clear, orderly, and
nontechnical presentation of the Christian faith. It is evangelical by conviction
and Anglican by creed, because Griffith Thomas believed that “by historical and
theological right real Anglicanism is evangelicalism in a pure form.” 83 Despite
Its minor shortcomings his analysis of the basics of Christian theology isan
enduring contribution to the church, since the fundamentals of the faith are
unchanging.

The Principles of Theology begins with adiscussion of several introductory
matters, the first of which isrevelation. The possibility of revelation is established
on two grounds—the nature of God as a supreme personal being, which
necessarily involves the power of self-revelation; and the nature of man, which
involves a capacity for communion with a higher being. 8 The method of
revelationis

first and foremost one of Life; that is, it isarevelation of a Person to persons. Christianity is
primarily areligion of facts with doctrines arising out of the facts. All through the historic
period of God' s manifestation, from patriarchal timesto the period of Christ and His
Apostles, Revelation was given to life and manifested through personality. But the Divine

life has been expressed in Word, first oral and

80 Scroggie, “Dr. Griffith Thomas,” 383. 81 Packer, Preface to Principles of
Theology, x. 82 Griffith Thomas, Principles of Theology, lix. 83 Packer, Preface to
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then written. Both in the Old Testament and in the New Testament we see first what God
was and did to men, and afterwards what He said. So that while we distinguish between the
Revelation and the Record, the former being necessarily prior to the latter, yet the Revelation

needed the Record for accuracy, and also for accessibility to subsequent ages. 82

Being mediated through history, revelation is also of necessity progressive. “In
Jesus Christ the self-disclosure of God reached its climax, and the New
Testament is the permanent, written embodiment of the unigueness of

Christianity in the world.” 86

Faith is the human response to this divine revelation, the attitude of the soul to
Christ as the manifestation of God. Griffith Thomas makes it clear that

trust is the only adequate answer to God's Revelation. ... Trust is thus the correlative of
truth. Faith in man answers to grace in God. As such, it affects the whole of man’s nature. It
commences with the conviction of the mind based on adequate evidence; it continuesin the
confidence of the heart or emotions based on the above conviction, and it is crowned in the
consent of the will, by means of which the conviction and confidence are expressed in

conduct. 87

Note that faith begins as a cognitive assent to propositional truth:

In al true faith, therefore, there will of necessity be the three elements of knowledge, assent,
and confidence, and anything short of these will never give the full Christian trust. ... [Holy

Scripture] is the guide and standard of our faith, and the supreme authority as to what we are
to believe. ... God has given His people a written Revelation of Himself, and thistells us

clearly all that it is necessary for us to know about God. 88

This cognitive response to propositional truth eventually involves the entire
person: “While the intellect is not to be neglected, faith is very much more than
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knowledge. It is not mere belief in athought, or conception, or idea. It isthe
expression of the whole nature of man in response to God'’ s approach in Christ.
As such, it involves personal committal and confidence.” 8° The revelation of
Chrigt, then, ismet by aresponse of the whole individual—intellect, emotion, and
will.

The discussion then moves from faith to doctrine, which is simply defined as “the

fundamental truths of revelation arranged in systematic form.” 90 “Theology”
denotes the technical expression of the revelation of God. It isthe task of
theology “to examine al the spiritual facts of revelation, to estimate their value,

and to arrange them into a body of teaching.” 91 The result is a“systematised
statement of truth deduced from the Bible, the intellectual expression in technical

language of what is contained in the Word of God.” 92

With regard to the systematizing of theological truth, Griffith Thomas showed a
decided preference for a credal approach:

There is obvious danger in every attempt at systematising Christian truth, as we may see
from the great works of men like Aquinas and Calvin. The human mind is unable to find a
place for every single Christian doctrine, and it is far better to be content with “Articles,” or
“points,” with gaps unfilled, because it isimpossible for thought to be covered by them.
General lines of Christian truth are far safer and also truer to the growth of thought and
experience through the ages. This method prevents teaching becoming hardened into a cast-
iron system which cannot expand. It is the virtue of the Church of

83 |bid., xviii—xix. 86 1bid., xix.
871bid., xx.

88 | hid., xxii.

89 |bid., xxi.

0 |bid., xxiii.

9 1bid.

92 1bid.
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England Articles that they take this line and do not commit Churchmen to an absolute, rigid
system of doctrine from which there is no relief and of which thereis no modification. 93

Though he adhered strictly to the fundamentals of the Christian faith, Griffith
Thomas treasured the room for refinement and mental enterprise which the
Articles afforded the theol ogian.

Griffith Thomas concludes his introductory remarks with a discussion of the
place of creeds, confessions, and the Thirty-nine Articles of the Church of
England. The Articles are of particular value for the church and the theologian.
As part of the Reformation, they have historical value, representing the position
of the Church of England especially in relation to Roman Catholicism. They have
doctrinal value in that they serve as the standard of belief of the Church of
England. Expressed with exactness, balance, and fulness, they provide a test of

orthodoxy, 94 and yet are subject to Scripture as the ultimate authority. 9 In
addition, Griffith Thomas observes that they have practical value:

The Articles express the intellectual position involved in being a believer, the explicit,
intellectual sign of what is spiritually implicit from the first moment of faith in Christ. When
Heis accepted as Saviour, Lord, and God, everything elseisinvolved and possessed in germ.
We commence by faith and go on to knowledge. It isinevitable that we should think out our
position. St. Peter tells usto be ready to give areason for the hope that isin us ( 1 Pet. 3:15),
and we see the natural order of experience followed by expression. (1) Hope possessed; (2)
having areason for our hope; (3) giving areason. Theintellectual grasp of Christianity is
essential for astrong Christian life, for giving balance and force to experience, for protection

against error, for equipment for service. 96

This practical and experiential dimension brings in personal, emotional, and
ethical elements that are an absolute necessity in theology:
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Itis, of course, essential to remember that theology is not merely a matter of intellect, but
also of experience. Theology is concerned with spiritual realities, and must include personal
experience aswell asideas. ... Thefeeling equally with the reason must share in the
consideration of theology, because theology is of the heart, and the degpest truths are

inextricably bound up with personal needs and experiences. 97

This experiential dimension is closely tied to the person and work of Jesus Christ:

The sole and sufficient guarantee of Christian doctrine being at once intellectual and
experimental isits constant and close association with the Person of Jesus Christ. In order to
avoid anything dry and lifeless we must relate every truth to the living Person of Him Who
declared, “I am the Way, the Truth, and the Life.” When it isrealised that “Christianity is
Christ,” that Christ Himself is the substance, source, and spring of all doctrine, our theology

will be truly Christian. 98

With this conviction Griffith Thomas begins a point-by-point examination of the
Articles—historically, doctrinally, and practically.

Thefirst five Articles are grouped under the general heading “ The Substance of
Faith.” This section includes a detailed consideration of the Trinity, the person
and work of Christ, and the Holy Spirit. The chapter on Article | provides a
thorough discussion of theology proper, including proofs from both natural and
special revelation for the existence of God, the nature and attributes of God, and
the Trinity.

In treating Article I, Griffith Thomas discusses the person and work of Christin
terminology that isin

B3 |hid., xxiv. %4 1bid., xxx, liv, lvi. 93 1bid., lviii.
9% |bid., xxvi.
97 1bid., xxvii.
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keeping with the formula of Chalcedon. Jesus Christ is essential deity and perfect
humanity united in one person. This uniqueness of his person is essential for his
work, for salvation is possible only by divine grace, and grace can come to us
only through a Savior who is both divine and human.

With regard to the work of Christ, Griffith Thomas focuses upon the
substitutionary atonement. In harmony with the formula of Chalcedon and the
teaching of the New Testament, he declares that the heart of the Christian faith is
Jesus Christ’ s dying in the place of sinners and paying the price of their sins:
“The Atonement means that God in the Person of His Eternal Son took upon
Himself in vicarious death the sin of the whole world. The offer of mercy is made
to everyone, since thereis no sinner for whom Christ did not die, and every sin,
past, present, and future, is regarded aslaid on and borne by Him.” 99 The death
of Christ accomplished “( a) the removal of sin by expiation; ( b) the removal of
enmity by means of the moral and spiritual dynamic of the indwelling Christ; (c)
the provision and guarantee of fellowship with Christ by means of our oneness
with Him.” 100 This understanding of the atonement both meets the demand for
peace with God and assures the conscience burdened with sin and guilt.

Article IV affirms the bodily resurrection of Christ, his ascension, and his return
In judgment. In discussing the return of Christ, Griffith Thomas espouses
premillennialism 101 and intimates a belief in pretribulationism. 102 |n his
exposition of the doctrine of the Holy Spirit (Article V), he affirms the
personality and deity of the Holy Spirit, as well asthe vital and essential place
which the Spirit occupiesin the Christian system of belief.

The next three Articles are grouped under the heading “ The Rule of Faith.” They
deal respectively with the Scriptures (Article V1), the Old Testament (Article
VII), and the three creeds (Article VIII).

In the chapter on Article VI, Griffith Thomas discusses the canon, character,
sufficiency, and supremacy of the Scriptures. Divine inspiration is the key to the
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character of the Bible. It “ isthe Word of God in the sense that it conveysto us an
accurate record of everything God intended man to know and learn in connection

with Hiswill.” 103 The divine element was paramount in the process of
Inspiration—it was “not the Divine and the human, but the Divine through the
human.” 104 The result of inspiration is that the Holy Scriptures preserve for us
God' srevelation in its purest accessible form. 105 This written revelation is
certain, permanent, and universally available. 19 |t is also inerrant, in that “the
widest learning and the acutest ingenuity of scepticism have never pointed to one
compl ete and demonstrable error of fact or doctrine in the Old or New
Testament.” 107 Moreover, the Scriptures are sufficient in that they contain
everything that is necessary for salvation. Indeed, the Bible is a book of and for
redemption. 108 The Scriptures are, then, “the supreme and final authority in all
matters of faith and practice.” 109 They are supreme over reason, over the church,

and over church tradition. 110 Whatever doctrine, creed, or practiceis received
and accepted by the church must be proved by the “most certain warrants of Holy
Scripture,”

9 |bid., 58-59. 100 1bid., 59. 101 Ibid., 87. 102 1bid., 88, 256. Like the
pretribulationists Griffith Thomas makes the distinction between Christ’s coming
for his people and coming with his people. 143

|bid., 119. 1041bid., 118. 105 Ibid., 117. 106 I bid.
107 Frederic W. Farrar, “Inspiration,” in Cassell’ s Biblical Educator, 1:207, cited
by Griffith Thomas, Principles of Theology, 501.

108 Griffith Thomas, Principles of Theology, 120. 109 Ibid., 132.
110 1bid., 124-32.
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or at least found to be in harmony with its teaching. 111

In his discussion of the Old Testament (Article V1), Griffith Thomas shows
himself to be a dispensationalist in his approach to interpreting Scripture. 112

Article VIII affirms belief in the Apostles' Creed, the Nicene Creed, and the
Athanasian Creed. Their thorough reception by the church is based upon their
agreement with Scripture. 113 Creeds are valuable in that they amplify Scripture.
114 They state explicitly what isimplicit in Scripture, and thereby are useful as
conditions of fellowship and tests of orthodoxy. 11° Asintellectual statements of

the truth, they are designed to guide the believer to a more perfect trust in the
Lord.

The next major division of the Articlesisentitled “ The Life of Faith.” In this
section Griffith Thomas discusses those doctrines connected with both
justification (Articles IX—X1V) and sanctification (Articles XV-XVIII).

Article I X dealswith original sin or “inborn sinfulness,” which isthat “principle
of evil which has infected human nature by reason of the original connection of
the race with Adam.” 116 There are two effects of original sin upon the individual.
Thefirst is deprivation of moral ability; that is, “man has been so thoroughly
deprived of moral and spiritual power that he is incapable of doing the will of
God.” 117 The second is the actual existence of an evil principle within man. 118
As aresult, evil hastouched every part of man’s nature.

With regard to the condemnation that falls on all humans Griffith Thomas writes,
“While everyone is born into this world with the evil principle within derived and
inherited, it isonly asthe individual asserts himself and does what is wrong that
heis personally subject to the Divine condemnation.” 119 The guilt associated
with original sin is covered by the atonement of Christ, so that original sin,
considered in and by itself, does not carry with it the penalty of eterna
condemnation. 120 What does bring condemnation, on the other hand, are the
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actual sinsthat are committed because of the evil principle within and that have
not been forgiven. This evil principle remains even in the regenerate to the end of

thislife. 121

Article X observes that fallen man has the faculty of will, the ability to determine
the course of his action and to select what he desires. 122 Y et “behind the will is
the nature, and as is the nature so isthe will. Moral inability is thus due to the
corruption of nature.” 123 Given the ability to choose, man is accountable; but sin
IS inevitable because his reason and will have been corrupted. The divine
response to this human weakness and inability is the provision of grace.

Justification denotes the restoration of atrue relationship with God (Article X1).
“It includes ( a) the removal of condemnation by the gift of forgiveness; ( b) the
removal of guilt by the reckoning (or imputation) of righteousness; ( ¢) the
removal of separation by the restoration to fellowship.” 124 The basis

111 1bid., 123. 112 1bid., 140-41; see also W. H. Griffith Thomas, The Holy Spirit
of God (London: Longmans, Green, 1913), 4649, 70. 113

Griffith Thomas, Principles of Theology, 147. 114 1bid., 150.
1151bid., 151.

116 Ibid., 159.

117 1bid., 164.

118 1bid., 165.

119 1bid., 166.
1201bid., 167.

121 1bid., 171, 174-75.
122 |bid., 180.
1231bid., 181.

1241 bid., 185-86.
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of justification is the atoning work of Christ, and it isreceived only by faith in
him. 125

Of particular interest in Griffith Thomas's discussion of the doctrine of
sanctification is his advocacy of the Keswick teaching that the Christian’s
tendency to sin is not eradicated, but rather is counteracted by victoriousliving in
the Spirit. Griffith Thomas writes:

While Scripture teaches something that is very near eradication, in order that we may not be
satisfied with anything less than the highest type of Christian living, on the other hand, it as
clearly teaches that the evil principle has not been removed. ... On the one hand we must
insist that even in the regenerate the evil principle remains and will remain to the end of this
life; on the other hand, we must be clear that this evil principle need not and ought not to

produce evil resultsin practice, since the grace of God has been provided to overcome it. 126

Sanctification, then, is best described as counteraction—*the presence and power
of evil within are counteracted by the presence and greater power of the Holy
Spirit. So that evil though mighty is subjugated by the mightier force of the Spirit
of God.” 127 And spirituality, accordingly, isthe life of Christ that the power of
the Holy Spirit reproduces in the believer through the Word of God and prayer.

The final major division of The Principles of Theology is designated “The
Household of Faith” (Articles XIX-XXXIX). In this section Griffith Thomas
discusses the church —its nature, purpose, characteristics, and authority. He then
examines the work of the pastoral ministry and in so doing especially refutes the
Roman Catholic concept of the priesthood. Additional topics include church
discipline, the role of tradition, the use of homilies, and the consecration of
bishops and ministers.

In dealing at length with the sacraments of the church Griffith Thomas contrasts
the Anglican and Roman Catholic views. He regjects five of the seven Roman
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Catholic sacraments (confirmation, penance, orders, matrimony, and extreme
unction). 128 He also refutes the ex opere operato view, that is, the ideathat if
no barriers are present, the sacraments invariably convey grace. 129 Hergjects as
well the Roman Catholic doctrines of baptismal regeneration, transubstantiation,
and the mass. 130 Only water baptism and the Lord’' s Supper are to be understood
as sacramentsin that they are divinely appointed means through which God's
presence and blessing are received in faith. 131 They are visible expressions of
membership in the community of those who are professed followers of Christ; at
the same time they are divine assurances and pledges of the fulfilment of the
promises proclaimed in the Word. 132

Finally, thereis adiscussion of the relationship between the church and state.
Elements distinctive of Anglicanism abound as the relationship between the
church and the king of England is defined and defended. The Articles establish
the right of believersto possess private property and take oaths in court. The state
possesses the right to exercise capital punishment and to conscript its citizens into
military service.

The value of The Principles of Theology, as of al the literary contributions of W.
H. Griffith Thomas, liesin its analysis of Scripture and the basics of the Christian
faith. In that the essentials do not change, his works represent a lasting
contribution to the church. He is masterful in his ability to interpret Scripture, and
In his ability to relate Scripture, reason, and church history (both past and
present). His powers of analysis, synthesis, and clarification impress the mind.

Y et hiswritings also consistently create in the reader a deeper love for the Lord
asrevealed in his Word. One may well concur with the assessment of William
Pettingill: “I found in him awonderful blending of strength and gentleness,
wisdom and teachableness, profundity and

1251bid., 191-92. 126 Ibid., 174—75. 127 1bid., 233. 128 1bid., 351-57, 362. 129 1bid.,
35/7-64.
130 1bid., 381, 393-400, 415-26. 131 |bid., 357, 362.
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simplicity, firmness and tenderness; and in all this he resembled his Master and
Lord, of Whom it iswritten that He was ‘full of truth and grace.” " 133
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From a background of ministry in turn-of-the-century revivalism and teaching at
Bible conferences, Lewis Sperry Chafer (1871-1952) founded Dallas Theological
Seminary and served asitsfirst president and principal theologian. An author of
several books on evangelism, prophecy, and the Christian life, Chafer is best
known for his elght-volume Systematic Theology, which was the first
dispensational, premillennial systematic theology. Although many works have
helped spread the influence of dispensationalism, the institutional and theological
efforts of Lewis Sperry Chafer have been foremost in establishing it asaviable
feature of twentieth-century evangelical thought and ministry.

Life

Lewis Chafer was born in Rock Creek, Ohio, where his father later became the
Congregationa minister. 1 Following up on an early interest in music, Lewis
studied at Oberlin College and Conservatory. In 1889 he joined the evangelistic
team of A. T. Reed. Because his activities had increased, Chafer withdrew from
Oberlin in 1891. For five years he ministered with Reed (and occasionally other
evangelists) as arevivalist singer and choir director.

In 1896 Lewis married Ella Loraine Case, whom he had met during student days
at Oberlin. Together they formed their own evangelistic team with Lewis
preaching and singing and Ella accompanying at the piano. For the next ten years
they held revival meetings throughout Ohio, Pennsylvania, New Y ork, and New
Jersey. Eventually these meetings extended to the southeastern states as well.

Soon after they formed their own ministry team, the Chafers became acquainted
with key figuresin the music ministry of Dwight L. Moody’ s evangelistic empire,
notably Ira Sankey and George Stebbins. After atwo-year position as assistant
pastor of the First Congregational Church in Buffalo (where Lewis was ordained),
the Chafers moved in 1901 to East Northfield, Massachusetts, the site of the
Moody summer conference. In addition to his ongoing revivalism, Lewis became
more and more a part of the Moody ministry, directing singing at the Northfield
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Conference and then helping to establish (in 1904) and eventually presiding over
(in 1909) the Southfield Conference in Crescent City, Florida.

The Northfield Conference was a primary forum for the Victorious Life
movement and for expositions of the Bible in the style of the popular Niagara
Bible Conferences. Some of the well-known speakers at that time included F. B.
Meyer, G. Campbell Morgan, W. H. Griffith Thomas, Reuben Torrey, and
George F. Pentecost. Through various conferences over the years, Chafer also
came into contact with James Orr, James M. Gray, A. C. Gaebelein, Harry A.
Ironside, A. T. Pierson, and Charles Trumbull. 2 But by far the one person who
had the most profound impact upon Chafer was C. |. Scofield.

1 For Chafer’slife and ministry see Charles F. Lincoln, “Lewis Sperry Chafer,”
Bibliotheca Sacra 109 (Oct.—Dec. 1952): 332—-37; idem, “Biographical Sketch of
the Author,” in Lewis Sperry Chafer, Systematic Theology, 8 vols. (Dallas: Dallas
Seminary Press, 1947-48), 8:3-6; John F. Walvoord, “Lewis Sperry Chafer,”
Sunday School Times, 11 October 1952, pp. 855, 868—70; John D. Hannah, “The
Early Yearsof Lewis Sperry Chafer,” Bibliotheca Sacra 144 (Jan.—March 1987):
3-23; idem, “ Chafer, Lewis Sperry (1871-1952) ,” in Dictionary of Christianity
in America, ed. Daniel G. Reid et a. (Downers Grove, Ill.: Inter-Varsity, 1990),
237-38; and Jeffrey J. Richards, The Promise of Dawn: The Eschatology of Lewis
Soerry Chafer (Lanham, Md.: University Press of America, 1991). For histories
of Dallas Theological Seminary see Lewis Sperry Chafer, “Twenty Y ears of
Experience,” Dallas Theological Seminary Bulletin 19 (July—Sept. 1943): 3-4;
Rudolf A. Renfer, “A History of Dallas Theological Seminary,” Ph.D. diss,,
University of Texas, 1959; and John D. Hannah, “The Social and Intellectual
History of the Origins of the Evangelical Theological College,” Ph.D. diss,,
University of Texas at Dallas, 1988. The work by Hannah offers the most
extensive analysis of archival material and corrects other histories on important
points. The biographical summary given here isindebted primarily to Hannah's
work. , Hannah, “ Social and Intellectual History,” 114-17; Chafer, “Twenty

Y ears of Experience,” 3.
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At the time that Chafer moved to Northfield, Scofield not only was a speaker at
the summer conference, but lived in the community, presiding over the Northfield
Bible Training School and pastoring the Trinitarian Congregational Church.
Before coming to Northfield in 1895, Scofield had already established himself
both in Congregationalist circles (as a pastor and superintendent of home
missions in Dallas) and in interdenominational ministry (as founder of the Central
American Mission, director of a Bible correspondence course, and featured
speaker at various Bible and prophecy conferences). But in 1901 Scofield, with
the encouragement of colleagues like Gaebelein, committed himself to a new
undertaking, the preparation of a reference Bible with notes presenting
expositional and doctrinal themes which he had taught and shared with others at
the Bible conferences.

