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PRACTICAL EVANGELISM:
CAN A CHRISTIAN STAY FREE BY KILLING?

The Christian who seeks to be an evangelical witness in the modem world faces
a number of dilemmas. He faces the dilemma of relating the scientific view of man
as a determined biochemical organism to the Biblical view of man as a responsible
chooser. He faces the dilemma of serving the Lord constructively by working for
the betterment of a world which he kno\\s is destined for destruction.” And he faces
the dilemma of choosing between killing and losing freedom. All of these dilemmas
are of extreme significance, not only for the Christian position itself, but for the cffect
of Christian evangelical witness to the world. Yet it seems that very little careful
thought is given to the question: Is a Christian justified in killing to preserve political
freedom?

This is an extremely practical question. The budgets of all the major countries
of the world are skewed strongly in the direction of defense spending—defense of
their own native right to live in a certain way against the threat of others who would
force other wavs of life upon them. It is not too simplistic to claim that no modern
nation ever arms for aggression: all arm for defense. It is true, of course, that some-
times “offense is the best defense” and so wars break out as one nation’s defense runs
up against that of another nation. Certainly it appears deeply ingrained in American
p()htlcal philosophv that it is not only permlsmblc but morally necessary to kill in order
to preserve freedom. Does a Christian have the right to kill in order to stay free?

We can win the hearts of the peoples of the world if we bind up their
wounds, if we show them how to grow enough food, if we educate their children,
and if we love them. We cannot win them by bombing defenseless and hunrnj
women and children. You can help by writing to the president and the State
Department encouraging them to include health programs high on the agenda
for foreign aid.

Mark O. Hatfield
Conflict and Conscience, Word Books, Waco, Texas, 1971, p. 85
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EDITORIAL

Several traditional apploaches to 1espondmg to this questlon actually seek to
avoid the question. Note that the issue raised here is not that of “better Red than dead.”
We are not asking the question, Should a Christian be willing to die rather than lose
his freedom? To that question a variety of answers might he gi\ en. American tradition
focusses on the words of Patrick Hcmv “Give me ]1])eltv or give me death.” It would
seem an extremelv difficult task even to defend the thesis that a Christian ought to
die rather than lose his political freedom. But however we might answer this queshon
it is not the question with which we are here concerned.

Neither do we face here the questions of pacifism, self-defense, legitimacy of
police forces, or even the lemtlmdw of armed forces. I believe a strong Biblical case
can be made against a )s()]ute pdcmsm on the grounds that our 1espon51b1]1ty to our
brother imposes on us the necessity to he plepalcd and able to restrain evil. A wide
spectrum of choices are available within the context of restraining evil in love which
do not encompass killing to preserve political freedom.

We face a much harder question—a question so disturbing that I daresay few
Christians care to face up to it. The decision we must face is that of another’s imposing
his will upon us, not at the expense of our life, but at the expense of our freedom. (It
is true that it we refuse to give up our freedom, it mav indeed cost us our life.)
He is a grim imposer, this specter we face, this collective svmbol of oppression from
either left or right of the political spectrum, and he will not back away unless we
kill him. He does not desive our life, but our subjection; he will not vield unless we
take his life from him. What then is the Christian to do?

I suggest to vou that there is not a shred of Biblical evidence that can be adduced
to support the Imht of the Christian to kill under such circumstances. Political liberty
is not something th’lt is guaranteed to the Christian. Somctimes he has it as a special
blessing from God; 5Omet1mes he does not. Whenever he secks to lav hold on it, make
it his own, and deign cven to kill to preserve it, it disappears before his eyes. His
supposed fleedom is transformed into a ncw bondagc his Christian witness becomes
a message for disillusionment and disgust. These considerations are no less true in
international considerations than thev are in national.

If this is too staggering a concept to be faced, consider a much milder and even
more unquestionable Biblical requirement. Do vou suppose that there is the slightest
hint in any passage of Scvipture that Christians, members of the Body of Christ, are
justified in doing violence against one another, in killing one another for political
motives? That Christians may disagree can be understood on the basis of diffcrences
in human perception; that Christians should do harm to one another is unthinkable.

Consider the following minimal pledge.

In view of the unity of the Body of Christ, I will neither engage in
nor support violence or war directed against any other Christian.

We rationalize our attitudes about race without acknowledging our responsi-
bilities. Because we feel we are not directly responsible for the cause of racial
problems, we assume that we are not responsible for the solution. On the inter-
national level, if a nation threatens the United States, those who claim to be
followers of Christ are more likely to call for annihilation than for evangelization.
We are able to justify this attitude because we think of another nation in terms
of an ideological mass rather than as individuals for whom Christ also died . . .

Perhaps we could, if China faces another famine as it has in the past, hold
out the hand of friendship to this potential enemy by offering China our food.
Why not? Can you imagine Jesus Christ hating the hungry Chinese just because
they live under a Communist political system? Did he not say to love our
enemies? And is not giving food loving one’s enemies?