Soon after Chafer arrived in Northfield, he attended the Bible training schoaol.
That year, 1901, brought few revival meetings, so Chafer devoted much of his
time to study under Scofield’ s tutelage. Scofield’ s impact can be seen in Chafer’'s
own testimony: “Until that time, | had never heard areal Bible teacher. ... My
first hearing of Dr. Scofield was at a morning Bible class at the Bible School. He
was teaching the sixth chapter of Romans. | am free to confess that it seemed to
me at the close that | had seen more vital truth in God' s Word in that one hour
than | had seenin all my life before. It wasacrisisfor me. | was captured for
life.” 3

The two men developed a teacher-disciple relationship that grew over the years
despite Scofield’ s frequent relocations for the purpose of working on his
reference Bible. When Scofield challenged him to redirect his ministry from
evangelism to Bible teaching, Chafer became increasingly active as ateacher at
Bible conferences. In 1909 the Scofield Reference Bible was published, and
Chafer also published hisfirst theological book, Satan, which had been composed
with Scofield’ s assistance. 4 Two years later, Scofield established the Scofield
School of the Biblein New York City. Chafer was appointed director of the
Department of Oral Extension. In this capacity he traveled widely, teaching at
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conferences and holding seminars called “Bible Institutes.” In 1914 Chafer
helped Scofield found a second school, the Philadel phia School of the Bible.
Chafer served on the faculty and developed the curriculum. To serve the two
schools, in Philadelphia and New Y ork, as well as continue his conference
teaching, Lewis and Ellamoved in 1915 from Northfield to East Orange, New

Jersey.

Chafer continued in his capacity as ateacher of Bible and theology until
Scofield’ s death in 1921. Most of Chafer’ s theological views were shaped and
finalized in those years, and it was during this time that he published most of his
books. True Evangelism, published in 1911 but written in 1901, was a critique of
the methods and practices of many revivalists. ® The Kingdom in History and
Prophecy

(1915) offered a systematic presentation of Scofieldian eschatology. & Salvation
(1917), while claiming to be an evangelistic rather than a theological work,
neverthel ess presented doctrinal features which were later taken up in Chafer’s
Systematic Theology. 7 He That Is Spiritual (1918) presented Chafer’s version of
the Victorious Life movement. 8 Finally, Grace (1922), published the year after
Scofield’ s death and dedicated to him, comprehensively distinguished between
law and grace. ©

In 1922, Chafer moved to Dallas, where he assumed Scofield s former pastorate
at the First Congregational Church, which at Chafer’ s suggestion was renamed
the Scofield Memoria Church. He

3 Lewis Sperry Chafer, “What | Learned from Dr. Scofield,” Sunday School
Times, 4 March 1922,

p. 120. 4 Lewis Sperry Chafer, Satan: His Motive and Methods (New Y ork:
Gospel, 1909). ° Lewis Sperry Chafer, True Evangelism (New Y ork: Gospel,
1911; Philadelphia: Sunday School Times, 1919). ¢ Lewis Sperry Chafer, The
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Kingdomin History and Prophecy (New Y ork: Revell, 1915).

7 Lewis Sperry Chafer, Salvation (New York: C. C. Cook, 1917). 8 Lewis Sperry
Chafer, He That Is Spiritual (New Y ork: Our Hope, 1918). © Lewis Sperry
Chafer, Grace (Philadelphia: Sunday School Times, 1922).
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was also appointed general secretary of the Central American Mission, a ministry
which Scofield had founded. However, Chafer’ sreal interest remained in
theological education.

From his days at Northfield on through his work with Scofield, Chafer had
nurtured the vision of atheological seminary which would train ministers as Bible
teachers matching the skills of those who expounded so effectively at Bible
conferences. Conversations with many pastors about their seminary training and
informal discussions with students during a lecture tour of some colleges and
seminariesin 1912 led him to believe that the typical seminary curriculum failed
to impart both a knowledge of the spiritual content of the Bible and skill in
teaching and applying it. 10 Consequently, he determined to establish a school
which would redress that omission in the regular course of seminary studies.
Reflecting the Bible conference movement, the school would not affiliate with
any denomination. Thiswould allow it the widest possible sphere of ministry in
American evangelicalism. Asfor his own affiliation, Chafer maintained his
ordination in the Presbyterian church (having in 1906 transferred his credentials
from the Congregational church to the Presbyterian Churchinthe U.S.A., and
then in 1912 to the Presbyterian Church in the United States). Asaresult, a
majority of the first studentsin his new seminary would be Presbyterian.

After considering several possible locations for the new seminary, Dallas was
chosen. Backing came principally from the Scofield Memorial Church, which
Chafer pastored, and the First Presbyterian Church, pastored by William M.
Anderson, Jr. The school began in 1924 as the Evangelical Theological College, a
name suggested by W. H. Griffith Thomas to reflect the British model of
theological colleges. In 1936 the name was changed to Dallas Theological
Seminary.

From 1924 to 1952 Chafer served as president and professor of systematic
theology at the school he had founded. In order to devote full attention to the
school, he resigned from the Central American Mission in 1925 and from his
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pastorate in 1926. But he continued to travel widely, teaching and preaching in
churches and at Bible conferences. He wrote in various periodicals including the
Sunday School Times and Our Hope. In 1926 a collection of Chafer’ s theological
articles in the Sunday School Times was published as Major Bible Themes. 11 In
1933 the seminary acquired ownership of Bibliotheca Sacra. Rollin T. Chafer
(Lewis's brother) served as editor. After Rollin’s death in 1940, Lewis took over
as sole editor. He used the journal to publish installments of his final and most
noteworthy writing, the Systematic Theology. When this work was fully published
In 1948, it covered eight volumes, incorporating a fair amount of material from
his earlier books.

The financial and administrative burden of carrying a school without
denominational support through the depression years took itstoll. Rising
controversy about Scofieldian dispensationalism added to Chafer’ s concerns. In
June 1935 he suffered a heart attack while participating in a conference on the
West Coast and was out of the classroom for most of 1935-36. Ella Chafer died
In 1944 after afour-year illness. Having experienced recurring health problemsin
1945 and 1948, Lewis Chafer died while ministering in Seattle in August 1952.

Systematic Theology

Systematic Theology is clearly Chafer’s magnum opus. 12 The product of years of
study under

10 Chafer apparently saw impartation of this knowledge and skill as a corrective
to the critical study of the Bible that was being done in many schools. The issue
was not simply modernism, but their focus on philological and exegetical matters
apart from a devotional use of the text. Chafer felt that the teaching at the Bible
conferences was well received by the churches precisely because it was
devotional and applicable. As he saw it, the need of his day was for a seminary
that would combine philological and devotional study of the Bible. See Chafer,
“Twenty Y ears of Experience,” 3—4; Hannah, “ Social and Intellectual History,”
164-93.
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11| ewis Sperry Chafer, Major Bible Themes (Philadelphia: Sunday School
Times, 1926).
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Scofield and as professor of systematic theology at Dallas, it represents the
culmination of Chafer’s dream of bringing the teaching found in the Bible
conferences into formal theological instruction. The work is basically Reformed
initstheological orientation. 13 There are many discussions which follow the
scholastic pattern of nineteenth-century systematic theologies. Chafer’s moderate
Calvinismis seenin hisdiscussion of the decrees of God, predestination, and the
atonement. 14 His position on the inspiration and authority of Scriptureis
Identical to that of the Old Princeton theology of Charles Hodge and B. B.
Warfield, the Bible conferences, and the fundamentalist movement in general.
The uniqueness of Chafer’s Systematic Theology is found in what he called its
unabridged scope, which refers to itsinclusion of material popularized in the
Bible conferences and the Scofield Reference Bible. It claimed to be the first
premillennia systematic theology; and by virtue of itsinclusion of various
emphases of the Scofield Reference Bible, Chafer’ s work was also seen as the
first dispensational systematic theology (“dispensational” is here areference to
the views expressed in Scofield’ s notes).

The preface of Systematic Theology reprints the substance of “Evils of an
Abridged Systematic Theology,” an article published by Chafer in 1934. Here
Chafer outlines seven areas (he was fond of the number seven) which in his
estimation were either lacking or recelved inadequate treatment in other
systematic theologies:

1. The divine program of the ages. Chafer gives an account of the dispensations
and ages included in the scope of divine revelation. His concern is not only their
order, but aso their different purposes.

2. The church, the body of Christ. For various reasons, several nineteenth-century
Reformed systematic theologies produced in the United States paid no attention
to ecclesiology. 1° But Chafer’ s Systematic Theology not only included traditional
ecclesiological issues, but carefully elaborated the themes of the universal church
and what he called the church’s unique rule of life vis-a-vis other dispensations.
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The volume on ecclesiology summarizes Chafer’s earlier work in the area of
dispensationalism.

3. Human conduct and the spiritual life. Repeating the themes of He That Is
Soiritual, Chafer extends some dispensational distinctions to his discussion of the
Christian life (found in the volumes on ecclesiology and pneumatology). Here he
also distinguishes between the rule of life and Christian conduct. In this
dispensation the rule of life concerns spirituality—Iliving by the Spirit. Christian
conduct is the result of following thisrule of life—one adjusts one’ s behavior in
accordance with the energizing power of the Holy Spirit.

4. Angelology. Chafer organizes in a somewhat scholastic fashion the biblical
data on angels. He includes a study of Satan which incorporates much of hisfirst
publication. A special section covers the relationship between Satan and sin. This
material supports Chafer’s dispensational view of

12 A recent abridgment of this work appeared as Lewis Sperry Chafer, Systematic
Theology, ed. John F. Walvoord, Donald K. Campbell, and Roy B. Zuck, 2 vols.
(Wheaton, I11.: Victor, 1988). While following Chafer’ s outline, thiswork is a
thorough revision which alters some of his unique theological views. 3 John F.

Walvoord, “A Review of Lewis Sperry Chafer’ s * Systematic Theology,’ ”
Bibliotheca Sacra 105 (Jan.—March 1948): 120-23. Walvoord also hailed it asthe
first systemization of modern fundamentalism (p. 127). In areview of Henry
Meeter’ s Calvinism, Chafer himself noted, “ It may be assumed that Bible
expositors almost without exception are Calvinists’ ( Bibliotheca Sacra 96
[Oct.—Dec.

1939]: 491). 14 Chafer’ s “moderate Calvinism” is self-defined as an infralapsarian

view of the divine decrees to which he has added the position of unlimited
atonement (Chafer, Systematic Theology, 3:179-88).

15 This omission is also noted by Louis Berkhof, Systematic Theology, rev. ed.
(Grand Rapids. Eerdmans, 1941), 553-54.
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grace as distinguished from moralism and modernism.

5. Typology. While Chafer does not devote any specific division of his systematic
theology to the subject of typology, he frequently draws upon it to support his
theological studies, especially in Christology. The study of types was popular in
the Bible conferences and a mgjor feature in the notes of the Scofield Reference
Bible.

6. Prophecy and premillennial eschatology. Chafer’slists and classifications of
various prophecies are unique among the standard theol ogies.

7. Christ’s present session in heaven. In a section bridging his Christology and
ecclesiology, Chafer analyzes various biblical images of Christ’ srelation to the
church and his threefold priestly ministry as Giver of gifts, Intercessor, and
Advocate.

Chafer’ s Systematic Theology is a synthesis of atraditional scholastic study of
theology with the outlines and topical classification schemes made popular in the
Bible conferences. The result is a unique treatment of many themes. It isno
wonder that Systematic Theology became in its day the definitive statement of
dispensational theology.

Key Theological Ideas

Grace

The key to Chafer’ stheology is his doctrine of grace, which supports a highly
spiritual, mystical view of Christianity. 16 As Chafer seesit, true Christianity is
the indwelling of God in human beings. God, by the Holy Spirit, first regenerates
us and then directly enacts works of service through us. Thisdivine action is
completely free—God is not obligated to do it. Yet this action can and will take
place whenever asinner believes or a believer yields to the Holy Spirit. At such
times the manifestation of divine power isfull and complete. On the other hand,
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God' s action in and through us can be fully hindered by failure on our part to
believe or yield. Except for this simple response of believing or yielding (which
Chafer calls a“right adjustment of the heart”), the Christian life isin no way
dependent on us. It is, rather, God' s directly acting in us. It is heaven'sliving a
heavenly mode of lifein us.

Chafer acknowledges that thisidea of Christianity isimperfectly realized by
Christians now; it will, however, be fully realized in heaven. Part of the problem,
as Chafer seesit, is confusion caused by the ethical teachings of
postmillennialism, liberalism, moralism, some varieties of revivalism, and the
works-righteousness inculcated by Roman Catholicism, Arminianism, and
various cults. 17 All of these lead in one way or another to self-directed activities
which, while they envision ideals that are good and moral in themselves, fall
short of the Christian standards taught in the New Testament. Worse still, these
self-directed activities miss, hinder, and even oppose the only effectual power of
Christian living! God cannot and will not live in someone who is trying to merit
divine approval or to carry out the divine commands by human will. In true
Christianity, one can be made righteous only by God and in the way that he
requires.

Another reason why Christianity isimperfectly realized today is the forces which
support and affirm the self-directed, merit-seeking form of living. These forces
include the devil, the world system, and our “flesh.” By “flesh” Chafer means not
only “the sin nature,” depravity, our disposition to sin, but the human self—its

self-directed planning and volition. 18

16 The extent to which this doctrine pervades al of Chafer’ swritingsis especially
evident in Grace. 17 Chafer, Grace, xii—xiv; idem, He That |s Spiritual , 8-9;
idem, Satan , 46, 66, 104-11; idem, Systematic Theology , 4:168.
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Dispensations

In teaching that Christianity isareligion of pure grace, Chafer faced the difficulty
that the Bible can be and sometimes is used to support areligion in which divine
favor is merited and righteousness is understood as human accomplishments of
divine commands. As Chafer saw it, the problem here is that the Scripture
actually presents more than one religion, more than one rule of life. In
interpreting the Scripture, we must be careful to discern therule of lifewhichis
applicable to Christians today and to distinguish it from rules of life which

characterized other dispensations. 19

Chafer held to Scofield’ s division of seven dispensations. He defended Scofield’'s
definition of a dispensation—"a period of time during which man istested in
respect of obedience to some specific revelation of the will of God.” 290 And he
accepted Scofield’ sideathat the seven dispensations are united in the purpose of
revealing human sin. 21 Most of Chafer’ s writings on dispensations, however, are
concerned with distinguishing the present dispensation of grace from the past
dispensation of law and the future dispensation of the kingdom. A distinct rule of
life governs each of these three dispensations. But in actual fact Chafer
concentrated on the even more fundamental twofold division between law and
grace. For although the kingdom carries features not found in the Old
Testament—the Messiah rules on earth in fulfilment of Old Testament prophecies
and a new covenant is enacted—nevertheless, both the old dispensation under the
Mosaic law and the dispensation of the kingdom are “pure law.” 22 Chafer
characterizes both as Judaism in contrast to Christianity, the religion and rule of
life of the present dispensation. 23

Unfortunately, at this point many have misunderstood Chafer, and he himsealf
seems to have had difficulty in clearing up the misunderstanding. 24 These two
fundamentally different rules of life, these two religions, and these three distinct
dispensations do not really have the same concern. They are not different ways of
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achieving the same type of salvation. (Nor, on the other hand, are two different

ways of salvation possible in the same dispensation.) 2> Rather, these two
religions presented in Scripture entail completely

18 Chafer takes the Pauline term flesh to refer to humanity as such. The struggle
in the Christian life, then, is not simply between the Spirit and human depravity,
but between the Spirit and humanity, between Spirit-initiated activity and human-
directed activity. See Chafer, Grace, 49-50, 55, 339-40; idem, He That Is
Spiritual , 48 (cf. 46), 140-42; idem, Satan , 26, 47, 92-95.

19 Chafer noted that while these different rules of life are to some extent mixed in
Scripture, they should not be confused in the mind of the interpreter ( Grace,
124, 128-29, 232, 245).

20 _ewis Sperry Chafer, Dispensationalism (Dallas; Dallas Theological Seminary,
1936), 9. He later defined a dispensation as “a period [of time] which isidentified
by itsrelation to some particular purpose of God—a purpose to be accomplished
within that period” ( Systematic Theology , 1:40).

21 Chafer, Grace, 135. 22 |bid., 124. In order to distinguish these two
dispensations, Chafer teaches that the legal requirements are more severe in the
kingdom than under the law (p. 125; see also Chafer, Systematic Theology ,
4:167, 169-70).

23 Chafer, Kingdom in History and Prophecy , 64; idem, Dispensationalism , 41;
idem, Systematic Theology , 4:14-15. Various of Chafer’s editorials also make
this distinction between Christianity and Judaism: “Theology,” Bibliotheca Sacra
104 (Jan.—March 1947): 1-2; “Judaism,” Bibliotheca Sacra 104 (April-June
1947): 129-30; “Dispensationalism,” Bibliotheca Sacra 106 (Jan.—March 1949).
2; “Judaism,” Bibliotheca Sacra 106 (Oct.—Dec. 1949). 385-86.

24 |_ewis Sperry Chafer, “Inventing Heretics through Misunderstanding,”
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Bibliotheca Sacra 102 (Jan.—March 1945): 1-2. »5 Lewis Sperry Chafer, “Are

There Two Waysto Be Saved?’ Bibliotheca Sacra 105 (Jan.—March
1948): 1-2.

<- Previous First Next->

http://biblecentre.net/theology/books/het/het82.html (3 of 3) [26/08/2003 08:40:39 a.m.]



Logos - Logos Library System R

<- Previous First Next->

different kinds of salvation! Judaism, as Chafer presentsit, is an earthly religion.
It concerns prosperity, peace, and security on the earth for a particular race and
nation of people. When Chafer says that in the past these blessings were merited
by works, heis not talking about salvation as understood in the present
dispensation, but about the theocratic blessings of Israel (found, e.g., in Deut. 28
). There was, however, unmerited grace even in that dispensation, for the Jews
were born into their covenant standing (quite apart from their own personal
efforts) and were, like Abraham, justified by faith. 26 With this foundation, God
gave them alegal rule of life which marked a dispensational change: at Sinai they
voluntarily relinquished the rule of grace. 27

It isimportant to understand that the Bible presents two peoples of God related to
him by two different religions. The Jews are an earthly people with earthly
promises about an earthly inheritance. 28 In the past dispensation they had (and in
the future dispensation they will have) arule of life which was (will be) pure law,
arule that actually appealed to the flesh and consequently is designated earthly.
When Chafer spoke of the eterna salvation of Isragl, he distinguished between
national salvation, that is, the eternal endurance of the nation, and personal
salvation, which is eterna life in the earthly kingdom. While this personal
salvation is secured by observing the law as arule of life, it should be kept in
mind that the law itself is a system which includes God’ s gracious acceptance of
the Jews through their sacrifices, which isin turn based on the unconditional
covenants into which the descendants of Abraham are born. 2° (It is curious that
throughout these discussions Chafer is silent about Gentiles in the past and future
dispensations.)

The present dispensation concerns not an earthly people, but a heavenly
people—the church—made up of believing Jews and Gentiles without earthly
(racial, political) distinctions. These people do not have an earthly inheritance,
but a heavenly home. When raised from the dead or transformed at the rapture,
they will enter into heaven, their eternal abode. Their salvation is heavenly; itisa
manifestation of divine life and power not only in justification by grace through
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faith, but also in regeneration, indwelling by the Holy Spirit, and adoption as
children of the household of God. Astheir salvation differs from that of the
earthly people of the dispensation of law, so does their rule of life. It isnot arule
of works or merit, which isfleshly, earthly, but a heavenly rule, an energizing by
divine power. The principles (to distinguish them from the rule of merit, Chafer
avoids the word commands) of this heavenly rule presume the values of the old
law, but are higher, more heavenly, and in fact impossible from an earthly, fleshly
perspective. 30 Divine empowerment, which is not merited in any way but
“released” through a*“right adjustment of the heart,” isthe only means for
accomplishing those heavenly principles.

In the present dispensation, the rule is blessing followed by “beseechings’ (rather
than “commands’). In the past and future dispensations, the order is
commandment followed by blessing. 31 Therules of life are different, their
relations to works are different, and the blessings are different.

Chafer’ s distinction between law and grace has sometimes been accused of
antinomianism. But the accusation is usually the result of a misunderstanding.
Chafer certainly did not advocate lawlessness; quite the contrary, he believed that
the moral values of law are upheld in grace. And though the rule of law—the

26 |bid., 1; Chafer, Systematic Theology , 4:15; idem, “Inventing Heretics through
Misunderstanding,” 2; Lewis Sperry Chafer, “Justification,” Bibliotheca Sacra
103 (April—June 1946): 129-34.

27 Chafer, Grace, 114-16. 28 On the two distinct religions see n. 23; on the
complete contrast between the heavenly and earthly nature of these religions, see
Chafer, Systematic Theology , 4:47-53.

29 Chafer, Systematic Theology , 4:24-25. 30 Chafer, Grace, 199. Unfortunately,
Chafer’ s attempt to relate the teachings of law and grace is obscured by
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contradictory terminology. For example, he says that the teachings of grace
contain the principles of the law but not its precepts (pp. 90, 104), but later on he
says that they restate the precepts of the law (p. 153). 34 Ibid., 182-85.
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meriting of divine favor—is absent in grace, there are divine imperatives for
Christiansin this dispensation. 32

Sometimes Chafer referred to them as the law of Christ, but mostly as divine
beseechings, to emphasize that blessing precedes law in this dispensation. These
beseechings, divine imperatives, define Christian conduct, which is
distinguishable (but not separate) from the rule of grace. The responsibility of the
believer in the rule of grace is confession of sin and aright adjustment of the
heart. When this responsibility is carried out, divine power will accomplish the
beseechings (which include many imperatives from the law of the earlier
dispensation), and Christian conduct will be manifest. While condemning
|awlessness, understood as sin or approval of sin, Chafer, in contrast to legalism,
emphasizes aradical faith-mysticism as the key to fulfilling the righteous
requirements of the law, which are found in the divine beseechings given to
Christians in this dispensation. Chafer’s key concern might be summed up as a
Pauline revision of James' s maxim: apart from faith, works are dead!

Chafer taught that Christians are required to conduct themselves as citizens of
heaven. The key here isyieldedness to the Spirit (right adjustment of the heart).
When we yield to him, God works through us. We are conscious of exercising our
facultiesin carrying out the divine beseechings and thus experience victory in the

Christian life. 33

Premillennialism

A primary focus of the premillennialism which Chafer inherited from Scofield
and late-nineteenth-century conferences on the Bible and prophecy was an
opposition to postmillennialism. Chafer interpreted postmillennialism as another
form of legalism, another attempt to reform human beings and society apart from
the specific means that God has purposed. By contrast the premillennia view
relegates the biblical predictions of an eschatological kingdom to the future,
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making it clear that a reformation of society based on human self-effort is not
God’ s plan for the present, although it does fit the divine plan for history after the
return of Christ. In the meantime, we should attend to the biblical teachings on

grace in order to understand present Christian existence. 34

After thereturn of Christ, Israel’ slegal relationship with God will be
reestablished; and their social, political, and earthly blessings will be restored.
Consequently, all legal teachings connected with predictions about the kingdom
should be relegated to that future period. On this basis Chafer, following Scofield,
deferred to the future dispensation the primary application of the ethic of Jesusin
the Gospels, including, for example, the Sermon on the Mount. 3° Only its basic
values and principles find application today.

The present dispensation was to Chafer an intercalation in the divine plan for
Israel; it iswholly unrelated to that plan, having instead its own divinely ordained
purpose. 36 To emphasi ze the distinctiveness of the present dispensation, he
stressed pretribul ationism. Pretribul ationism maintains the hope for the imminent
return of Christ, adoctrine that clearly distinguishes premillennialism from
postmillennialism. 37 Pretribul ationists keep their hopes fixed on heaven, asis
proper for a heavenly people. They do not fix their expectations on developments
on earth.

The pretribulational hope ought to prevent premillennialists from identifying
present events of history as part of the tribulation, as fulfilments of the visions of
Daniel, Ezekiel, and Revelation. However, the controversy with
postmillennialism, the conviction that the present was an evil age in decline
toward the apocalypse, and the events of the early twentieth century led some
pretribulationists to specul ate about the

32 | bid., 344; Chafer, Systematic Theology , 4:184. 33 Chafer, Grace , 338-39;
idem, He That Is Spiritual , 49, 59, 122, 17172, 185. 34 Chafer, Satan , 29, 40,
4243, 6668, 73, 93-95; idem, Kingdom in History and Prophecy , 148-50. 35
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Chafer, Systematic Theology , 5:99; idem, Grace, 161-81.

36 Chafer, Systematic Theology , 4:41 (cf. 34); 5:321. 37 Chafer, Kingdomin
History and Prophecy , 103, 125.
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relationship of present eventsto the tribulation events which would follow the
rapture of the church. In 1919 Chafer published a pamphlet entitled Seven Major
Biblical Sgns of the Times. 38 Most of the signs he mentions are general .
Nevertheless, the pamphlet demonstrates Chafer’ s willingness to utilize social

and political developments of the early twentieth century as a basis for

specul ating about the proximity of the Lord’s coming. 3° He declines, however, to
speculate about the date of the Lord’ s return. For Chafer the rapture is ever an

imminent event. 40

During the 1940s Chafer avoided identifying events of World War Il with
prophecy, preferring instead to issue warnings to political powers about policies
that could lead to divine judgment, and comforting believers that such trials are
bound to happen and will in fact characterize the period before the Lord’ s return

to rule. 41 Other editorial writers also warned against falsely identifying present
events as fulfilments of prophecy. 42

Chafer’ s view of the kingdom was essentially the same as Scofield’'s. He
distinguished between the kingdom of heaven and the kingdom of God,
Identifying the former as the divine government on the earth. It is manifest in
three stages: (1) the kingdom as offered by Christ; (2) its present mystery form;
and (3) its millennial form. 43 The key to understanding the kingdom of heavenis
the millennial form, that is, the dispensation of the kingdom—the time in which
the political promisesto national Israel will be fulfilled under the rule of Jesus
Christ. Thiswill be adispensation of pure law. Conditions will be much
Improved for earthly people during this period of Christ’ s reign on the earth (the
church will be in heaven during this time). Jesus offered this kingdom to the Jews
In his precross ministry. (That is why, according to Chafer, one must tie Jesus
ethic in the Gospels to the future kingdom as a legal ethic of works-
righteousness.) Jesus was rejected, however, and a mystery form of the kingdom
ensued and is now manifest. This form of the kingdom is Christendom, the
current governmental state of the world. 44 Although present in this form of the
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kingdom, the church is not the kingdom. Its ethic is separate, itsrule of lifeis
different. It is one of the mysteries present in this second stage of the kingdom.

Chafer’s view of the rule of grace along with his distinction of the church from
the kingdom led him to criticize various efforts toward social reform. In his mind
social reform was a wrongheaded goal of postmillennialism and modernism, and
he did not hesitate to denounce it as misguided, even deluded by Satan. 4 His
view of Christianity was conditioned by a strong individualism; political and
social concern were wholly a matter for the future kingdom. 46

In Systematic Theology, Chafer’ s ultimate work, amillennialism receives more
criticism than does postmillennialism, reflecting not only the decline of the latter
during the two world wars, but also the increasing popularity of the former in
Reformed circles and the rising debate between premillennialism and
amillennialism during that same period. Chafer also connected amillennialism
with the increased criticism of

38 |ewis Sperry Chafer, Seven Major Biblical Signs of the Times (Philadelphia:
Sunday School Times, 1919). 59 See also Chafer, Satan , 102-3.

40¢|t is‘timeless, signless, and unrelated,” excepting to that which is to follow”
(Chafer, Seven Major Biblical Signs, 10). 4, See the editorials in Bibliotheca

Sacra 97 (1940): 25760, 388-89; 98 (1941): 129-31, 257-60; 99 (1942): 1-2. 4,

E.g., Miner B. Stearns, “Is It the End?’ Bibliotheca Sacra 99 (July—Sept. 1942).
259-61.

43 Chafer, Kingdomin History and Prophecy , 52-55. 44 1bid., 95-117.
45 Chafer, Satan , 40, 6668, 93.

46 Chafer saw a clear dichotomy between individual regeneration and social
Improvement of earthly conditions ( Satan , 46). See also Michael D. Williams,

http://biblecentre.net/theology/books/het/het85.html (2 of 3) [26/08/2003 08:40:52 a.m.]



Logos - Logos Library System R

“Where' s the Church? The Church as the Unfinished Business of Dispensational
Theology,” Grace Theological Journal 10 (1989): 175-81.
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dispensationalism, criticism in which he was often the target. 4/

A Theology of Evangelism

Chafer’s view of grace and its dispensational uniqueness had an important effect
on his view of the message and practice of evangelism. The message of the
gospel issimply the need to believe in Jesus Christ for salvation. It isnot an
appeal for any self-directed reformation of character, but for complete reliance
upon God for regeneration. Accordingly, the evangelist isto avoid manipulation
and high-pressure methods. Rather, the evangelist is to follow the rule of
grace—confession of sin and complete reliance upon the Holy Spirit. The Spirit
will then work through the evangelist to present the call directly to the heart of

the hearer. 48

Controver sy

Chafer’ s attempt to systematize the theology of Scofield and of the Bible
conference movement was not without opposition. For three decades, battles
erupted in print regarding the purity and loyalty of Chafer’s Reformed theology.
It was natural that controversy should flare up in these circles since Chafer
maintained his ordination in the Presbyterian church. To the end of hislife he
remained a member in good standing with his presbytery. But the controversies
which ignited over histheological views led many other dispensationalists to
depart from Presbyterianism.

Ina1919 review of Chafer’s He That Is Spiritual, B. B. Warfield claimed that
Chafer was in the “very uncomfortable condition of having two inconsi stent
systems of religion struggling together in hismind.” 4q

One was Reformed theology and the other was a Wesleyan Arminianism which
pervaded the Higher Life movement and, according to Warfield, was promulgated
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by many of the Bible teachers and evangelists of the day. Warfield was at that

time engaged in a critique of the Victorious Life movement. 20 He objected to
Chafer’ s distinction between carnal and spiritual Christians, but even more to his
teaching that the reception of divine power for sanctification depends on the
believer’ syielding, the right adjustment of one’'s heart. To Warfield, this seemed
to say that while God makes sanctification possible, a human act makes it actual.

Warfield' s criticism was not entirely just. Chafer repeatedly denied that the rule
of grace has anything to do with merit—the blessings of God's gracein
sanctification are not acquired or earned by human effort. And on this basis
Chafer frequently criticized Arminianism. However, Chafer did not seem to be
aware of the psychological effort which Victorious Life teaching entailed and
which seemed to reside in his own notion that if we rightly adjust our heart,
sanctification is total and complete, but if we do not, victory eludes us.

However, more fundamental was the conflict between what has since been called
created and uncreated grace. Chafer took the view of uncreated grace: spirituality
is actually the indwelling of God in the soul. Warfield, in his criticism of Chafer,
took the view that grace is the creation of new character, new

47 Chafer, Systematic Theology , 5:255-63, 279-84. 48 These themes are
developed in Chafer, True Evangelism ; see also Lewis Sperry Chafer, “An
Attack upon aBook,” Bibliotheca Sacra 104 (April-June 1947): 130-34. Chafer
felt that his theology of evangelism was consistent with the development of radio
preaching and the methods of parachurch organizations such as Inter-Varsity
Christian Fellowship, Young Life, and Child Evangelism Fellowship. See Lewis
Sperry Chafer, “ Salient Facts regarding Evangelism,” Bibliotheca Sacra 101
(Oct.—Dec.

1944): 385-88; idem, “Modern Evangelism,” Bibliotheca Sacra 103 (Oct.—Dec.
1946): 385-86; and idem, “Public Evangelism,” Bibliotheca Sacra 105
(Oct.—Dec. 1948): 386.

4 B. B. Warfield, review of He That Is Spiritual , by Lewis Sperry Chafer,
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Princeton Theological Review 17 (April 1919): 322.

S0B. B. Warfield, “The Victorious Life,” Princeton Theological Review 16 (July
1918): 321-73.
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habits in a human being.

Controversy flared up again in 1936 with the appearance of several articles
accusing dispensationalism, as taught by Scofield and Chafer, of denying the
unity of the covenant of grace as expressed in the Westminster Confession. °1
The specific issue of dispute was the central motif in Chafer’s (and Scofield’'s)
theology: the existence of two different religionsin the Bible. Chafer held that
there are two peoples of God, one earthly and the other heavenly. They are
governed by two different rules of life, law and grace; they experience two
different kinds of blessing and have different eternal destinies, earthly for the one
group and heavenly for the other.

The belief that the covenant of grace unifies the Scripture entailed the belief that
the divine purpose expressed in the past dispensation was not substantially
different from God’ s purpose in the present dispensation. Since this unity in the
divine purpose was understood in Reformed circles as one way of salvation,
Chafer’ s idea of two different divine purposes in the Bible was interpreted as two
ways of salvation. It did not matter to his detractors that he viewed the death of
Christ as equally foundational for both systems, law and grace, afact which he
himself believed exonerated him from the charge. That he saw in the Bible two
substantially different religions (Christianity and Judaism) which entailed
different and opposed rules of life and different eternal destinies (heavenly vs.
earthly) was sufficient in the minds of many to make stand the charge that he
believed in two different kinds of salvation and thus two ways of salvation.

Objection was also raised to the way Chafer (and the Scofield Reference Bible)
treated the Sermon on the Mount as pure law, distinguished between the kingdom
of heaven and the kingdom of God in the Scripture, °2 and excluded the Lord’s
Prayer from use in the present dispensation. It was pointed out, for example, that
the Westminster Shorter Catechism has an extended discussion of the meaning of
the Lord’ s Prayer for Christians in this dispensation.
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In 1936 Chafer responded with alengthy article in Bibliotheca Sacra entitled
“Digpensationalism,” which Dallas Theological Seminary also published as a
separate booklet by the same name. In it he reasserted his basic proposals and
argued that, while covenant theology is relatively recent, theol ogians throughout
the history of the church have recognized dispensations. He also argued that
dispensationalism cannot be properly evaluated by reference to the Westminster
Confession but only by reference to the Scripture.

Chafer acknowledged that he worked from premises different from those of the
covenant theologians. He did not deny the charge that he rejected the concept of a
unifying covenant of grace (although he would later teach it in his Systematic
Theology ) . Furthermore, under his editorship Bibliotheca Sacra published an
article both criticizing that belief and labeling covenantal theology a recent

innovation. 23

In 1943 the Presbyterian Church in the United States appointed an ad interim
committee to study the matter of whether dispensationalism wasin accord with
the Westminster Confession. Ernest Thompson

>1 Oswald T. Allis, “Modern Dispensationalism and the Doctrine of the Unity of
Scripture,” Evangelical Quarterly 8 (1936): 22—-35. Severdl critical articles
appeared in the 193637 issues of the Presbyterian Guardian. A review of the
controversy is provided in the editorial “A Clarification of Some Issues,”
Presbyterian Guardian, 13 March 1937, pp. 217-20. Also note James E. Bear,
“Dispensationalism and the Covenant of Grace,” Union Seminary Review 49
(1938): 285-307. Bear offered an insightful and penetrating criticism that defined
the issue for the investigative committee appointed five years later by the General
Assembly of the Presbyterian Church in the United States. (Bear served on that
committee.) 5, John Murray, “The ‘Kingdom of Heaven' and the ‘ Kingdom of

God,” ” Prespyterian Guardian , 9 January 1937, pp. 139-41. o5 CharlesF.
Lincoln, “The Development of the Covenant Theory,” Bibliotheca Sacra 100
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(Jan.—March 1943): 134-63.

<- Previous First Next->

http://biblecentre.net/theology/books/het/het87.html (3 of 3) [26/08/2003 08:41:01 a.m.]



Logos - Logos Library System R

<- Previous First Next->

summarizes the result: “This committee, composed of representatives from the
theological seminaries, to whom a couple of old-fashioned premillenarians were
later added, brought in alengthy and carefully worded report, adopted practically
without debate, which ended with the unanimous judgment of the committee that
dispensationalism was ‘ out of accord with the system of the doctrine set forth in
the Confession of Faith, not primarily or ssmply in the field of eschatology, but
because it attacks the very heart of the theology of our church.” ” 94 The General
Assembly took no official action on the report. Nevertheless, it circulated widely
and was seen by many Presbyterians as a sufficient basis for excluding

dispensationalists from ministerial positionsin their churches. 9°

When hisloyalty to the Westminster Confession was attacked, Chafer repeatedly
appealed to Scripture, which all acknowledged to be foundational to that creed.
His opponents steadfastly refused to engage the issue on this level, defining their
purpose strictly as a matter of adherence to the confession. In two lengthy
editorialsin Bibliotheca Sacra—the first during the deliberations of the ad
Interim committee and the second immediately after the presentation of its
conclusions—Chafer challenged the General Assembly to revise the confession to
include the teaching of dispensationalism. 26 He appealed to the authority of
Scripture over the confession and presented dispensational teachings as newly
discovered doctrinal truths. Pointing out that the confession acknowledged its
dependence on the Bible, Chafer called for an evaluation of dispensationalism on
biblical grounds to determine whether the creed should be revised. When Chafer
published his Systematic Theology in 1947-48, he included severa harsh
comments reflecting the controversies of the preceding years. Critical comments
were made about the covenant of grace, although in the first volume he affirmed a
traditional three-covenant structure. 7 Moreover, in editorias in Bibliotheca
Sacra up to the time of his death, Chafer defended the notion of two religionsin
the Bible. Even though he denounced the charge that he believed in two ways of
salvation (which offended him more than did the charge that he denied the unity
of the covenant of grace), he continued to insist that the requirements for and
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benefits of salvation are distinct in Judaism and Christianity. 8

L egacy

Lewis Chafer served a movement which had already become a major feature in
American evangelicalism, but his theological and institutional efforts provided a
framework not only to maintain but also to broaden its influence. Many of those
who founded dispensationalist colleges and seminaries, who served as faculty in
those institutions, and who wrote dispensational theologies in the next generation
were trained by him. The controversiesin which he became embroiled led to a
decline of dispensational

>4 Ernest Trice Thompson, Presbyterians in the South , 3 vols. (Richmond: John
Knox, 1963—73), 3:488. 55 Dispensationalism and the Confession of Faith .

Report of the Ad Interim Committee on Changes in the Confession of Faith and
Catechisms on the Question as to Whether the Type of Bible Interpretation
Known as Dispensationalism Isin Harmony with the Confession of Faith
(Richmond: Board of Christian Education, Presbyterian Church in the United
States, 1944) 56

Lewis Sperry Chafer, “Dispensational Distinctions Challenged,” Bibliotheca
Sacra 100 (July—Sept.

1943). 337-45; idem, “Dispensational Distinctions Denounced,” Bibliotheca
Sacra 101 (July—Sept.

1944): 257-60. 57 Chafer, Systematic Theology , 1:42; 4:156. In his book Grace,

Chafer uses the terms “ covenant of works” and “covenant of grace” to refer to the
two rules of life, law and grace, which are distinguished by dispensation. This, of
course, is not the way the terms were ordinarily used by Reformed theologians.
Chafer also uses the phrase “covenant of faith” as a synonym for covenant of
grace ( Grace, 102, 106, 121, 157, 16465, 187, 193). The incorporation of this
material in volume 4 of the Systematic Theology leads to conflicting statements
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about the covenant of grace (cf. 4:156 with 4:229). 5g

Seen. 23.

<- Previous First Next->

http://biblecentre.net/theology/books/het/het88.html (3 of 3) [26/08/2003 08:41:05 a.m.]



Logos - Logos Library System R

<- Previous First Next->

influence in Presbyterian circles. They also produced a sharpness and
divisiveness that troubled both fundamentalists and the newly forming

evangelical coalitions. Y et Chafer himself encouraged evangelical cooperation.
He hailed the formation of the National Association of Evangelicals and
applauded the work of such organizations as Y oung Life, Y outh for Christ, and
Inter-Varsity Christian Fellowship. %° Many graduates of his seminary served in
these organizations as well as in churches, schools, and missions around the
world. Thus, in spite of tensions and controversies, Chafer maintained an
evangelical ecumenical vision which carried over from the days of the great Bible
conferences.

By systematizing the theology of Scofield and the Bible conference movement,
Chafer helped maintain the continuing influence of the dispensational tradition. In
his own way he passed on to alater generation those features which continue to
characterize that tradition: a commitment to the authority of Scripture, emphasis
on the theological relevance of biblical prophecy and apocalyptic, futurist
premillennialism, the expectation of a national future for Isragl in the plan of

God, and an encouragement of evangelical cooperative ministries which is based
on the reality of the universal body of Christ. Few of Chafer’s successors,
however, have followed him in drawing his particular distinction between
Christianity and Judaism. Although they speak of a distinction between Israel and
the church in biblical theology, they nevertheless see a unified salvation and even
abandon Chafer’ s notion of dual spheres of eternal life—heaven and earth. 60
Many speak of aunified participation in the biblical covenants, regard all aspects
of Jesus' teaching in the Gospels as relevant to the church, and even believe that
the covenant of grace unifies Scripture. 61 Nevertheless, Chafer’ s emphasis on the
distinctiveness of the forms of religion in biblical revelation has won widespread
appreciation for the dispensationalist interpretation of the Old Testament. And his
views have helped pave the way, especially in dispensational circles, for the
acceptance of a biblical theology which sees development and progressin the
history of revelation.
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L ouis Berkhof

Fred H. Klooster

L ouis Berkhof was born on October 13, 1873, in Emmen, the province of
Drenthe, the Netherlands. 1 He was eight years old when the family immigrated to
the United States and settled in Grand Rapids, Michigan, where his father
continued his trade as a baker. Coming from the Christelijke Gereformeerde Kerk
In the Netherlands, which originated in the 1834 secession from the Nederlandse
Hervormde Kerk, the family joined the Christian Reformed Church, the
denomination to which Louis would devote hislife.