Mark O. Hatfield
Conflict aund Conscience, Word Books, Waco, Texas, 1971, p. 140, 82
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EDITORIAL

This pledge is so minimal, it almost seems tautological—until we think of the
incessant wartare between Christians in all davs and in all times, until we think of the
impact on world opinion that would be made when Christians in two warring countries
refuse to take part. Unless we at least accept such a minimal pledge as a goal to be
desired. and as a goal toward which all Christians should individually commit them-
selves, then our Christian witness mav have some effect in individual lives here and
there where its gross inconsistencies are not evident—but in the full light of its inherent
power, it will l)e as only a weak and fruitless word.

Evangelism claims to blmg a man into a new life- gl\mg relationship with God
through fdlt]l in Jesus Christ. It claims to transform a man’s life, his worldview, his
self-image, his perception of others, his motives, his lelationship to the rest of mankind.
Such a change cannot be only in theox\' it must be also in practice. Is it true? Does
becoming a Clmstmn carrv with it such a life- changing refocus of values? Or do we
onlv mlk about it as an unrealizable ideal—nice but impractical? If the latter, then
our cvangelism mayv prosper as God is willing to use even the faulty and slcklv to
accomphsh His will, but it will exist cnwmbcwd with that great fatal “doubt: pelhaps
there is nothing to C]mstmn transformation of life after all.

R.H.B.

The first duty of the Christian church, in this recolutionary age, is to be
the church. Instead of establishing revolutionary cadres, pietistic communities,
or big prosperous churches, Christ calls the church to be the sacrificial society
which He established to be the sercant of mankind. It is to preach a gospel which
meets the need of the whole man. It is to love friend and foe alike, limitlessly,
without counting the cost. It is to be revolutionary as Christ was revolutionary.

Alan Kreider
“The Way of Christ” in Is Revolution Change? Brian Griffiths, Ed.,
p. 69

Inter-Varsity Press (1972},

Cultural Evangelicalism:
The Background for Personal Despair

JAMES R. DOLBY

Mental Health-Mental Retardation Center
Waco, Texas 76701

Evangelical Culture and Theology

One spring afternoon a young man sat quietly in
mv office staring blanklv out the window at a beauti-
ful world of budding trees and fresh green grass. He
could not see the beauty of creation going on before
his eves Decause he was morbidly focused on his
great pelsonal need. He cxpressed it like this: “I wish
I could believe as I did when I was in high school;
then I knew what was right and wrong and I was
ready to evangelize anyone to my view of Christianity.”

The fact was that he could not regress and could no
longer stop the questions which filled his inquiring,
searching mind, nor could he reject the evidence which
had confronted him on all sides that those who claimed
to hold the key to Christian truth were also human
beings with gross frailties. He had tried all of the
formulas for “spiritual growth,” gone through all of
the “deeper life” prescriptions, but he found that in
his honest moments thev were not very helpful to
him and only added frustrations to his more mature

Dr. James R. Dolby received his undergraduate and graduate training at Baylor University,
completing his Ph.D. there in clinical psychology in 1964. He taught at Wheaton College from
1960-1967. Ile is currently Associate Professor of Psychology at Baylor.

Copvright 1969 under the title, “Help for

Herald and reprinted by permission.
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JAMES R. DOLBY

deliberations.

This man's frustrations had precipitated a personal
crisis which was characterized by alternating periods
of anxietv and depression. He was in need of help, not
necessarily professional, which could mean the differ-
ence between regressing to earlier forms of behavior
or progressing—accepting himself with his human lim-
itations and ultimately living in a world where there
are few black and whites and developing a Christian
belief svstem that is as much filled with doubt and
question as it is with faith.

I know of many such Christians who have been
brought up in an evangelical Christian culture who
find it most difficult to separate the evangelical cul-
ture from the essence of Christianity. Thev want to
breathe fresh air. think new thoughts and be Christian
in the real world of sweating, thinking, loving and
hating people. The clm]]enge to find a personal com-
mitment to Christ free of the manyv cultural overlavs
which the evangelical community puts on Christianity

can be. and often is, u major struggle; only the hearty
and veryv secure persons make it. At best ‘the struggle
of scpamtlon is filled with anxietv and despair to
parallel the jov and release that accompany the meta-
morphosis process.

It is my Delief that what is traditionally called
evangelicalism is an almost inseparable combination of
a cultural stvle and a theological belief svstem. For
manyv thev are so interwoven that to denv any part
of this combined whole is emotionally to denv the
whole package. For those who try to scpalate the two,
the task is difficult if not impossible. Some of these
people in their questioning will suffer such intense
anxietv and depression t]mt thev cannot proceed and
will hold on tenaciouslv to both the ev angehca] culture
and the evangelical theo]ogy because the inner conflict
is too much. For others it means that to be freed from
a part thev must reject the whole. One can recall many
cascs where this entire package was emotionally thrown
out because the abilitv or the inclination to disentangle

A STRAW MAN

To respond to an article like that of Dr. Dolby is
to invite certain criticism. To agree is to invoke the
wrath of those who disagree; to criticize the author’s
points is to risk being classified as a disillusioned
evangelical—and none of us would want a fate like
that! The paper is thought provoking enough, how-
ever. that I'm willing—indeed anxious—to stick out
my neck and make a few observations.