As ateenager Louis Berkhof was the secretary of the first Reformed young men's
society organized in Grand Rapids. Gaining a knowledge of Reformed doctrine
and Calvinistic principlesfor all areas of life made a profound impact on him. In
the process he learned to study and express himself and gradually came to feel
called to the ministry of the gospel. In later life he acknowledged that he owed
more to the young men’s society than he would ever be able to repay. 2 In 1893,
at the age of nineteen, he made public profession of his Christian faith and
enrolled in the Theological School of the Christian Reformed Church, which was
later called Calvin Theological Seminary and from which Calvin College
eventually emerged. He received his college diplomain 1897 and his seminary
diplomain 1900.

In 1898 Abraham Kuyper, the leader of a dynamic revival of Calvinismin the
Netherlands, came to the United States to deliver the Stone Lectures at Princeton
Theological Seminary. Then he made a triumphal tour of Dutch-American
communities, including the Grand Rapids seminary campus, where Berkhof must
have seen and heard him. Kuyper had already gained fame as the founder of the
Free University of Amsterdam (1880) and the leader of a secession from the
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national church (1886). In 1892 the secession movements of 1834 and 1886 were
brought together to form the Gereformeerde Kerken in Nederland. The Dutch
immigrants in the Christian Reformed Church, Berkhof one of them, followed
these devel opments with great interest.

After graduation from the seminary Berkhof married Reka Dijkuis and on
September 16, 1900, he was ordained as the pastor of the Christian Reformed
Church in Allendale, Michigan. After two years he requested |eave to pursue
further study at Princeton Theological Seminary, where he received the B.D.
degree in 1904. Among his teachers at Princeton were the well-known B. B.
Warfield and Geerhardus V os, whom the Christian Reformed Church always
considered her son. Vos came from the Netherlands in 1881 at the age of
nineteen. He graduated from the theological school in 1883, pursued further study
at Princeton and Berlin, and earned a Ph.D. at the University of Strasbourg.
Declining an invitation from Kuyper to teach at the Free University of
Amsterdam, he returned to Grand Rapids, where he taught dogmatics for five
years. In 1893 he |eft for Princeton Theological Seminary, where he pioneered in
the development of biblical theology from a Reformed perspective. Berkhof
studied Vos's syllabi on dogmatics before going to Princeton. Vos's Teaching of
Jesus concer ning the Kingdom of God and the Church must have been of special

interest to him. 3 In later years Berkhof claimed that hisinsight into

Fred H. Klooster Klooster, Fred H. Th.D., Free University,
Amsterdam. Professor of

Systematic Theology, Emeritus, Calvin Theological Seminary, Grand Rapids,
Michigan.

1 Louis Berkhof is not to be confused with Hendrikus Berkhof (1914-), professor
emeritus of systematic theology at the University of Leiden, the Netherlands. ,

Editorial, Young Calvinist 38.7 (July 1957): 4. 3 Geerhardus V os, The Teaching of
Jesus concer ning the Kingdom of God and the Church (New Y ork: American
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Tract Society, 1903).
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Reformed theology was more indebted to V os than to anyone el se.

In 1904 Berkhof returned to Grand Rapids to become the pastor of the Oakdale
Park Christian Reformed Church. He gained a reputation for his biblically
insightful, well-prepared, and effectively delivered sermons. 4 During his two-
year pastorate he took correspondence courses, mainly in philosophy, from the
University of Chicago. Berkhof never had the opportunity to pursue resident
graduate studies or to earn a doctorate in theology. His vital interest in education
was evident, however, in “ Christian Education and Our Church’s Future,” a
lecture that was published in Dutch in 1905. ° In fact, hislife’s work as the chief
theological educator of the Christian Reformed Church was soon to begin. And
by means of his series of textbooks on systematic theology his influence would
eventually be felt in conservative circles throughout the world.

As early as 1902 Berkhof was being considered for appointment to the
theological school. That year his name was included in the list of nominees for a
new chair in exegetical theology. Ralph Janssen with a Ph.D. from the University
of Hallein Germany received the appointment. But the board of trustees did not
recommend his reappointment in 1906. The Christian Reformed synod that year,
of which Berkhof was the vice-president, again included Berkhof’s name in the
list of nominees. Thistime he was elected by alarge majority, thus beginning a
thirty-eight-year career as atheology professor at his alma mater. At his
Installation on September 5, 1906, Berkhof delivered hisinaugural address (in
Dutch) on “The Interpretation of Holy Scripture.” © He emphasized the
importance of hermeneutics for ministers and insisted that proper interpretation
requires acknowledgment of the uniqueness of Scripture as the authoritative
Word of God. He also pointed out that the Reformed perspectives were being
threatened by higher criticism, liberalism, and some other trends in theology.

Early Teaching Career (1906-14)

Thefirst twenty years (1906—26) of Berkhof’ s long teaching career were devoted
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to the biblical departments, and the final eighteen years (1926—44) to the
department of systematic theology. During those four decades the globe was
embroiled in two world wars. Liberalism and the social gospel dominated the
theological scene before the First World War. In the United States,
fundamentalism was the mgjor conservative reaction to those trends. In Europe
the neo-orthodoxy of Karl Barth and Emil Brunner devel oped out of the ashes of
war, but it did not have much influence in the United States until the 1940s.
Berkhof and Calvin Seminary vigorously maintained the heritage of Reformed
theology, especially as it was developed in the Netherlands by Kuyper and
Herman Bavinck.

The Dutch language was still dominant in preaching and teaching during the first
decades of the 1900s. Berkhof’ s predecessor in dogmatic theology, F. M. Ten
Hoor, lectured in the Dutch language throughout his tenure from 1900 to 1924.
Berkhof himself was bilingual and was able to write and speak equally well in
either language. After its fragile beginnings as a denomination in 1857, the
Christian Reformed Church had remained small and paid little attention to its
American environment. But during the 1880s immigrants from the Netherlands,
the Berkhofs among them, swelled the size of the church so that by 1900 the
denomination had increased by almost 500 percent in the number of its families,
individual members, and ministers. The size of its congregations, largely rural,
grew significantly, and the total number of congregations increased from 39 to
144. Y et almost athird of those congregations were without a regular minister in
1900. One of the tasks of Berkhof and his colleagues was to confront the
demands of Americanization while they instructed their students in the precious
Reformed heritage, which they were convinced was relevant to al areas of lifein
Americaaswell asin the Netherlands.

4H. Henry Meeter, “ Professor Louis Berkhof—1873-1957,” De Wachter 90
(June 11, 1957): 5.

> Louis Berkhof, Het christelijk onderwijs en onze kerkelijke toekomst (Holland,
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Mich.: H. Holkeboer, 1905). g L ouis Berkhof, “De verklaring der Heilige
Schrift,” De Wachter 39 (Sept. 19, 1906): 1-2.
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That was the historical and cultural context in which Berkhof began his teaching
career. From 1906 to 1914 he was responsible for all the coursesin the biblical
area, both Old and New Testament. He taught Old and New Testament
Introduction, exegesis, and history as well as the biblical languages. Of course,
the student body was small, and so were his classes. Consequently, Berkhof had
various other denominational responsibilities. As a gifted speaker, Berkhof wasin
great demand. He was aregular contributor to the denominational weekly
periodicals, the Banner and De Wachter, as well asto a number of other
periodicals read widely in Christian Reformed circles. The number of such
contributions as well as the range of subjectsis amazing. In addition to a variety
of theological subjects and reviews of theological publications, Berkhof wrote on
social issues, Christian education, evangelism, missions, and many practical
problems faced by the churches. Only the most significant of hiswritings can be
referred to in this essay. During the first period of his teaching career, when he
was responsible for all the Old and New Testament courses, Berkhof published
three pamphlets and a book on hermeneutics. The hermeneutical issuesraised in
his 1906 inaugural address were developed in his lectures. They led to the book
Beknopte bijbel sche hermeneutiek ( Concise Biblical Hermeneutics), which was
published in 1911 by the Dutch firm of J. H. Kok. Hermeneutics was not as
complex a subject then as it has become recently, but a book on this subject by a
Reformed theologian was itself significant. An English edition, Principles of
Biblical Interpretation, appeared in 1950. 7 After historical chapters on
hermeneutical principles among the Jews and in the Christian church, Berkhof
has a key chapter on “ The Proper Conception of the Bible, the Object of
Hermeneutica Sacra.” Thisisfollowed by a hundred pages describing in three
chapters the grammatical-historical-theol ogical method of biblical exegesis.

One of Berkhof’ s three pamphlets published during this period dealt with the
Book of Judges. It appeared in 1914 and was entitled Life under the Law in a
Pure Theocracy. The other two published pamphlets discussed sociocultural
issues. In Christendom en leven ( Christianity and Life ) Berkhof addressed some
of the complexities of Americanization faced by Dutch-American people of
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Reformed persuasion. The Dutch denominational paper, De Wachter, described
the pamphlet as drawing clear lines, setting forth basic issues, and providing
valuable counsel and advice. 8 The third pamphlet, which was published in 1913,
was hisfirst to appear originaly in English. Its twenty-three pages contain the
text of an address Berkhof presented to the full student body. Entitled The Church
and Social Problems, it merits extensive attention. 9

In the year before the First World War, liberalism was still widespread, the social
gospel was at its peak, and fundamentalism had not yet discovered its “uneasy
conscience.” 10 A vigorous debate was going on in the Christian Reformed
Church. The convergence of Kuyper’s influence and the awakened social
conscience in the United States and Canada led to three conflicting positions. One
group reflected the spirit of the 1834 secession and lacked a kingdom vision; the
other two groups embraced the Reformed vision of the kingdom, but differed as
to how it should be promoted in North America. Following in Kuyper’ s direction,
Berkhof expressed the hope that his message would “promote the proper activity
of the church along social lines’ and “lead to an ever increasing establishment of
God’'srulein every sphere of life.”

“The greatest liberating force in the world is the gospel of Jesus Christ.” Those
opening words from

7 Louis Berkhof, Principles of Biblical Interpretation (Grand Rapids. Baker,
1950). A complete bibliography of Berkhof’ s writings, including articles and
addresses, isfound in Bibliography of the Writings of the Professors of Calvin
Theological Seminary, ed. Peter DeKlerk (Grand Rapids. Calvin Theologica
Seminary, 1980), 2.1-52. g

De Wachter 46 (Dec. 10, 1913): 5. © Louis Berkhof, The Church and Social

Problems (Grand Rapids: Eerdmans-Sevensma, 1913). 10 See Carl F. H. Henry,
The Uneasy Conscience of Modern Fundamentalism (Grand Rapids. Eerdmans,
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Berkhof’s 1913 address sound like a voice from the 1960s. “No other single
agency can be pointed out that wrought such momentous changes,” he added.
That was clear during the Apostolic Age and during the great emancipatory age
of the Reformation. And now the church of 1913 was facing massive social
problems that called for ssimilar change. Berkhof pointed to four major
revolutions that had forced the issue of social reform. First, the French Revolution
at the end of the eighteenth century broke radically with the past, placed primary
emphasis on individual rights, accentuated class distinction, and led to industrial
war. It was, in Thomas Carlyle swords, “truth clad in hell-fire.” Then the
Industrial Revolution brought in machines to replace human workers and
completely changed the conditions of the working class. Industry became
centralized in the cities, agricultural machines drove thousands more into the city,
magnifying its great socia problems. The Socialist Revolution then reacted
against the rank individualism of the age; this sociopolitical movement attempted
aradical reorganization of society as the panaceafor all socia evils and promoted
anew morality for the working class. Finally, the Educational Revolution made
education available to al and thus heightened general awareness of the
widespread social injustice inherent in the capitalistic system.

Berkhof disapproved of socialism, but generally applauded attempts to correct
present social evils by less radical means such as the labor movement and trade
unions, settlement houses and recreation centers, the Anti-Saloon League, and
similar efforts to promote social justice. The church, in contrast, had no effect on
the rich, did not reach the poor, but influenced only the comfortable middle class,
especially itswomen. In the words of Henry Carter, an English writer, “The
church is confronted by a paradox. Within her borders, loss; beyond her borders,

gain for the Kingdom of God.” 11

Berkhof went on to mention seven causes of the church’sinsensitivity and
indifference to the socioeconomic injustices of the day. Thislist also sounds like
something from the 1960s:. (1) The church sanctioned the existing socia order by
favoring the rich and helping capitalism to subjugate the working class. (2) While
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the laboring world cried out for justice, the church preached a gospel of
contentment. (3) Remaining aloof from the suffering masses, the church brought
them neither hope nor comfort. (4) The church had abandoned the inner city and
fled to the suburbs. (5) The church discouraged reform movements and criticized
those who did the work she neglected. (6) Focusing exclusively on the salvation
of the individual, the church showed little concern for the social renewal that
ought to follow. (7) The church preached an otherworldly gospel which did not
touch the readlities of everyday life. In aword, “to the hungry she preaches that the
righteous shall live by faith; to the homeless that God is the eternal dwelling-

place for al his people. It seems like mockery.” 12

Whether one regards the church as guilty of such charges depends on one's
conception of the church. Berkhof summarized the Anabaptist, Roman Cathaolic,
and social-gospel conceptions and their responses to the question whether the
church has aduty in the area of social reform. He declared that the spiritual sons
of Calvin cannot be satisfied with any of them. Calvinists recognize that the
church has a social responsibility and that there is no dualism between nature and
grace, natural and supernatural, body and soul. Whether one views the church as a
social organism or as an institution, the office of deacon isitself clear proof that
the church has a social responsibility. The goal of the church’s social activity is
the furtherance of the kingdom of God. There are both a present and a future, an
“already” aswell asa*“not yet,” to God' s kingdom. Christians must look and
work for the manifestation of God’ s kingdom on this earth. That isimpliedin
praying, “Your will be done on earth asit isin heaven.” Calvin, John Knox, and
Kuyper, whatever their faults, were on the right track!

Berkhof then proposed a far-reaching program by which the institutional church
can promote the kingdom of God through social action: (1) Since society cannot
be renewed without individual renewal, the church must promote a healthy
spiritua life for all her members. (2) The pulpit must proclaim the social
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11 Quoted in Berkhof, Church and Social Problems, 10. 121bid., 12.
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message of Scripture and seek the realization of the kingdom of God on earth,
thus avoiding both the danger of exclusive otherworldliness and the danger of
simply becoming a platform for sociology. The cross and kingdom are not
alternatives, for the kingdom is to be founded on the cross. (3) Thereis no place
for socia injustice, social sin, or social misery within the church itself; the church
must exemplify the gospel in her deeds, since actions speak |ouder than words.

(4) The church may not neglect the inner city or ghetto; missionaries have pointed
out that many American cities are worse than cities in pagan lands. (5) The
church must carefully study the issues and take an informed stand on social
reform. To that end every denomination should have a standing committee of
experts to study current social problems and propose biblical solutions; and
theological seminaries should have arequired course in social ethics so that future
ministers may be alert to their kingdom responsibilities. (6) The church should
encourage its members to promote independent Christian organizations that
advance the kingdom of God in the various areas of life—social, economic,
political. In such ways, Berkhof suggested, Christians will become “the leaven
permeating the lump, God’ s spiritual force for the regeneration of the world, his
chosen agents to influence every sphere of life, to bring science and art,

commerce and industry in subjection to God.” 13

Berkhof emphasized that enactment of his six proposals would make the
Christian Reformed Church more Calvinistic, not less so. In thisway the
momentous significance of Calvinism in the past could be recaptured, for
Calvinism “contains the principles and forces that make for industrial democracy,
for the establishment of God’srulein every sphere of life, for the introduction of
a better social day, and for an ever increasing fulfillment of the church’s constant

prayer” that God'swill be done on earth asin heaven. 14

Berkhof’ s essay on The Church and Social Problems has been described as “the
most significant work to appear in the [ Christian Reformed Church] on the task of

the church in society.” 1° This pamphlet “ better than any other single source
Illustrates the breadth of Berkhof’ s interests and sympathies, his knowledge of
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contemporary American theological literature, his capacity for balanced
judgment, and his ability to engage discursively and critically in theological
issues and problems.” 16 Students who know Berkhof only from his books on
systematic theology are usually surprised to discover that he also wrote this
striking piece on social responsibility. It is unfortunate that Berkhof did not bring
these insights and convictions into hislater systematic works. The world was on
the brink of the First World War when he presented this address. That war
shattered the hopes of liberalism and the social gospel. It is adisappointing fact
that kingdom interest and practice also waned in the Christian Reformed Church
during the following decades.

A Decade of Controversies (1914-26)

The Christian Reformed Synod of 1914 decided to reduce Berkhof’ s work load
and divide the Old and New Testament courses between two professors. Ralph
Janssen, who had not been reappointed in 1906, was how appointed to the Old
Testament chair, and Berkhof continued with the New Testament courses. The
following year he published atextbook on New Testament Introduction and
another on Biblical Archaeology in which he showed how the history and culture
of the ancient Near East aid in understanding the Bible. 17 A booklet on Paul the
Missionary was also published in 1915.

131bid., 20. 141bid.

15 Henry Zwaanstra, Reformed Thought and Experience in a New World: A Sudy
of the Christian Reformed Church and Its American Environment, 1890-1918
(Kampen: J. H. Kok, 1973),

196. 15 Henry Zwaanstra, “Louis Berkhof,” in Reformed Theology in America: A

History of I1ts Modern Development, ed. David F. Wells (Grand Rapids:
Eerdmans, 1985), 158.

17 Louis Berkhof, New Testament Introduction (Grand Rapids: Eerdmans-
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Sevensma, 1915); idem, Biblical Archaeology (Grand Rapids. Eerdmans-
Sevensma, 1915).
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In 1916 Berkhof again turned his attention to a critical social issue. In his 1913
publication on The Church and Social Problems he had noted that |abor unions
had made some positive contributions to social justice. But in anew publication
on The Christian Laborer in the Industrial Struggle he argued that it was not
legitimate for members of the Christian Reformed Church to join religiously
neutral labor unions. He favored the establishment of separate Christian
organizations. The Christian Reformed Synod of 1916 had thisissue on its
agenda, but it did not adopt Berkhof’ s point of view. The synod advised Christian
workersthat if their jobs compelled them to join neutral unions, they should
witness powerfully “by word and deed within the unions to the fact that they
belonged to Christ and sought his honor.” 18 This was perhaps the only instance
In which the synod ever differed with Berkhof on amajor issue.

During the next decade the Christian Reformed Church was rocked by three very
serious doctrinal controversies, and Berkhof was the churchman most often called
on for advice. Thefirst conflict concerned the premillennial views of Harry
Bultema, a Christian Reformed minister in Muskegon, Michigan. In 1917
Bultema published Maranatha: A Study on Unfulfilled Prophecy. 19 Berkhof was
invited to present a public lecture on “Premillennialism: Its Scriptural Basis and
Some of Its Practical Consequences.” He expressed appreciation for the
premillennialists’ high view of and devotion to Scripture, a striking contrast, he
added, to the “icebergs of higher criticism.” But he also pointed to four major
objections to premillennialism. His most basic objection wasto the strictly literal
interpretation of prophecy. That meant neglect of the principle that difficult
passages are best interpreted by comparison with other Scripture texts (the
analogy of Scripture). The strict literalism also involved a hermeneutic different
from that of the historic Christian church. Berkhof expressed his support for the
amillennial interpretation of Revelation 20:4—6 endorsed by Kuyper, Bavinck,
Seakle Greydanus, and Hendrik Hoekstrain the Netherlands and by Warfield,
Vos, EzraMilligan, and George Eckman in the United States. He questioned the
scriptural basis of the premillennial view of athousand-year kingdom of Christ, a
second resurrection, the absolute separation of Israel and the church, and the
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distinction between the kingdom and the church in the New Testament. Berkhof
was requested to publish his address in the Dutch language to make it available to
awider audience. So an expanded Dutch edition appeared in April 1918. 5,

In June the synod judged Bultema' s Maranatha to be in conflict with Scripture
and the Reformed confessions on the issue of Israel and the church aswell as on
the issue of the church and the kingdom. The synod ruled that his views denied
the spiritual unity between Israel and the church as well as the present kingship of
Christ. Eventually deposed, Bultema went on to found the Berean Church in
Muskegon. The second controversy was initiated by Berkhof and three of his
seminary colleagues. In aletter to the board of trustees they suggested that
Janssen, their Old Testament colleague, held higher-critical views of Scripture.

L ater the four professors—Berkhof, William Heyns, F. M. Ten Hoor, and Samuel
V olbeda—provided “further light on the Janssen case” in a pamphlet published in
the Dutch language. 21 On the basis of notes that students had taken at his lectures
the four professors charged that Janssen denied the Mosaic authorship of the
Pentateuch, the historicity of biblical miracles, and the messianic significance of
certain Old Testament passages. Hence they questioned Janssen’s views on the
authority,

18 Acta der Synode van de Christelijke Gereformeerde Kerk 1916, Grand Rapids,
21-30 June 1916, pp. 38-39. 19 Harry Bultema, Maranatha: Eene studie over de

onvervulde profetie (Grand Rapids. Eerdmans-Sevensma, 1917; Eng. trans.,
Grand Rapids: Kregel, 1985).

L ouis Berkhof, Premillennialisme: Zijn schriftuurlijke basis en enkele van zjn
practische gevolgtrekkingen (Grand Rapids. Eerdmans-Sevensma, 1918).

20 |_ouis Berkhof, Premillennialisme: Zijn schriftuurlijke basis en enkele van zijn
practische gevolgtrekkingen (Grand Rapids: Eerdmans-Sevensma, 1918).
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21| ouis Berkhof et al., Nadere todlichting omtrent de zaak Janssen (Holland,
Mich.: Holland Printing, 1921).
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infallibility, and trustworthiness of Scripture. The bitter controversy continued
through 1922 when Janssen was deposed. A few ministers left the denomination
as aresult, but no major schism followed synod'’s action.

The Christian Reformed Church became embroiled in yet another theol ogical
conflict in 1924, this one dealing with a denial of common grace. Two ministers,
Herman Hoeksema and Henry Danhof, rgjected the doctrine of common grace. In
the Netherlands, Kuyper had championed the doctrine and published a three-
volume work on the subject. The 1924 synod adopted the following three points
as flowing from Scripture and the Reformed confessions:. the existence of a
general or common grace of God that is shown to all, arestraint of sin by the
general work of the Holy Spirit, and the ability of unregenerate personsto
perform civic good though they are unable to perform any saving good. Berkhof
was not directly involved in the dispute before synod’ s action, but when protests
and appeal s were submitted to the next synod, Berkhof published a pamphlet (in
Dutch) in which he maintained that the three points were in every respect
Reformed. 22 The protests and appeals were not sustained, and synod’s
disciplinary measures against the two ministers led to their resignation from the
Christian Reformed Church and the formation of the Protestant Reformed
Church.

When Berkhof retired twenty years later, his longtime colleague, Clarence
Bouma, commented on Berkhof’ s role in controversy: “ The Christian Reformed
Church has gone through doctrinal controversies coupled with ecclesiastical
upheavals, and in every case the quiet, steady hand and mind of Louis Berkhof
was in the background.” But, Bouma added, Berkhof “was no ‘fighter.” He
disliked controversy. He was no organizer of a group to fight a battle. But his
pervasive influence and his careful, balanced, sober thinking on all issueswas
sure to be found controlling many a situation. His church respected and still

respects him.” 23
During those critical, controversial years, Louis Berkhof’ s reputation as a
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Reformed churchman and theol ogian rose significantly, both within the Christian
Reformed Church and without. In 1919 he was invited to become the president of
Calvin College, and in 1921 to become the editor of De Wachter . Berkhof
declined both invitations. But he did accept an invitation to deliver the prestigious
Stone Lectures at Princeton in 1920-21. Earlier in that series Kuyper had lectured
on Calvinism (1898) and Bavinck on The Philosophy of Revelation (1908).
Berkhof’ s Stone L ectures were on The Kingdom of God. Although during the
years 191920 he had published in De Wachter along series of articles on the
kingdom, his Stone L ectures were not published until 1951, seven years after he

had retired. 24

Systematic Theology

Berkhof had been teaching biblical subjectsfor twenty years when synod
appointed him to the chair of dogmatic theology in 1926. Synod had considered
shifting him to that department in 1924, when Ten Hoor retired, but appointed
Clarence Boumato the dogmatics chair, which then included ethics and
apologetics. Two years later synod decided to divide the department into two
branches, Bouma was assigned to ethics and apol ogetics, and Berkhof became
professor of dogmatics. Boumawrote in 1944 that “this was an ideal to which
[Berkhof] had aspired for some years. The field of dogmatics had the love of his
heart.” 22 For the next eighteen years, until his retirement in 1944, Berkhof’s field
of teaching, research, and writing was dogmatics or systematic theology. Thisis
the field in which he was to make his name and for which heis chiefly
remembered today.

Teaching biblical subjects, both Old and New Testament, was excellent
preparation for teaching

22| ouis Berkhof, De drie punten in alle deelen gereformeerd (Grand Rapids:

Eerdmans, 1925). 23 Clarence Bouma, “ Professor Berkhof Retires,” Calvin
Forum 10.3 (Oct. 1944): 35.
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24 |_ouis Berkhof, The Kingdom of God: The Development of the Idea of the

Kingdom, Especially since the Eighteenth Century (Grand Rapids. Eerdmans,
1951).

25 Bouma, “ Professor Berkhof Retires,” 35.
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Reformed systematic theology. B. B. Warfield began his teaching career in the
New Testament field. J. Gresham Machen, the eminent New Testament scholar
from Princeton and Westminster seminaries, stated that he always regarded the
study of the New Testament as “ancillary” to that of systematic theology: “New
Testament study has its own methods, indeed; but ultimately its aim should be to
aid in the establishment of that system of doctrine that the Scriptures contain.” 26
Berkhof shared that perspective. Dogmatic or systematic theology is the capstone
of the entire theological enterprise where all the fruits of the other disciplines,
especially the biblical, are brought together into a systematic whole that reflects

all the riches of Scripture and the Christian faith. 27

The years Berkhof taught systematic theology, 192644, were relatively free from
doctrinal controversy within the Christian Reformed Church. That was quite a
contrast to the preceding decade. Now there was “an amazing theol ogical
consensus, basically conservative and deeply rooted in traditional Reformed
confessional orthodoxy.” 28 Berkhof contributed much to that situation, and he
would do much more for its continuation. In that peaceful context he concentrated
on teaching and research in his new, cherished field, the first fruit of which was a

small doctrinal study on The Assurance of Faith (1928). 29

In 1931 Berkhof became the first president of Calvin Theological Seminary.
Since its founding in 1876, the school had followed the European style of a
rotating rectorate. Berkhof was both the last rector and the first president. On
September 9, 1931, he was installed as president and honored on the same
occasion for his twenty-five years as a professor. His inaugural address on “Our
Seminary and the Modern Spirit” expressed both the seminary’ s goals and the
direction of his own thought. He traced the “modern spirit” to the rise of the
scientific method, the development of liberalism since Friedrich Schileiermacher,
and the appearance of the social gospel of Walter Rauschenbusch. Adopting those
modern trends, many seminaries had raised the banner of academic freedom,
broken away from church control, and denied the final authority of Scripture. In
such seminaries the curriculum showed a shift away from dogmatics to practical
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theology and from church-centered to social concerns. Calvin Seminary,
however, would continue its unigue role: “We accept the Reformed system of
truth which was handed down to us by previous generations, attempt to exhibit it
in all its comprehensiveness and in all its beauty and logical consistency, seek to
defend it against all opposing systems, and endeavor to carry it forward to still
greater perfection in harmony with the structural lines that were clearly indicated
inits past development.” 30 The four principles thus enunciated, especially the
first three, were ably upheld in the following years by Berkhof himself as
president and professor of systematic theology.

The added responsibility of the presidency of arelatively small seminary did not
curtail Berkhof’ s research, teaching, and publication. In fact, the final thirteen
years of his seminary career proved to be the most productive. He prepared for
publication the lecture materials he had compiled for the classroom. The time was
opportune for their use in conservative schools throughout the world. What
became his magnum opus, his Systematic Theology, began as mimeographed
gyllabi (1927), was published in two volumes as Reformed Dogmatics (1932), and
then was revised and enlarged in a comprehensive but compact single volume of
784 pages (1941). In the fifty years since then, Systematic Theology has gone
through more than twenty printings and sold over one hundred thousand copies.
By means of thiswork Berkhof has been able to promote Reformed theology
throughout the world.

Berkhof also prepared companion volumes to Systematic Theology, which, like
the major work,

26 J. Gresham Machen, “Christianity in Conflict,” in Contemporary American
Theology, ed. Vergilius Ferm, 2 vols. (New Y ork: Round Table, 1932—-33), 1:253.
27

See Fred H. Klooster, The Adjective in “ Systematic Theology” (Grand Rapids:
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Calvin Theological Seminary, 1963). ,g Zwaanstra, “Louis Berkhof,” 163.

29 |_ouis Berkhof, The Assurance of Faith (Grand Rapids: Smitter, 1928). 30 Louis
Berkhof, “Our Seminary and the Modern Spirit,” Banner 67 (Sept. 11, 1931):
806.
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were first published under the title Reformed Dogmatics. A prolegomenon was
published in 1932 with the title Reformed Dogmatics. Introductory Volume; a
revised edition carries the title Introduction to Systematic Theology. To augment
this series of seminary-level textbooks, Reformed Dogmatics: Historical Volume
appeared in 1937 and was reissued in 1949 as The History of Christian Doctrines.
To further assist studentsin their study, a Textual Aid to Systematic Theology was
added in 1942. It contained the main source texts, the proof texts, for each section
of Systematic Theology, where Berkhof had generally cited biblical passages only
by chapter and verse. As atwenty-year teacher of biblical subjects, he was able to
guote many passages from memory with relevant exegetical comments when he
used his own textbook in the classroom. The aim of the Textual Aid was to make
sure the students had ready access to the relevant biblical passages.

The need for doctrinal textbooks on other academic levelsled Berkhof to comply
with requests to condense his Reformed Dogmatics. In 1933 his Manual of
Reformed Doctrine was published to meet the needs of college courses and adult-
education classes. When this volume was reprinted in 1939, the title was changed
to Manual of Christian Doctrine. An even more extensive condensation of
Reformed Dogmatics led to the publication in 1938 of the Summary of Christian
Doctrine for Senior Classes, which was intended for high schools (later editions
dropped the reference to “senior classes’ in thetitle). These condensed systematic-
theology textbooks have also experienced extraordinary acceptance. The Manual
has sold more than fifty-five thousand copies, and the Summary more than eighty
thousand. The Summary has also appeared in Spanish and Portuguese translations,
while the Manual has been published in Japanese, Chinese, Spanish, and
Portuguese. What more could a systematic theologian hope for? A representative
of the publisher reports that a contract was signed in 1990 for a Russian
trandation of the Manual'!

Within the Christian Reformed Church and its network of parent-controlled
Christian schools, it was not uncommon, at least up to the 1960s, to find seminary
students who had already studied Berkhof’s Summary in a Christian high school
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and his Manual in college. That was probably too much of a good thing,
“overkill” some might say, and led to negative attitudes toward the massive
Systematic Theology. Y et when more-recent publications were substituted at
Calvin Seminary, it was not uncommon to hear some students plead for areturn to
the orderly, compact work of the renowned Berkhof. Given their background in
the Summary and the Manual, they were well prepared to tackle the Systematic
Theology.

In the wake of liberal theology and early fundamentalism, doctrinal studieswere
not popular and works on systematic theology rare. Neo-orthodox publications
were hardly textbooks. In that context Berkhof’ s works met a growing need.
During almost four decades of teaching, Berkhof had atotal of only some three
hundred students at Calvin Seminary. By contrast, during five decades of teaching
at Princeton, Charles Hodge taught more than three thousand students. But after
Berkhof’ s death in 1957, he continued to be influential; his books were purchased
in surprising numbers. By 1991 the combined sales of his Systematic Theology,
Manual, and Summary totaled approximately a quarter million. While he rests
from his labors, Berkhof’ s deeds certainly follow him ( Rev. 14:13). Indeed, like
Abdl, “he still speaks, even though heisdead” ( Heb. 11:4 NIV ). Through
Berkhof’ s publications Calvin Theological Seminary has undoubtedly made one
of its most significant contributions to the cause of Christ and his kingdom
throughout the world.

Goals

Though Louis Berkhof produced a very influential series of textbooksin
systematic theology, he did not create a Berkhofian theology, nor did he introduce
distinctly Berkhofian doctrines. He had no such desires nor ambitions, he made no
such claims. His goals were essentially the four principles enunciated in his 1931
presidential inaugural address. He certainly spoke for himself as a systematic
theologian when he said, “We accept the Reformed system of truth which was
handed down to us by previous generations.”
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For Berkhof that was a personal confession as well as a goal. He accepted the
Reformed system because he was convinced that it was in basic accord with
Scripture, which he wholeheartedly accepted as the authoritative Word of God,
inspired and infallible, normative for theology and all of life. In his day that
conviction led some to label him, asthey did Machen and others, a
fundamentalist. Berkhof recognized fundamentalists as fellow believers, but he
was a Calvinist, a Reformed theol ogian rather than a fundamentalist. Though
Berkhof and other Reformed theol ogians had much in common with the
fundamentalists, his 1913 address on The Church and Social Problems reveal ed
basic differences. His recognition of the role of hermeneutics also served to
distinguish him from the fundamentalists. While always opposing higher
criticism, he was opposed to literalism as well. Indeed, he had emphasized the
need for biblical hermeneutics as early as his inaugural address of 1906, a point
he elaborated in his book on the Principles of Biblical Interpretation (1911).

Berkhof’ s many years of teaching biblical subjects were an asset to him as
professor of systematic theology. Limitations of space, however, prevented him
from incorporating into his Systematic Theology and textbooks as much
exegetical material as one might expect. Even his professed indebtedness to
Geerhardus Vos is scarcely evident in his publications. Thisis one of the
disadvantages of a systematic style, which, like the advantages, become clear on
even superficial analysis.

Berkhof’ s textbooks draw on the biblical sources largely as they had been treated
In the Reformed system handed down by previous generations. For Berkhof that
meant the Reformed confessions first of all—especially the Belgic Confession,
the Heldelberg Catechism, and the Canons of Dort. He did not often quote those
confessions directly, but they formed the background and context of his theology.
He accepted the classic doctrines and dogmas of the historic Christian church as
they had been developed in the ecumenical councils of the Patristic Age and
further elaborated in the Reformation Era. Regjecting Adolf von Harnack’s view
that Christian dogma had been so molded by Greek thought that the essence of
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Jesus' teachings was lost, Berkhof embraced the dogmas of the church as crucia
to Reformed theology. That was undoubtedly the reason for his personal
preference for the title Reformed Dogmatics even though he consented to the
more popular designation of Systematic Theology. While thetitles of his
textbooks changed, the contents remained basically unaltered.

The Reformed system had been handed down to Berkhof by several theologians
with whom he was in basic agreement. John Calvin was on the top of that list.
Among American theologians, Charles Hodge and

B. B. Warfield were quite high on the list. But, after Calvin, Berkhof favored
Vos, and especially Kuyper and Bavinck from the Netherlands. Ethnic reasons
played arole, perhaps, but Berkhof’ s preference was due primarily to the reviva
and development of Reformed theology in the Netherlands in its direct
confrontation with liberalism. He valued the repristination of Reformed theology
that occurred there, and he shared the main lines of Kuyper’ s kingdom vision. But
Berkhof was most dependent on the Reformed system as it was handed down by
Bavinck’s four-volume Gereformeerde Dogmatiek. 31 In fact, the preface to
Berkhof’ s Reformed Dogmatics: Introductory Volume (1932) states that “the
genera plan of the work is based on that of the first volume of Dr. Bavinck’s
Gereformeerde Dogmatiek. In afew of the chapters,” Berkhof adds, “1 have
followed his line of argumentation as well, but in the greater part of the work |
have followed a somewhat independent course.” 32 Though this acknowledgment
was dropped from later printings, the indebtedness to Bavinck remained. It was
undoubtedly far greater than the preface in the first printing indicates. 33

Berkhof’ s dependence on Reformed theol ogians from the past led Brevard Childs
to characterize Systematic Theology as a “repristination of seventeenth-century

dogmatics.” 34 He would likely say the

31 Herman Bavinck, Gereformeerde Dogmatiek, 4th ed., 4 vols. (Kampen: J. H.
Kok, 1928-30). 32 Louis Berkhof, Reformed Dogmatics: Introductory Volume
(Grand Rapids: Eerdmans, 1932), 5. 33 Zwaanstra, “Louis Berkhof,” 162—68.
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same of Bavinck’s dogmatics. Millard Erickson has pointed out the “erroneous
conception” that underlies this characterization—Childs fails to take into account
that “the orthodox form of theology is not the theology of any one particular
period, not even afairly recent one.” Accordingly, “atheology should not be
assessed as being nothing but aversion of an earlier theology simply because it
happens to agree with the theology of an earlier time.” Erickson notes that thisis
true of any theology that makes “the elements found within the Bible normative
for its basic structure” and thus recognizes “the timeless essence of the

doctrines.” 35

Berkhof’ s second goal, as stated in the 1931 address, was to “attempt to exhibit
[Reformed theology] in all its comprehensiveness and in all its beauty and logical
consistency.” That goal is reflected in his personal love for the field of dogmatics
and the energy he expended in bringing his lecture materials into print. He never
dreamed that his textbooks would have such a market, even fifty years after
publication. One of the reasons for their successis that they clearly interrelate the
various doctrines and exhibit the wholeness of the Reformed system. Was he
successful in also displaying its beauty? Textbooks rarely endear themselves to
students required to master their contents. Indeed, beauty isin the eyes of the
beholder. Berkhof, like many other Reformed theol ogians, saw something
beautiful and majestic in the way in which Reformed theology reflects the
wonderful message of Scripture. Unfortunately, those who have the privilege of
growing up with such atreasure are often the least likely to recognize its beauty.
Excitement about a volume such as Systematic Theology is more likely to be
experienced by evangelicals who have had little previous acquaintance with a
system of doctrine that beautifully integrates the various facets of the Christian
faith. That beauty Berkhof exhibits in various textbooks, though not every reader
may sense it.

Berkhof’ s third goal was “to defend [Reformed theology] against al opposing
systems.” He effectively carried out that goal. His general approach in lectures,
addresses, essays, and especially his textbooks, was to begin with a historical
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review. For example, with hisunusual gift for efficient and accurate condensation
he introduced every section of the Systematic Theology with a brief,
comprehensive, and accurate historical survey. This survey included the major
contributors to adoctrine, its variations, its main opponents, and alternative
views. He set forth the Reformed position and then defended it against, for
example, Roman Catholic, Lutheran, and liberal perspectives. He was less
successful in dealing with the emerging neo-orthodoxy of his own time. That
theology was still developing, its complexities did not lend themselves to easy
condensation, and its rejection of liberalism together with its claims to be areturn
to classic Reformed theology made it appealing. Berkhof attempted to understand
neo-orthodoxy and in the expanded 1941 edition of Systematic Theology made a
noble effort to identify its serious deficiencies in the light of the history of
authentic Reformed thought. But Systematic Theology does not really take
students reliably and competently beyond the liberalism of Friedrich
Schleiermacher and Albrecht Ritschl. In dealing with theological systems through
nineteenth-century liberalism, however, and even with some

34 Brevard S. Childs, Biblical Theology in Crisis (Philadel phia: Westminster,
1970), 20. David W. Soper, Major Voices in American Theology, 2 vals.
(Philadelphia: Westminster, 1953, 1955), 2:152—67, characterizes Berkhof’s
position as“A Theology of Biblical Literalism”: “Louis Berkhof specifically
states that he believesin God only because an infallible Bible tells him that God
exists. To believein the Bible first and God second—is not thisidolatry?’ (p.
152). In spite of several appreciative comments, Soper has so obvious a didike of
Reformed theology that his evaluation isfilled with caricature.

W. E. Garrison, review of Major Voicesin American Theology, vol. 1, by David
W. Soper, Christian Century 70 (Dec. 30, 1953): 1529, observes that “we need a
word or phrase to denote the kind of theology which is conservatively evangelical
and supernaturalistic but which does not have the specific characteristics that
‘Fundamentalist’ implies.” He suggests the term “classical Protestantism.” 35
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contemporaries, Berkhof did achieve histhird goal. The reader is not left in doubt
as to the superiority of the Reformed system, even though the major opposing
systems are treated with fairness and appreciation for certain features.

The fourth goal Berkhof mentioned in his presidential inaugural of 1931 wasto
carry the Reformed system “forward to still greater perfection in harmony with
the structural lines that were clearly indicated in its past development.” Here his
appreciation of the contemporary theology of Kuyper and Bavinck came into
play. Berkhof recognized that they had contributed to a resurgence and
development of Reformed theology by overcoming many of the errors and
weaknesses of seventeenth-century Protestant scholasticism. He regretted that
Kuyper’'s and Bavinck’s works were not available in English; hence he
paraphrased much of their thought in English. Beyond that it is difficult to point
to specific contributions Berkhof made toward his fourth goal. He may have
considered his series of textbooks as contributing toward that goal, and they may
well have had that effect. We should mention here, however, afew possibilities
for development that Berkhof might have pursued.

In the area of prolegomena Berkhof made only brief reference to the radical
differences between Warfield and Kuyper concerning the place and role of
apologetics. He made no contribution to that challenging field where battles are
still raging in the evangelical world today.

Another area where Berkhof chose not to enter the fray is the doctrine of
predestination. Prior to the First World War the advocates of infralapsarianism
and supralapsarianism had engaged in frequent verbal battles within the Christian
Reformed Church. Berkhof’ s Systematic Theology carefully sets up the arguments
for and against each position and emphasizes the lack of convincing evidence one
way or the other. He favored the infralapsarian position but did not rise above the
dispute to ask whether the whole issue of the logical order of God’ s decree(s)
might actually be an illegitimate question.
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On the subject of the covenant(s), Berkhof painstakingly reviewed many of the
positions within Reformed theology. Y et he made no contribution to clarifying
and further developing the issues along biblical lines. |dentifying covenant
membership with election, he neglected the historical dimensions of God' s
covenantal dealings. The questions concerning the interrelations of covenant,
church, and kingdom did not challenge Berkhof to make personal contributions
on the subject. His colleague in practical theology, Samuel V olbeda, made some
very creative suggestions on this subject, but Berkhof gives no evidence of
similar efforts. 36 Especially disappointing and somewhat baffling is the fact,
mentioned earlier, that the kingdom vision reflected in The Church and Social
Problems finds no echo in his Systematic Theology. What a difference the overall
Impact of that work might have had, especially in the 1960s, if the author had
developed the social-economic-political implications of the biblical doctrine of
the kingdom of God.

Thisanalysisis not meant to detract from the significant contributions Berkhof
made. It does indicate, however, that his stated goals, especially the fourth, were
not fully achieved. Thereis still work to be done! Berkhof’s Introduction to
Systematic Theology continues to remind readers that systematic theology, in
addition to its constructive and defensive tasks, has a critical task to perform.

TheYearsof Retirement

Berkhof retired at the age of seventy in 1944. He was scheduled to deliver the
commencement address at the combined graduation ceremonies of the college
and seminary. But June 6, 1944, was D Day when the Allied forces landed in
France in the deadly campaign to liberate Europe. The commencement program
was changed to fit that somber occasion. His scheduled address on “ The Value of
aCalvinistic Training in a Disillusioned World” was not delivered, but presented
later in the Calvin

36 On Volbeda, Vos, and Berkhof, see Fred H. Klooster, “ The Kingdom of God in
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Forum. The editor referred to it as “an appropriate academic swan song from his
virile mind and facile pen.” 37

In his retirement year Berkhof was a member of a committee that presented to the
Christian Reformed synod a trailblazing report on ecumenicity. 38 Recognizing
that there is no scriptural warrant for the large number of separate denominations,
the report emphasized that the Christian Reformed Church has an ecumenical
responsibility to all churches in the world—Eastern Orthodox, Roman Cathoalic,
non-Reformed Protestant, and other Reformed-Presbyterian churches. The type of
responsibility and action to be taken depends on the nature of each church’'s
confession and the degree of its faithfulness to that confession and to Scripture.
The report recommended that the Christian Reformed Church begin by consulting
with other Reformed churches and then move out in ever-widening circles. Some
kind of Reformed ecumenical synod had been contemplated for years but was
delayed by the war. Finally, as aresult of the impetus of the 1944 report, the first
such synod was convened in Grand Rapids in 1946. Berkhof preached a sermon
on Ephesians 4:12-15 and was €l ected president. 3° That organization, now called
the Reformed Ecumenical Council, continues to function today, and the 1944
report continues to guide the Christian Reformed Church’s ecumenical activity as
well.

Still physically and mentally vigorous when he retired, Berkhof enjoyed another
thirteen years of good health. He read the current theological literature, wrote
scores of reviews, and provided the denominational publications with articleson a
wide variety of subjects. Eighteen of the fifty-two pages in the bibliography of his
writings cover his retirement years. 40 A lecture on “Recent Trends in Theology,”
first presented at Moody Bible Institute and highly praised by Wilbur M. Smith,
was published in 1944. 41 Ten expository sermons appeared in 1948 under the
title Riches of Divine Grace. 42 And in 1951 a collection of his lectures on
Aspects of Liberalismwasissued. One of those lectures, “The Missing Chainin
Liberal Theology,” focuses on certain legal or judicial facets of Scripture which
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“constitute alogically progressive chain or series’ anchored in God' s justice. 43
(Inan earlier treatise, Vicarious Atonement through Christ, Berkhof had held
forth on the neglected and frequently regjected doctrine that Christ’s
substitutionary atonement satisfies God' s justice.) 44 Aspects of Liberalismis
significant aswell for revealing Berkhof’ s growing disillusionment with Karl
Barth, Emil Brunner, Reinhold Niebuhr, and other contemporaries who had also
reacted to liberalism. Increasingly Berkhof came to share CorneliusVVan Til’s
view that the neo-orthodox theol ogians reflected a modified modernism. 4°

Retirement provided the opportunity for along-neglected responsibility, the
publication of the Stone Lectures delivered at Princeton three decades earlier. In
1951 The Kingdom of God came from the press with “the original materia ... left
intact” except for chapter divisions and an added chapter. 46 After introductory
chapters on the New Testament and the Reformation, Berkhof deals with
Albrecht Ritschl,

37 Bouma, “ Professor Berkhof Retires,” 35-36. 38 Acts of Synod 1944 of the
Christian Reformed Church, Grand Rapids, 14—23 June 1944, pp. 330-67. 39 Acts

of the First Reformed Ecumenical Synod, 1946, Grand Rapids, 14-30 August
1946, pp. 75-83. 4o Bibliography, ed. DeKlerk, 2.35-52.

41 |_ouis Berkhof, Recent Trends in Theology (Grand Rapids; Eerdmans, 1944). 42
L ouis Berkhof, Riches of Divine Grace (Grand Rapids. Eerdmans, 1948).

43 Louis Berkhof, Aspects of Liberalism (Grand Rapids: Eerdmans, 1951), 115. 44
L ouis Berkhof, Vicarious Atonement through Christ (Grand Rapids. Eerdmans,
1936). 45 Berkhof, Aspects of Liberalism, 138-63; see also Louis Berkhof, review
of The New Modernism, by Cornelius Van Til, Banner 82 (Nov. 14, 1947): 1264,
and idem, “Is Neo-Orthodoxy Tainted by Liberalism?’ Banner 85 (Nov. 3, 1950):
1353.
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the social gospel, Johannes Weiss and Albert Schweltzer, Barth and Brunner, and
premillennial views. Covering awide range of writers, Berkhof ismainly critical
of the positions he reviews. Unfortunately, the book lacks the fire of The Church
and Social Problems and fails to set forth constructively the kingdom vision that
Berkhof had expressed on earlier occasions.

During the last years of hislife Berkhof turned repeatedly to eschatological

subjects. The Second Coming of Christ appeared in 1953. 47 Opposing the
dispensational view, he stressed the “already” aswell asthe “not yet” of Christ’s
return. He also discussed the manner, purpose, glory, and comfort of the second
coming. During the last year of hislife Berkhof wrote articles on the influence
Christians should exert in cultural life, on the preacher’ s training and task, on

rejoicing in God' s grace, and a series on “ The Biblical Conception of Hope.” 48

The reflections of his colleague Clarence Bouma provide afitting summary of the
life and work of Louis Berkhof. In Berkhof there was “afusion of smple piety, a
high theology, and unswerving devotion to the Reformed faith.” When the
spiritua heritage which he had received had been “enriched and deepened in the
alembic of his capacious mind by way of pulpit and professor’s desk,” he passed
it on to “the minds and hearts of the rising generation and the coming ministry of
the church.” Bouma' s characterization seems even more fitting aimost five
decades |ater. There wasin Louis Berkhof, he continued,

aremarkable combination of whole-souled loyalty and devotion to the Reformed Faith with
a breadth of outlook and sympathy coupled with fairness of judgment also in dealing with
opponents’ views that is refreshing. He had no sympathy with the extremism of certain
recent Reformed writers who, though boasting of their superior soundness, in reality
narrowed the great classic tradition of the Reformed Faith as represented in the writings of
Bavinck and Kuyper, of Warfield and Vos. His Systematic Theology is the crystallization,
condensation and reproduction in his own original way of the best he had imbibed from such
master minds in Reformed Theology as these. The vagaries of Premillennialism had no
fascination for him. Thoroughly committed to the particularism of the Reformed Faith, he
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had a no less deep appreciation of the significance of God’'s common grace. He has been a
lifelong champion of the cause of Christian education, primary, secondary, and higher. He
has raised his voice to plead for Christian social action in the industrial sphere. In standpoint,

outlook, and vision he is atrue spiritual son of John Calvin. 49

Secondary Sour ces
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47 Louis Berkhof, The Second Coming of Christ (Grand Rapids: Eerdmans, 1953).

48 See “Bibliography,” ed. DeKlerk, 2.51-52. Thelast article in the series, “The
New Jerusalem,” appeared on the day of his death.

49 Bouma, “ Professor Berkhof Retires,” 35.
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H. Orton Wiley

John R. Tyson

Henry Orton Wiley (1877-1961) was born in a sod house near Marquette,
Nebraska. His life soon shifted farther west as he attended Oregon State Normal
School in Ashland, graduating in 1898. While in school, Wiley worked in adrug
store and subsequently became a registered pharmacist. He also served as a
minister in the United Brethren Church for a short time prior to enrolling in the
University of California. Wiley then united with the Church of the Nazarene in
Berkeley, serving asits pastor from 1905 to 1909. During that period he received
an A.B. from the University of California, aswell asaB.D. from the Pacific
School of Religion, and was ordained to the ministry of the Church of the
Nazarene. From the pastorate at Berkeley he was called to service at Pasadena

College. 1

Pasadena College was founded in 1910 by Phineas Bresee, patriarch of the
Church of the Nazarene, with the vision of its becoming a Nazarene university, “a
center of holy fire.” Wiley served first as dean and then as president during his
stay at the college from 1910 to 1916. He simultaneously continued his own
education, working toward an S.T.M. from the Pacific School of Religion. As
dean, Wiley established the curriculum for the degree program of the college of
liberal arts. During its infancy, Pasadena College was chronically short of funds
and qualified instructors. In the academic year 1911-12, for example, President
Edgar P. Ellyson was responsible for classroom instruction in three fields,
theology, astronomy, and geology, while Dean Wiley taught in two areas,
philosophy and education. 2 Ellyson resigned after only two years of service, and
Wiley was elected to replace him in 1912.

Wiley’ stenure as president of Pasadena College proved to be tumultuous.

http://biblecentre.net/theology/books/het/het104.html (1 of 3) [26/08/2003 08:42:11 a.m.]



Logos - Logos Library System R

Controversy and schism soon compounded the continuing financial and curricular
challenges faced by the fledgling institution. The University Church, which was
associated with the college, was placed in the hands of Seth C. Rees, a powerful
revivalist, as Wiley came to the presidency. In 1913 Wiley brought A. J. Ramsay,
aformer Baptist minister and a graduate of Union Theological Seminary in
Richmond, to join the faculty as professor of Bible. Though the labors of these
men led to dynamic revivals, their strong views and strong personalities produced
tensions that threatened to divide the community. In the aftermath of a great
revival in the spring of 1915, the small campus divided into camps of conflicting
loyalties. Professor Ramsay and

A. O. Hendricks—who was simultaneoudly a student at Pasadena, pastor of the
downtown Nazarene church, and a member of the college’'s board of
trustees—reacted unfavorably to the “freedom of the Spirit” which Rees and
Wiley viewed as being necessary to worship in the Nazarene tradition. Charges
and countercharges flew back and forth. Rees charged Ramsay with harboring
Calvinist doctrine, and because of his Congregationalist tendencies Reeswas in
turn charged with attempting to take the University Church out of the
denomination. The board of trustees mounted investigations to assess the
theological propriety of Ramsay and other faculty members. The fatherly counsel
of Phineas Bresee papered over the dispute, but his death in October of 1915
signaled arenewal of hostilities. As helay on his deathbed, Bresee begged Wiley
to “stay by the college.” But after the founder’ s death and the renewal of Rees's
attacks upon Ramsay, Wiley resolved to resign if he could not rid himself and the
school of the

John R. Tyson Tyson, John R. Ph.D., Drew University. Professor of
Theology, Houghton

College, Houghton, New Y ork.
1 For auseful examination of the emergence of the Church of the Nazarene and

Wiley’ s significant role in the formative years of that church and her educational
Institutions, see Timothy L. Smith, Called unto Holiness; The Sory of the
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Nazarenes. The Formative Years (Kansas City, Mo.: Nazarene, 1962).

2|bid., 261.
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ongoing interventions by the college' s board of trustees and other outside
influences. Because his stipulations were not met, he resigned his post in March
of 1916. 3

Wiley intended to return to the Nazarene congregation at Berkeley and to
complete his master’s degree at Pacific School of Religion. He was, however,
soon elected to the presidency of Northwest Nazarene College in Nampa, |daho, a
position he held until 1926. The trustees of Northwest were so anxious to have
Wiley come to the school that they deferred his appointment till May of 1917, so
that he could finish his S.T.M. The controversy at Pasadena also colored Wiley’s
first two years at Northwest Nazarene College, but he eventually engineered a
reconciliation between the principal figures of both parties. The role of reconciler
IS sometimes without honor, and Wiley operated under a cloud of suspicion for
several years. His friends among the more independent Nazarenes, including Seth
Rees, saw Wiley as turning away from the rights of the local congregation, while
the leadership of the denomination were somewhat dubious regarding his loyalty
to the Church of the Nazarene. Gradually, through a vigorous campaign of
speaking engagements and letter writing, the breach was healed and the cloud of
suspicion dissipated. The centerpiece of Wiley’ s campaign was his urging
revisions to correct organizational problems that arose from weaknesses in the
Nazarene Manual of Discipline. Seeking to maintain the traditional Nazarene
balance between congregational and hierarchical polity, Wiley urged changesin
the Manual which would make it impossible for a functioning church to
disorganize and leave the denomination; on the other side of the issue, he aso
urged that the general superintendents of the Church of the Nazarene function not
like independent bishops, but like a board in conversation with the church. “I can
see no reason,” Wiley said, “why the people who prefer a distinctively Holiness
Church should be compelled to submit to an autocratic government.” 4

Although his ten-year presidency did not solve the financial problems which
plagued the early years of Northwest Nazarene College, Wiley’ s educational
vision, fervent piety, and denominational loyalty left an indelible mark upon the
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school. At the very beginning of histenure, Wiley had declared hisresolve to
make Northwest a missionary school. His resolve bore fruit, and by 1922 there
were on campus six vital student organizations focused on missions, and thirteen
Northwest alumni had become missionariesin foreign lands. Former studentslike
Fairy Chism, who served as a Nazarene missionary to Africa, remembered
Wiley’sdictum, “The symbol of Christianity is neither a cross, nor acrown, but a
towel,” an allusion to Christ’s servantlike washing of the disciples feet. The
curriculum which Wiley shaped sent forth Christian scholar-servants who had
recelved rudimentary medical training in addition to the more typical religious

preparation. ©

Timothy Smith’s assessment of Wiley’swork at Northwest Nazarene Collegeis
worth quoting: “ The measure of Dr. Wiley’s achievement in this his second major
assignment from the church seems large indeed. He kept his own heart strong and
loving under severe pressure and inspired a band of devoted young preachers and
prospective missionaries to stay by the denomination. He led the way in reforms
aimed at maintaining within the communion the spirituality which Rees believed
could exist only outside. The institution at Nampa became during his
administration the strongest Nazarene college.” 6 As aresult of his efforts, Wiley
was selected in 1928 by the General Conference of the Church of the Nazarene to

serve on the commission appointed to revise the Manual. *

Having been awarded a D.D. from Pasadena College in 1925, Wiley returned to
the presidency of that institution in 1926. Its financia struggles continued
unabated. After two years in that position, he left again to undertake the
editorship of the denominational journal, the Herald of Holiness . In 1929 he

31bid., 275-77. 41bid., 284-85. > 1bid., 285-88. 6 |hid., 288.
71bid., 295.
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received an S.T.D. from the Pacific School of Religion, and in 1933 he returned
to the presidency of Pasadena again, where he was immediately met by an
institutional debt of over $135,000. 8 Through the ensuing efforts of Wiley and
James B. Chapman, who served as officers with the General Department of
Education of the Church of the Nazarene, the marriage between the
denominational colleges and the church was stabilized, and gradually the
colleges’ financial hurdles were overcome through sacrificial giving and
denominational support. Orton Wiley served as president of Pasadena College
until hisretirement in 1949, when he was named president emeritus.

In sum, we might say that while Wiley’s ministry embraced the pastorate, it
focused on the educational institutions of his church. He was substantially
involved in the leadership of the Church of the Nazarene, serving as the secretary
of the General Department of Education from its organization in 1917 onwards.
One of hisfirst acts as secretary was to begin a series of department-authorized
communications which gradually enabled the Nazarene colleges to work in closer
cooperation with the aims of the department and the church. In concert with
Chapman, who was chairman of the department, and others of like mind, Wiley
worked tirelessly in behalf of Christian liberal-arts colleges affiliated with the
Church of the Nazarene. In an address delivered in 1920, Chapman urged that
only an educated ministry could conserve and spread the \Wesleyan message.
However important Holiness seminaries and Bible schools were to the mission of
the church, the Nazarenes had to concentrate their efforts on building first-rate
liberal-arts colleges, and had to be willing to spend money for gymnasiums,
|aboratories, and the like, even though some pious people deemed such items
unnecessary for the training of ministers and missionaries. Through his formative
and forward-looking work with the General Department of Education, Wiley
along with several others set the Church of the Nazarene on the educational path

it has followed ever since. 9

Christian Theology
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Its Purpose and Sour ces

Wiley’ s magnum opus was his three-volume Christian Theology (1941). The fruit
of “nearly twenty years of constant study and teaching,” it took shape at
Chapman’ s request for awork on systematic theology which could be used in the
training of ministers. 10 The work was subsequently abridged by Paul

T. Culbertson and released in 1946 as a one-volume edition with the title
|ntroduction to Christian Theology . 11 Both the origina and the abridged
versions have become mainstays of evangelical Wesleyan Arminianism.

Wiley’s commitment to the Christian church and her ministry isvoiced in the
dedication of his Christian Theology : “To the young men and young women
who, feeling the call of God to the work of the ministry, desire to ‘take heed to
the doctrine’ that they may be able to direct others in the way that |eads to God
and life eternal, thiswork is affectionately dedicated.” The preface signals similar
concerns, indicating that the book is “ offered with a prayer that it may find at
least some small place in the preparation of young men and women who look
forward to the work of the ministry. ... My purpose and aim has been to review
the field of theology in as ssimple a manner as possible for the use of those who,
entering the ministry, desire to be informed concerning the great doctrines of the
church.” 12 The author’s prayer was certainly answered; as |ate as 1984, a survey
of evangelical Wesleyan theologians identified Wiley’ s Christian Theology as the
greatest influence upon their own scholarly development. 13

81bid., 328. 91bid., 324-25. 19H. Orton Wiley, Christian Theology, 3 vols.

(Kansas City, Mo.: Beacon Hill, 1941), 1:3. 11 H. Orton Wiley and Paul T.
Culbertson, Introduction to Christian Theology (Kansas City, Mo.: Beacon Hill,
1946). 1»

Wiley, Christian Theology, 1:3.
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Wiley’ s self-conscious commitment to doing theology in and for the church
significantly determined the resources from which his doctrine was derived. He
followed the Wesleyan practice of focusing concretely upon Scripture and the
Christian tradition; each theological doctrine is examined in the light of both its
biblical bases (there is substantial exegetical study of the Old and New
Testaments) and the historical foundations of the Christian church. Striving for a
systematic theology that embraces the Bible and the church catholic, Wiley cites
Augustine, the ancient church councils and creeds, Cyprian, Gregory Nazianzen,
Irenaeus, Origen, Tertullian, and Thomas Aquinas more frequently than James
Arminius. 14 Wiley’'s Wesleyan-Arminian posture emerges in his exposition of
specific theological doctrines, but he utilizes resources and addresses areadership
that go beyond the bounds of his own denomination and tradition. Thus the works
of John Wesley (though not those of Charles Wesley) are cited with predictable
frequency, and with an emphasis that suggests that they are at the core of the
author’ s own theological tradition. But evangelical theologians of other
traditions—A. A. and Charles Hodge (Reformed) and Augustus H. Strong
(Baptist), for example—are also cited with approval. Equally telling, however, is
the absence of any reference to the work of Karl Barth or Emil Brunner, who
were well into their productive years when Wiley’s Christian Theology was
written. Wiley’s chief partners in dialogue were theol ogians of the nineteenth
century, writers of the old evangelicalism, and generally (though not exclusively)
those who stood within the Wesleyan tradition.

Wiley’s Wesleyan resources were of two varieties. The one group, including
Richard Watson, John Miley, and William Burt Pope, constituted what was best
In mainstream, classical Methodist theology (both in England and in the United
States); the other group, including Phineas Bresee, Edgar P. Ellyson, and A. M.
Hills, represented the distinctive contributions of the American Holiness tradition.
15 Wiley's Christian Theology built a bridge between these two types of
Wesdleyan theology without losing the distinctives of the Holiness tradition, and
without degenerating into the extreme anti-Calvinist, anti-Catholic rhetoric that

had characterized earlier Holiness theologies. 16 He sought to draw sectarian
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Wesdleyan theology into dialogue with the parent tradition, to the mutual benefit
of both. It isalso clear that Wiley was primarily interested in the classical
expressions of the Wesleyan tradition, for while he cited Wesley along with
Watson, Miley, and Pope with great frequency, he showed little interest in more
modern—and more liberal—Methodist figures like Borden Parker Bowne and

Edgar S. Brightman. 17

The structure of Wiley’ s Christian Theology follows the same basic pattern that
had been laid down for Protestant theologians by John Calvin's Institutes of the
Christian Religion (1559). It moves from prolegomena through the doctrines of
God and humanity to Christology, soteriology, the church, and finally
eschatology. Wiley’s most immediate precursor seems to be the three-volume
Compendium of Christian Theology of William Burt Pope (1875-76). 18 Pope
was tutor of theology at Didsbury College,

I3Mark A. Noll, Between Faith and Criticism: Evangelicals, Scholarship, and
the Bible in America (San Francisco: Harper and Row, 1986), 209, 213. Twenty-
five of ninety-five respondents identified Wiley as the theologian who had most
influenced them. Twenty-one named Christian Theology as the most influential
work. 14 Augustine, for example, is cited forty-six times, as compared to only ten

citations of Arminius.

15 For adiscussion of the theological background of Wiley’s work, see Thomas
A. Langford, Practical Divinity: Theology in the Wesleyan Tradition (Nashville:
Abingdon, 1983), 137-40.

16 A. M. Hills, Fundamental Christian Theology, 2 vols. (Pasadena: Kinne,
1931), represents the older, sectarian Nazarene theology, which was stridently
anti-Calvinist at points. 17 For an examination of the theological trends and shifts

within American Methodism, see Langford, Practical Divinity, and Robert E.
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Chiles, Theological Transition in American Methodism, 1790-1935 (Nashville:
Abingdon, 1965). 14

William Burt Pope, A Compendium of Christian Theology, 3 vols., 2d ed. (New
Y ork: Phillips and Hunt, 1880-81).
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Manchester, England. His Compendium was very popular among Methodistsin
Britain and the United States, and remained as one of the classical expressions of
Wedleyan theology long after it disappeared from required-reading lists. That the
basic structure of Wiley’s Christian Theology follows Pope’ s Compendium
throughout is not especially surprising since Pope’ s work, while representing
mainstream Methodist theology, stood remarkably close to Wiley’s views. Both
works, for example, included a substantial section on entire sanctification and
Christian perfection at atime when Methodist theol ogians had begun to eschew

these distinctive doctrines of their tradition. 19

The Definition and Sour ces of T heology

Wiley begins with various concerns preliminary to doing theology in the
evangelical Wesleyan mode. After considering the definitions for “theology”
offered by the leading lights of classical Christianity, Wiley characteristically
opts for one that he believes to be the most synthetic and most succinct:
“Christian Theology is the systematic presentation of the doctrines of the
Christian Faith.” 20 His own approach closely follows the synthetic method which
he observed in Strong, Pope, Miley, Hills, and others. This method has been
described “as one which ‘ starts from the highest principle, God, and proceeds to
man, Christ, redemption, and finally to the end of all things.” The basic principle
of organization isitslogical order of cause and effect.” 21

Another of Wiley’s preliminary concernsis the fundamental relationships that
theology has with religion, revelation, and the church. 22 Hisaim hereisto
demonstrate that “every branch of this scienceis sacred. It isatemple whichis
filled with the presence of God. ... Therefore al fit students are worshipers as
well as students.” 23 In Wiley’s view, Christian theology as a didactic or positive
science is best categorized under the traditional fourfold classification: (1)

biblical (or exegetical), (2) historical, (3) systematic, and (4) practical. 24 In this
approach Wiley followed the precedent of Philip Schaff, Strong, Miley, and Pope.
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25

As Wiley turnsto survey “ The Sources of Theology” (ch. 2), his posture as an
evangelical Wesleyan theol ogian begins to emerge more distinctively. Under the
subhead “ Authoritative Sources’ he asserts that “ Christian Theology as the
science of the one true and perfect religion is based upon the documentary
records of God’ s revelation of Himself in Jesus Christ. The Bible, therefore, isthe
Divine Rule of faith and practice, and the only authoritative source of theology.”
26 Y et “this statement needs explication if not qualification,” for “in a stricter and
deeper sense, Jesus Christ himself as the Personal and Eternal Word is the only
true and adequate revelation of the Father.” The revelatory interconnection of
Christ and Scripture is supported by an examination of biblical passages, Wiley
concludes that “the Oracle and the oracles are

19 Pope, Compendium, 3:27-100; Wiley, Christian Theology, 2:440-517. It is
clear, from the sheer amount of coverage, that entire sanctification, which
recelves direct exposition in seventeen pages of the Compendium, isan areain
which Wiley’ s treatment goes well beyond that of Pope.

20 Wiley, Christian Theology, 1:16. 21 Ibid., 1:58.

22 1hid., 1:16-20.

23 |bid., 1:17, following Pope, Compendium, 1:4-5. 24 Wiley, Christian Theology,
1:20-32.

25| bid., 1:21.

26 |bid., 1:33. Wiley and Culbertson, Introduction, 26-27, offersasimilar
succinct statement: “Christian theology as the science of the one true and perfect
religion is based upon the documentary records of God' s revelation of Himself in
Jesus Christ. Thus the Bible isthe divine rule of faith and practice, and the only
authoritative and primary source of Christian theology. The Holy Scriptures
constitute the quarry out of which are mined the glorious truths utilized in
constructing the edifice of Christian doctrine.”
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one.” 27 Wiley embraces the dynamic theory of inspiration, which “maintains that
there was an ‘ elevation’ on the part of the sacred writers which prepared their
minds and hearts for the reception of the message, but insists that ... there must
be in addition a divine communication of truth.” 28 He uses the term “plenary
inspiration” to describe his understanding “that the whole and every part [of
Scripture] isdivinely inspired.” »q So saying, Wiley clearly aligns himself with
evangelicals like B. B. Warfield, J. Gresham Machen, and Pope, but in away that
IS characteristic of the Wesleyan preference for using biblical words to describe
biblical doctrines. (Ironically, the only reference to “infalibility” that islisted in
the index of the massive Christian Theology directs the reader to a discussion of
papal infalibility.) Wiley’ s extensive investigation of the doctrine of Scripture
|eads him to conclude with the ancient church that the Bible isthe Christian’s
only rule of faith and practice. For proof of the Bible' s authority, Wiley looks to
the inner witness of the Holy Spirit as well as various historical evidences. 30

Among Wiley’s secondary or subsidiary sources for doing theology are four
elements: (1) “experience, which is commonly known as the vital source of
theology in that it conditions aright apprehension of its truths’; (2) confessions or
articles of faith, which are “generally termed the traditional source’; (3)
philosophy, “which is the formal or shaping source of theology”; and (4) nature,
“afundamental and conditioning source.” 31 His emphasis upon experience as a
theological source is characteristically Weseyan, reaching back to John Wesley’s
insistence that true religion and vital piety go hand in hand. 32 Yet Wiley is not
Interested in human experience per se, nor in emotionalism, but in “Christian
experience, in the sense of an impartation of spiritual life through the truth as
vitalized by the Holy Spirit.” 33 Wiley returnsto his doctrine of Holy Scripture to
observe that theological truth and Christian experience become intertwined
through the action of Word and Spirit upon the human heart. Having reaffirmed
the written Word'’ s interconnection with and subordination to the personal Word
(Jesus Christ), Wiley suggests “that the formal principle of the Word may through
the Persona Word, so coincide with the material principle of faith asto become
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the engrafted word which is able to save the soul. Truth in its ultimate nature is
personal.” 34 To emphasize the personal quality of Christian truth, Wiley points
out that Jesus “knocks at the door of men’s hearts—not as a proposition to be
apprehended, but as a Person to be received and loved.” 3> Moreover, “granting
that all persona knowledge must have itsroot in ethical sympathy, or alikeness
in character between the knower and the known, then the knowledge of God
involves afilial relationship between the Incarnate Son and the souls of men, a
relationship begotten and nourished by the Holy Spirit. Thisfilial relationship is
spiritual knowledge.” 36

27 \Wiley, Christian Theology, 1:33. 28 |bid., 1:177.

Ibid., 1:184. 29 1bid., 1:184. 30 |bid., 1:205-14. 31 1bid., 1:37.

32 See John Wesley, “Letter to Mr. C——," in The Works of John Wesley, 14
vols. (Kansas City, Mo.: Beacon Hill, 1979), 13:132, where Wesley writes: “
‘What then isreligion? It ishappinessin God, or in the knowledge and love of
God. It is‘faith working by love;” producing ‘ righteousness, and peace, and joy in
the Holy Ghost.” In other words, it is a heart and life devoted to God,; or,
communion with God the Father and the Son; or, the mind which wasin Christ
Jesus, enabling usto walk as He walked.” See also John Wesley, “A Letter to the
Reverend Dr. Conyers Middleton,” in Works, 10:67—77, where Wesley describes
the interconnection between Christian doctrine and Christian experience. 33

Wiley, Christian Theology, 1:38. 34 1bid.
33 | bid.
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After an extensive examination of the Apostles’, Nicene, and Athanasian creeds,
which constitute Wiley’ s second subsidiary source of theology, he affirms the
value of philosophy as a device for “ systematizing and rationalizing truth, so that
it may be presented to the mind in proper form for assimilation.” 37 Recognizing
the conflict between theology and philosophy, Wiley traces it briefly through
Christian history. He concludes that the truth about the relationship between
theology and philosophy lies somewhere between Tertullian’ s characterization of
all philosophy asfiction (*What has Athens to do with Jerusalem?’) and the

Alexandrian school’ s affirmation that Christianity is the truest philosophy. 38

Wiley’ s recognition of nature as a source for theological reflection seems
particularly pertinent in the current ecological crisis; hisrationale for so doing lay
in arobust affirmation of general revelation. 39 While he did not explicitly
discuss the plausibility of natural theology, atopic which had been the focus of
much controversy between his contemporaries Karl Barth and Emil Brunner, 49
Wiley did not leave much room for it. Consider, for example, his observation that
“the language of nature falls upon darkened intellects and dulled sensibilities and
must be read in the dim light of a vitiated spiritual nature.” 41

The Doctrine of the Father

The second main section of Christian Theology is devoted to “The Doctrine of
the Father.” The reader is shepherded through thorough discussions of “The
Existence and Nature of God” (ch. 9), “The Divine Names and Predicates’ (ch.
10), and the traditional conceptions of “God as Absolute Reality” (ch.

11) and “God as Infinite Efficiency” (ch. 12). Wiley’s most distinctive
contribution in this section may be his meditation upon “ God as Perfect
Personality” (ch. 13). Here the personalist tradition, which had strongly
influenced Methodism, merges with the traditional conceptions to create a
synthesis that points to their inner coherence. 42 As Wiley explains, “the Christian
conception of God must therefore include the idea of Absolute Reality asthe
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ground of existence, His Infinite Efficiency asits cause, and His Perfect
Personality as the reason or end of al things.” 43 After examining the perfections
of the divine personality, Wiley points to the correlation that exists between
divine and human personalities and the potential of renewal through a saving
relationship with God: “God as Perfect Personality is the only worthy object of
human choice, and love to God the fulfilling of the law. With perfect love to God
and man, the soul must forever unfold in the light of this Supreme Good, and at
every stage of its progress will embrace enlarged conceptions of the true, and the
right, the perfect and the good.” 44 Contemplation of the perfections of the divine
personality foreshadows the wholeness that can come to the saved and sanctified
human soul.

Wiley’ streatment of “ The Attributes of God” (ch. 14) classifiesthem in three
distinct categories: (1) the absolute attributes, “those qualities which belong to
God apart from His creative work”; (2) the relative attributes, “those arising out
of the relation existing between the Creator and the created” ; and (3) the moral
attributes, “those which belong to the relation between God and the moral beings

under His government, more especially as they concern mankind.” 4° Wiley's
discussion of divine omniscience

36 | bid. 37 Ibid., 1:49. 38 1bid., 1:50. 391bid., 1:125-34. 40 See Natural Theology,
trans. Peter Fraenkel (London: Geoffrey Bles, 1946); this work comprises
Brunner’ s “Nature and Grace” and Barth’s spirited “No!” 44

Wiley, Christian Theology, 1:127-28. 42 John Miley, Systematic Theology, 2
vols. (New York: Hunt and Eaton, 1892, 1894), 1:177-80, uses personality asthe
organizing principle for presenting the divine attributes. 43

Wiley, Christian Theology, 1:290. 44 Ibid., 1:312.
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includes the common ground as well as the differences between Calvinistic and
Arminian conceptions of that attribute: “Both the Arminian and Calvinistic
theologians hold to ... the knowledge that God has of Himself, and ... the free
knowledge that God has of persons and things outside of Himself. However, they
differ asto the ground of this foreknowledge, the Arminians generally
maintaining that God has a knowledge of pure contingency, while the Calvinistic

theol ogians connect it with the decrees which God has purposed in Himself.” 46

In asimilar fashion Wiley delineates three classical positions taken with respect
to the relationship of divine foreknowledge and predestination: (1) “The
Arminian position holds that the power of contrary choiceis a constituent element
of human freedom, and that foreknowledge must refer to free acts and therefore to
pure contingency.” Rejecting the medieval scholastics' approach which located
divine foreknowledge in the eternal now, Wiley follows Pope in viewing
predestination as having a sequential connection to human actions. At the same
time, Wiley also refuses, along with Pope, to identify divine foreknowledge with
predestination: “ Predestination must have itsrights; all that God willsto dois
foredetermined. But what human freedom accomplishes, God can only foreknow;
otherwise freedom is no longer freedom.” 47 (2) “The Calvinist position identifies
foreknowledge and foreordination, maintaining that the divine decrees are the
ground for the occurrence of all events, including the voluntary actions of men.
On this theory, foreknowledge depends upon the certainty of the decrees, and is
not strictly a knowledge of contingent events.” 48 Calvin, Francis Turretin, and
Charles Hodge are cited as examples of the Calvinist position. (3) “The Socinian
position denies that God has any foreknowledge of contingent events.” 4°
Predictably, Wiley concludes that the Arminian view forms a more coherent
whole with the nature of God and the doctrines of salvation: “The Arminian
position ... isin reality the Catholic view of the Church, and is the only one
which can be consistently maintained in harmony with the great doctrines of
salvation.” 20 Though Wiley wrote at a time when the lines separating the three
traditional positions were being blurred through reformulation of the doctrine, his
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preference for classical theological sources precluded any conversation with
emergent modern alternatives. His attention was focused upon the three
traditional approaches to the question at hand.

Wiley’ s treatment of “Cosmology” (ch. 16) concludes the first volume of his
trilogy. He affirms creation out of nothing, though recognizing that it is not
demanded on purely linguistic grounds. 21 In the face of mounting scientific
theories to the contrary, he maintains that creation occurred by divine fiat. His
treatment of the six days of creation seeks to merge elements of both an
Instantaneous and a gradual creation into a coherent whole that is not at variance
with the best scientific evidence: “In the sense of origination, creation is
Instantaneous; but as formation it is gradual and cumulative. Thereisa
progressive revelation in an ascending scale of creative acts. ... The study of the
Genesis account reveals certain facts which take on added significance with each
new scientific discovery.” 2 Furthermore, when surveying the

45 |bid., 1:329. Thisis essentially the pattern laid down by Pope, who delineated
the divine attributes under three heads: (1) attributes of absolute essence; (2)
attributes related to the creation; and (3) attributes related to moral government.
For adiscussion of this method of classifying the divine attributes, see Pope,
Compendium, 1:289-91.

46 \Wiley, Christian Theology, 1:356. 47 Ibid., 1:357, citing Pope, Compendium,
1:318ff. 48 Wiley, Christian Theology, 1:357-58.

49 |bid., 1:358.

S0 | bid., 1:359. Wiley cites Richard Watson, Theological Institutes, 2 vols. (New
Y ork: Lane and Scott, 1851), 1:365ff., as the best-known apologetic for the
Arminian conception of divine foreknowledge and predestination. 5;

Wiley, Christian Theology, 1:458. Here Wiley cites Miley, Systematic Theology,
1:283. 92 Wiley, Christian Theology, 1:462—63.
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various approaches to the doctrine of providence, classical and scientific, Wiley
seems to lean towards a view that emphasi zes concurrence, “that activity of God
which concurs in second causes, and co-operates with living creatures.” 53 He
accepts, however, Pope' s criticism that this view gives too much weight to the
actions of the second causes, implying that the first and second causes contribute
equally to the resultant action. Also given some favorable attention is the notion
of continuous creation, which was pioneered by Augustine; it is deemed
preferable to a determinist model based on the belief that everything depends
directly upon God without any intervening second causes.

Wiley’s anthropology is presented under the heading “The Doctrine of God the
Father,” because the creation of humanity in theimago Dei (“image of God”) is

the foundation of his understanding of human nature and destiny. 4 Emphasis on
creation in God’ s image and thus on the primitive holiness of humanity’s original
nature later provides a useful counterpoint to Wiley’ s robust doctrine of human
depravity, as well as lays the foundation for his Wesleyan-Holiness exposition of
Christian perfection as the restoration of humanity’s created nature. Other aspects
of Wiley’ s anthropology seem less useful, such as his rather extensive treatment
of the classical theories on the origin of the human soul, a subject he discusses

without any recourse to psychological theory. °°

In his treatment of the fall of humanity, Wiley follows Pope in bemoaning the
myopic approach of some of the more orthodox theol ogians of the nineteenth
century who, “in their efforts to defend the historical character of the Mosaic
account, failed to do justice to its rich symbolism.” 56 Wiley would prefer to
follow the pattern of Paul, whose hermeneutic allowed him to see the ancient
figures historically and allegorically without placing those two approachesin
opposition (see Gal. 4:24). This, in Wiley’ s estimate, was al so the approach of
“the earlier Arminian and Wesleyan theologiang], who] were not under the
necessity of combating destructive criticism, and hence took atruer and more
scriptural position.” 97 Wiley’'s exegesis of the Genesis account allows that
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“Adam’ swill was holy, and therefore created with a tendency in the right
direction, but not indefectibly so; that is, it had the power of reversing its course
and moving in the opposite direction, and this solely through its own self-
determination.” 58 Resorting to classical theological categories, Wiley describes
this as the posse non peccare view (Adam was “able not to sin”), which he
identifies as being “generally accepted as the orthodox position.” 29
Distinguishing between the “natural” image of God which humanity still bears
today and the “moral” image allows Wiley to sharply contrast the depth of human
depravity with the history of our higher nature and the hope of our higher destiny:
“If now we examine thefall inits external relations, we shall find that man no
longer bears the glory of his moral likeness to God. The natural image in the
sense of his personality he retained, but the glory was gone. From his high
destination in communion with God, he fell into the depths of deprivation and sin.
Having lost the Holy Spirit, he began alife of external discord and internal
misery.” 60

Utilizing aword-study approach the author proceeds to examine “The Nature and
Penalty of Sin.” Wiley explores various biblical terms ( hamartia , parabasis ,
parapiptein , adikia , anomia , and asebeia ) and classical definitions to show
the nuances of the term sin as well as the unanimity among orthodox theologians

in emphasizing that sin is both act and state or condition. 61

Though unwilling to distinguish between the Reformed and Wesleyan views of
the nature of sin, Wiley

531hid., 1:480. > 1bid., 2:29-50. 55 |bid., 2:23-29. 56 |bid., 2:54.
S71hid.

58 1hid., 2:59.

S91hid.

60 1bid., 2:65.
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does distinguish between the Reformed, Arminian, and Wesleyan conceptions of
original sin or inherited depravity. In an extensive section on the development of
the doctrine of original sin, Wiley characterizes Calvin and the Reformed
churches as making “no distinction between imputed guilt and inherited
depravity. Original sin include[s] both elements—guilt and corruption.” 62 Wiley
subsequently points out that this approach gives Reformed theologians a more
negative understanding of total depravity than is prevalent among Wesleyan

theologians, who view original sin primarily in terms of corruption. 63

Wiley also distinguishes between Wed eyan (Pope preferred the term Methodist )
theol ogians and the Arminians. Here he approvingly cites a summation by the
Reformed theologian Charles Hodge: “Wesleyanism (1) admits entire moral
depravity; (2) denies that any men in this state have any power to co-operate with
the grace of God; (3) asserts that the guilt of all through Adam was removed by
justification of all through Christ; and (4) ability to co-operate is of the Holy
Spirit, through the universal influence of the redemption of Christ.” 64 Pope made
the same point, in a more characteristically Methodist fashion, by dwelling upon
the Wesleyan doctrine of prevenient or preventing grace, which goes before and
enables human cooperation with the Holy Spirit. Wiley’ swillingnessto cite
Hodge instead of Pope reveals hisirenic spirit. He sacrificed a bit of theological
precision in an effort to bridge the rancorous separation between earlier
evangelicals. The nineteenth-century debates and acrimony between Reformed
and Wesleyan evangelicals made no sense in the context of the twentieth-century
struggle with liberalism. Y et Wiley would not have his own position
misunderstood. For classical Wesleyan theology comes, as John Wesley himself
said, “within ahair’ s breadth” and “to the very edge of Calvinism ... (1) In
ascribing all good to the free grace of God. (2) In denying al natural free-will,
and all power antecedent to grace. And,

(3) In excluding all merit from man; even for what he has or does by the grace of
God.” 63 In contradistinction to Wesleyan theology, some of the Remonstrant
theologians who followed Arminius, having a less severe view of human
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depravity, saw a measure of human ability in the process of salvation. Thisview
(perhaps justifiably) has been styled semi-Pelagian, which is very much like
saying semiheretical. gg

Christology

The Trinity isthe principle around which Wiley organized his Christian
Theology. Accordingly, he turns next to “The Doctrine of the Son.” Wiley’s
Christology follows classical patternsin treating first the person (ch. 21) and then
the work (“ The Estates and Offices of Christ,” ch. 22). He affirms the biblical
teachings, examines the historical debates, and embraces orthodox interpretations.
For example, he follows classical Protestant theology in identifying redemption
through sacrifice as the chief aim of Christ’sincarnation. 67 The traditional
threefold offices of Christ—Prophet, Priest, and King—receive surprisingly
sparse attention, while the doctrine of the atonement is the focus of two separate
chapters and nearly one hundred pages. 8 The reason for this emphasisisthat in
Wiley’ s day adherence to the orthodox doctrine of the atonement seemed to be
eroding.

62 |bid., 2:100-137; here Wiley is largely dependent on Pope, Compendium,
2:72-86. The quote is from Christian Theology, 2:106.

63 Wiley, Christian Theology, 2:128-30. 64 Ibid., 2:108; Charles Hodge,
Systematic Theology, 3 vols. (New Y ork: Scribner, 1872—73), 2:329-30. g5 John

Wesley, “Minutes of Some Late Conversations between the Rev. Mr. Wesley and
Others,” in Works, 8:284-85.

Wiley, Christian Theology, 2:102—4, 108-9; Pope, Compendium, 2:79-86. 66
Wiley, Christian Theology, 2:102—4, 108-9; Pope, Compendium, 2:79-86. 67
Wiley, Christian Theology, 2:185.

68 | bid., 2:213-15, 217-300.
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Wiley’ s emphasis upon the atoning work of Christ would later receive extended
treatment in his commentary on The Epistle to the Hebrews. 9 The centra
section of the commentary, asisindeed the case with the epistle itself, deals with
the priestly intercession of Jesus Christ. Thiswork complements Wiley’s earlier
interest in the atonement of Christ and its purifying effects in the Christian’slife.
Wiley’ s exposition of Hebrews 6:4-12 follows Bresee in identifying “ Christian
Perfection as the normal standard of spiritual experience, but also the high level
of living which should characterize holy men and women.” 70

The last chapter of Wiley’s Christology in Christian Theology treats the nature
and extent of the atonement in a predictably evangelical and Wesleyan fashion.
First, over against liberalism he emphasizes “that the idea of propitiation isthe
dominant note in the Wesleyan type of Arminian theology.” 71 Second, over
against Calvinism he points out that “ Arminianism with its emphasis upon moral
freedom and prevenient grace, has aways held to the universality of the
atonement; that is, as a provision for the salvation of all men, conditioned upon
faith. Calvinism on the other hand ... has always been under the necessity of
accepting the idea of alimited atonement.” 72

The Doctrine of the Holy Spirit

Ironically, Wiley’s soteriology begins—as Calvin’s did before him—with a
detailed treatment of the doctrine of the Holy Spirit. 73 His examination of
biblical terms describing the soteriological function of the Spirit (birth, baptism,
anointing, and sealing) is an interesting synthesis of Wesleyan and Holiness
theology. 7, Without embracing distinctively Pentecostal conceptions, Wiley’s

approach gives ample evidence of the heritage shared by Wesleyan and
Pentecostal evangelicals. 7 (1) “The birth of the Spirit” is defined as “the
impartation of divine life to the soul. It is not merely a reconstruction or working
over of theold life; it isthe impartation to the soul, or the implantation within the
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soul, of the new life of the Spirit.” 76 (2) “Baptism with the Spirit” is“the
induction of newborn individuals into the full privileges of the New Covenant.”
77 This Spirit baptism is treated without reference to the sacrament of baptism,
and is thought of as being subsequent to and consequent upon Christian initiation.
Being subsequent to justification, it is described as a second work of grace.
Further, it “must be considered under atwo-fold aspect; first, as a death to the
carnal [fallen] nature; and second , as the fullness of life in the Spirit. Since entire
sanctification is effected by the baptism with the Spirit, it likewise has atwofold
aspect—the cleansing from sin and full devotion to

69 H, Orton Wiley, The Epistle to the Hebrews (Kansas City, Mo.: Beacon Hill,
1959); see especially ch. 6. ;5 1bid., 210.

1 Wiley, Christian Theology, 2:284. 72 1bid., 2:296.

73 The third book of Calvin's Institutes of the Christian Religion, which explains
“The Way in Which We Receive the Grace of Christ,” begins with a chapter
entitled “ The Things Spoken concerning Christ Profit Us by the Secret Working
of the Holy Spirit. ...”

Wiley, Christian Theology, 2:321-26. 74 Wiley, Christian Theology, 2:321-26.
See Donald W. Dayton, Theological Roots of Pentecostalism (Grand Rapids:
Zondervan, 1987), 35-115. ;5 Wiley, Christian Theology, 2:322.

77 1bid., 2:323. It is often suggested that the identification of entire sanctification
with * baptism with the Spirit” is more a product of the American Holiness
tradition than a perspective derived directly from Wesley and the earliest
Methodist preachers. See Langford, Practical Divinity, 140-43; Donald W.
Dayton, “The Doctrine of the Baptism of the Holy Spirit,” Wesleyan Theological
Journal 13 (Spring

1978): 114—26. The Pentecostal imagery was present in the work of John
Fletcher, but was most fully developed by Charles Finney, Asa Mahan, and other
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God.” 78 (3) The “anointing with the Spirit” Wiley describes as “afurther aspect
of this second work of grace—that which regardsit as a conferring of authority
and power. It refers, therefore, not to the negative aspect of cleansing [from sin],
but to the positive phase of the indwelling Spirit as ‘ empowering the believers for
life and service.” ” 79 (4) The “sealing with the Spirit” isthe sign of “God's
ownership and approval” of the believer; “this approval is not only aclaim upon
the service of the sanctified as involved in ownership, but the seal of approval
upon that service as rendered through the Holy Spirit. The seal is also the
guaranty of full redemption in the future.” € Thus the distinctiveness of Wiley’'s
Wesleyan-Holiness soteriology can be encapsulated under the rubric of the work
of the Holy Spirit in the life of the believer: “The pentecostal gift of the Holy
Spirit, which under one aspect is the baptism which purifies the heart; and under
another, the anointing which empowers for life and service, is under still another

aspect, the seal of God's ownership and approval.” 81

Wiley turns next to the various facets of salvation. John Wesley’s emphasis upon
sanctification or holiness of heart and life iswell known. When describing “The
Principles of aMethodist,” for example, Wesley wrote: “Our main doctrines,
which include all the rest, are three—that of repentance, of faith, and of holiness.
Thefirst of these we account, as it were, the porch of religion; the next, the door;
the third, religion itself.” 82 Wiley follows Wesley’ s subsumption of most of his
soteriology within the doctrine of sanctification. Thus he characterizes vocation
(the gospel call), prevenient grace, repentance, saving faith, and conversion as
“The Preliminary States of Grace” (ch. 26), since they precede and prepare the
way for Christian righteousness and sanctification. 83 Justification, regeneration,
adoption, the witness of the Spirit, and entire sanctification are described as the
“conditional benefits of the atonement.” 84 Justification, regeneration, adoption,
and the witness of the Spirit are given due attention, but Wiley’s most
characteristic emphasisis upon the sanctifying role of the Holy Spirit in the life of
the Christian.
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At the beginning of his discussion of the preliminary states of grace, Wiley
presents a summary of the Calvinist view of election and predestination.
Predictably, he prefers to think of election and predestination in general (as
opposed to particular) and conditional terms. Thus he writes: “ Arminianism holds
that predestination is the gracious purpose of God to save mankind from utter
ruin. It isnot an arbitrary, indiscriminate act of God intended to secure the
salvation of so many and no more. It includes provisionally, all men in its scope,

and is conditioned solely on faith in Jesus Christ.” 85

There follows an extensive discussion on prevenient grace, which is one of the
most useful portions of volume 2 of Christian Theology. After a historical survey
of comparative soteriol ogies—including Augustinian, Pelagian, and
Arminian—Wiley appropriately locates Wesleyan-Arminian theology between
soteriologica determinism and a Pelagian position that speaks of salvation by the
agency of afree human will. Now both great wings of evangelical Protestantism
share a belief that fallen people cannot choose God: “The true Arminian as fully
as the Calvinist, admits the depravity of human nature, and thereby magnifies the
grace of God in salvation.” 86 Arminianism, however, holds to the doctrine of
prevenient grace. Prevenient grace, which Wiley (quoting Wesley) describes as
“al the drawings of the Father; the desires after God, which if we yield to them,
Increase more and more; ... al the convictions which His Spirit, from time to
time, worksin every child of man; although it is true the generality of men stifle
them as

8\Wiley, Christian Theology, 2:323-24. 9 Ibid., 2:324.

80 |bid., 2:325.

81 |hid.

82 John Wesley, “The Principles of a Methodist Farther Explained,” in Works,
8:472. 83 Wiley, Christian Theology, 2:334-79.

84 |bid., 2:299.
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soon as possible,” enables fallen people to turn toward God, but does not compel
them to do so. 87 Thus synergism, or the cooperation of divine grace and the
human will, is abasic truth of the Arminian system. 88 This synergism maintains
both the seriousness of human sin and the human moral responsibility to act:
“Arminianism holds that salvation is all of grace, in that every movement of the
soul toward God isinitiated by divine grace; but it recognizes also in atrue sense,
the co-operation of the human will, because in the last stage, it remains with the
free agent, as to whether the grace thus proffered is accepted or rejected.” 89

Aswe hinted earlier, one of the most distinctive aspects of Wiley’s Christian
Theology is his extensive treatment of “Christian Perfection or Entire
Sanctification” (ch. 29). 90 Christian perfection and entire sanctification, as the
author notes, “are terms used to express the fullness of salvation from sin, or the
completeness of the Christian life.” 91 After examining “The Scriptural Basis for
the Doctrine” and “The Historical Approach to the Subject,” Wiley considers
“The Meaning and Scope of Sanctification.” Here he notes that the primary
biblical term in this connection is “holiness,” and that while its*primary meaning
IS a setting apart, or a separation, thisin the New Testament takes on the deeper
significance of acleansing from al sin.” 92

“Entire sanctification” is defined in terms characteristic of the Wedeyan-Holiness
tradition: “that act of God, subsequent to regeneration, by which believers are
made free from original sin, or depravity, and brought into a state of entire
devotement to God, and the holy obedience of love made perfect.” 93 Or more
succinctly, “entire sanctification is aterm applied to the fullness of redemption, or
the cleansing of the heart from all sin.” 94 Understood as being wrought both “by
the baptism with the Holy Spirit” and “instantaneoudy by faith,” it “comprehends
In one experience the cleansing of the heart from sin and the abiding, indwelling
presence of the Holy Spirit.” 9 Following Wesley, Wiley affirms that thereisa
sense in which sanctification is gradual and progressive; but Wiley argues that
there is also a single, discernible moment in which entire sanctification takes
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place: “While there is a gradual approach to sanctification, and a gradual growth
In grace following it, the sanctifying act by which we are made holy, must of

necessity be instantaneous.” 96 To support the latter view, Wiley is able to cite
one of the earliest theologians of Methodism, Adam Clarke, but not John Wesley
himself; subsequent refinements of the doctrine are illustrated from Bresee's
sermons and other documents representative of the American Holiness tradition.

Whereas “entire sanctification” applies more to the cleansing from sin, “Christian
perfection” describes “the cluster and maturity of graces which compose the
Christian character in the Church militant.” °7 Following Wesley’ s famous
treatise, Wiley emphasizes that Christian perfection is not (1) absolute perfection
(this belongs to God aone), (2) the sort of perfection as inheresin angelic or
unfallen beings, (3) the perfection that Adam and Eve enjoyed, (4) perfection in
knowledge, or (5) immunity from temptation. 98 To state constructively precisely
what Christian perfection is, Wiley turnsto the concept of perfect love ( 1 John
4:17-18). The human heart isfilled and purified by an infusion of divine love:
“Thisisthefull life of love, made perfect in the heart by the agency of the Holy
Spirit. Pure love reigns supreme without the

87 |bid., 2:355. 88 | bid.

89| bid., 2:356. 9 |bid., 2:440-517. °1 |bid., 2:440.

92 |bid., 2:466.

93 |bid., 2:466—67. %4 1bid., 2:487.

9 |bid., 2:467.

% |bid., 2:483.

97 Ibid., 2:496.

98 | bid., 2:497-98; John Wesley, “A Plain Account of Christian Perfection,” in
Works, 11:441-43.
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antagonisms of sin. Love isthe spring of every activity.” 99

Wiley is careful to make several important “distinctions’ (one might say
“qualifications’) in connection with the doctrine of Christian perfection, most
notably a recognition that “infirmities must be distinguished from sins. Sinin the
sense used hereis avoluntary transgression of aknown law. Infirmities on the
other hand, are involuntary transgressions of the divine law, known or unknown,
which are consequent on the ignorance and weakness of fallen men.” 190 Since
Christian perfection is a matter of the heart (motives and attitudes) rather than of
knowledge, willful sinisinconsistent with Christian perfection, but infirmities
(i.e., involuntary transgressions) are not.

In the final volume of histrilogy, Wiley draws a close correlation between
Holiness soteriology and the life of the Christian. A pivotal discussion emergesin
asection entitled “The Law of Love,” where the Christian perfection that is
realizable through an infusion of divine love is seen as entailing the ability to live
alife that corresponds to the revealed will of God. 101 A shortcoming in Wiley's
exposition of Christian ethicsisthat the virtues and duties enjoined are primarily
of apersonal or individualistic nature; matters of social reform or social holiness,
which had been aformative part of Wesley’ s message, receive rather meager
treatment. 102 The right to private property is singled out for particular attention,
but little is said about other human rights such as social equality, economic
opportunity, and freedom from exploitation.

The Doctrines of the Church and Last Things

Wiley’ s exposition of the church gives ample attention to the biblical and
historical resources for examining its nature and function. After surveying the
three major types of church organization—episcopal, congregational, and
prespyterian—nhe allows for a combination of the best elements of each approach.
In this way the spiritual function of the church can determine the shape of its

http://biblecentre.net/theology/books/het/het117.html (1 of 3) [26/08/2003 08:43:41 a.m.]



Logos - Logos Library System R

polity. 103 Although Wiley affirms the role of women as prophets and deacons in
the apostolic church, he stops short of applying these examples as models for
ordaining women to the ministry of modern congregations. 104

Turning to the sacraments, Wiley affirms the suitability of various modes of
baptism and argues strongly against the necessity of immersion. In reference to
the proper subjects of Christian baptism, he notes that “in addition to adult
believers the church has always held that the children of believers are, likewise,
the proper subjects of baptism; nor does it deny baptism to the children of
unbelievers.” 105 And after surveying the classical views of the presence of Christ
in the Lord’ s Supper, Wiley correctly aligns Wesleyanism with Calvin’'s
conception of spiritual presence: “Christ is spiritually present, so that [the
communicants] may truly and emphatically be said to be partakers of His body
and blood.” 196 Stressing that the Lord’' s Supper isto be offered to all the people
of God, Wiley repeats with approval the words of eucharistic invitation: “Let all
those who have with true repentance forsaken their sins, and have believed in
Christ unto salvation, draw near and take these emblems, and, by faith, partake of
the life of Jesus Christ.” 107

Wiley’ streatment of “The Doctrine of Last Things’ runs to aimost two hundred
pages, which seems to be out of proportion with classical Protestantism’ s interest
in eschatology. The extended discussion is,

9 Wiley, Christian Theology, 2:502. 100 Ibid., 2:507.

101 Ibid., 3:29-35.

102 1bid., 3:68-79, chiefly as an exposition of the Ten Commandments. 103 lbid.,
3:120-21.

104 1bid., 3:131-34.

105 lbid., 3:183.

106 |bid., 3:205.

Ibid., 3:207. 107 Ibid., 3:207.
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perhaps, more reflective of the milieu of American evangelicalism than of
classical Wesleyanism or Continental Protestantism. In the face of modern
skepticism the author argues for the immortality of the human soul and the
resurrection of the dead. He gives alengthy, but somewhat disinterested account
of the intermediate state, 108 placing most of his constructive emphasis upon the
return of Christ or “The Second Advent” (ch. 34). 199 His treatment of “ The Finadl
Consummation” (ch. 36) attacks certain “Heretical Theories concerning the Final
State of the Wicked” (e.g., destructionism, universalism, annihilationism) on the
way to an affirmation of a belief in the eternal punishment of the wicked and
eternal blessedness of the saints. Both heaven and hell are thought of as states of
being as well as places. 119 A succinct historical survey leads to the conclusion
that premillennialist eschatology has always been the dominant view of classical
Christianity and Protestantism. 111 There follows a review of “Modern Types of
Millennial Theory,” which considers various approaches but gives no attention to
the dispensationalist eschatology popularized by the Scofield Reference Bible, 112

H. Orton Wiley’ s Christian Theology remains one of the clearest and most
comprehensive systematic theologies that are both distinctively evangelical in
posture and distinctively Wesleyan in construction of doctrine. Drawing readily
upon the Bible and classical Christian tradition, Wiley fuses Wesleyan and
evangelical concernsinto an indissoluble whole. His academic work also
evidences the irenic spirit that characterized his ministry as a pastor and educator.
His mediation between mainstream Methodist theology and the Holiness
movement mirrors his personal efforts as areconciler of divergent parties within
his own tradition. Thus Thomas Langford’' s assessment of Christian Theology is
apt: “Both Wiley’ s relationship to received Methodist theology and the special
emphases derived from his Holiness tradition are evident. His constructive
statement is the most compl ete systematic theology the Holiness movement has
produced, and it is an important marker of that movement’ s theol ogical
expression.” 113 |t might also be said that Wiley’s preference for evangelical
resources linked his Christian Theology to works as well as to issues of the late
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nineteenth century, and that his work is—to some degree—dated by that
association. But his lack of interaction with other contemporary theologiansis
more than offset by hisinvaluable development of foundational Christian
doctrines from an evangelical, Wesleyan-Arminian perspective.
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J. Gresham M achen

D. G. Hart

In hisday, J. Gresham Machen was widely regarded in the United States as one
of conservative Protestantism’s most intelligent and zeal ous defenders. A
professor of New Testament at Princeton Theological Seminary for most of his
career, Machen was among the few major conservative voices in the academic
world, publishing works on the apostle Paul and the virgin birth that merited
serious attention from secular and Christian scholars alike. Y et his complex
scholarship was not the sole reason for his prominence. In 1923, Machen wrote
Christianity and Liberalism, a popular statement of Protestant orthodoxy and
polemic against liberalism.

The significance of Christianity and Liberalism, which is still in print, did not lie
In its author nor its clear presentation of Christian doctrine. Rather, with its
straightforward case that liberal Protestantism was not just a departure from
orthodoxy but an entirely different religion, the book put Machen at the center of
the modernist-fundamentalist controversy. Leading fundamentalists immediately
recognized Machen as an ally, and his correspondence swelled with invitations to
speak at rallies, Bible conferences, and church conventions. Christianity and
Liberalism also attracted the attention of secular intellectuals. Journalists Walter
Lippmann and H. L. Mencken both acknowledged the forcefulness and cogency
of Machen’'s arguments, and editors of newspapers and magazines, as well as
members of academe, regularly sought Machen to speak on behalf of
fundamentalism. The only constituency that failed to appreciate Machen’ s stand
was his own communion, the Northern Presbyterians (the Presbyterian Church in
the U.S.A.). They understandably perceived fundamentalism as a threat to the
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church’s harmony and unity. As aresult, Machen’s call for the removal of liberals
from the denomination met with resistance.

Eventually, Machen’ s opposition to religious modernism led him to found
Westminster Theological Seminary in 1929 and the Presbyterian Church of
America (later renamed the Orthodox Presbyterian Church) in 1936, two
Institutions that increased Machen’ s reputation and nurtured a young generation
of leaders who contributed mightily to the post—World War Il resurgence of
American evangelicalism. Indeed, when he suddenly died of pneumoniaon
January 1, 1937, Princeton Seminary’ s Caspar Wistar Hodge declared that
evangelical Christianity had “lost its greatest leader,” while the religion editor for
the Boston Evening Transcript wrote that Machen was “as learned and valiant” a

theologian as “the Protestant church has produced in modern times.” 1

Early Academic Career

D. G. Hart Hart, D. G. Ph.D., Johns Hopkins University. Director, Institute
for the Study of American Evangelicals, Wheaton College, Wheaton, Illinois.

1 Caspar Wistar Hodge, quoted in “ Recent Tributes to Dr. Machen,” Presbyterian
Guardian 3 (Feb. 13, 1937): 189; and Albert C. Dieffenbach, “The Passing of a
Great Fundamentalist,” Boston Evening Transcript, 9 January 1937.
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Born on July 28, 1881, Machen grew up the son of a prominent Baltimore lawyer,
Arthur W. Machen. From his father Machen inherited a keen logical mind and a
deep interest in classical literature. The legal background would later become
especially evident during his battles in the Presbyterian church, where he devoted
considerable time to constitutional and procedural questions. Through the
influence of his mother, Mary Gresham, Machen acquired a thorough knowledge
of the Bible and the Westminster Catechism. Machen’ s father, who hailed from
Virginia, had been reared an Episcopalian. But his mother, a devout Old School
Presbyterian from Georgia, insisted upon membership in Baltimore's Franklin
Street Presbyterian Church. The Presbyterianism in which Machen grew up was
not, however, the Old School tradition that had expelled the New School
Presbyteriansin 1837. 2 The preaching of Harris E. Kirk, Machen’s minister,
repeated far more the sentimental platitudes of Victorian Protestantism than it did
the Calvinistic and denominational concerns of the Old School tradition.

Machen chose to pursue his undergraduate degree at Johns Hopkins University,
an institution j