To begin, we must recognize that there is much in
the article that is true to life. The author must be
congratulated for his boldness in tackling issues which
a lot of Christians would prefer to sweep under the
rug and iguore. Manv evangclicals do tend to tie
extra- 1)11)]1(:211 cultural norms with biblical theology
and to assume that the two must stand together. Often
we do get suspicious of the theology of those who
would criticize the evangelical subculture. We are
guilty at times of rejecting those who fall into sin, or
over-emphasizing the wrath of God, or stimulating
unhealthy guilt in our children, or of having too many
pat answers. Certainly evangelicals are not perfect
and there is value in looking at our faults since this
is a first step towards improving behavior.

There are, however, a number of points in this
article with which I take issuc. In the first place, 1
believe that Dolby has constructed a highlv distorted
and biased picture of evangelicals. He has constructed
a straw man which can then be destroved with rela-
tive ease. To create this image. the author makes two
basic ervors. First, he is guilty of generalizing from
the particular. Based, apparently, on observations of
his own patients, he describes what most evangelicals
are like. He forgets his own good warning that
evangelical taboos vary from person to person, and he
assumes stead that we are still llkc the “cultural funda-
mentalism of the 1920°s and 30's.” Is it a characteristic
of evangelicals that thev usually reject those who
criticize, refuse to talk to their children when they
have an illegitimate pregnancy, teach that God’s wrath
will descend on those who challenge the system, preach
“gory” stories, consider masturbation as “one of the
strongest taboos,” and propagate “answers to just about
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evervthing from how to get out of bed in the morning
to a commcntary on international relationships?” Per-
haps Dolby and 1 circulate in different circles but
this is not my stereotvpe of evangelicals—except per-
haps for a small minority on the fringe of the move-
ment. Then to say that contemporary evangelicals
are a generation behind in terms of social issues is just
not true—as anvone who reads contemporary evan-
gelical periodicals will realize.

In addition to generalizing from the particular,
Dolbv classifies as exclusively evangelical a number of
faults which charactevize great numbers of people in
the society at large. A lot of people are critical of
pregnancies out of wedlock, train their children by
threats and punishment, react slowly to change, have
no purpose in life, or become involved in social pur-
suits for essentiallv selfish reasons. Why hint that these
are unique traits of evangelicals, when they may very
well be traits of the whole society?

[Having erected a straw man, Dolby then proceeds
to knock it down. In so doing he is guilty, I believe,
of rejecting both what is good and what is bad about
evangelicals—of throwing out the proverbial baby with
the bath water. For example, he is critical of those
who raise their children by “threat and actual punish-
ment for disobedience.” Undoubtedly such methods
can be harmful if used exclusively or excessively, but
to eliminate thrcat and punishment is not only un-
biblical, it is bad psychology. Children need standards
and controls and we know that punishment is an
effective technique if followed by an opportunity
for Jearning more acceptable and socially approved
behavior. Then, Dolbv seems to think that asking
questions is more to be desired than having answers.
True, evangclicals—like everybody else—are guilty at
times of having answers that are a little too simplistic,
but this does not hide the fact that the Scriptures
which we believe do give some answers, many of
which are simple and to some people just plain foolish.
It is an overgenera]ization to imply that answers are
generally “an extrapolation from a biblical text.” In
an age when people have a “need for answers” should
we always respond with another question? And what
about the taboos—the “opposition to such practices
as drinking alcoholic beverages, smoking, card play-
ing, gambling, body exposure, most of contemporary
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CULTURAL EVANGELICALISM

the two required too much. There are others, however,
who want to find and keep the kernel of the Christian
world-life view but discard the husk and all the re-
maining roughage. This last group often are in a state
of conflict and vacillate between progress and regres-
s10n.

I recall the comments of a college professor, who
would be classified as an orthodox Christian, as he
expressed his feelings of uncomfortableness swhen ques-
tioning either evangelical culture or evangelical the-
ologv. It was his opinion that anxiety and depression
will alwavs accompany the ev angehml Christian who
keeps questlonlng and challenging his culture and be-
liefs, One person literallv thanked God that he had
not been raised in this background because he was not
haunted bv the impress of this overwhelmingly closed
system. I agrec with him that a person can never com-
plete]v separate himself from those beliefs and value
systems of his childhood.

What is traditionally called evangel-
icalism is an almost inseparable com-
bination of a cultural style and a theo-
logical belief system.

Definitions

Perhaps 1 should clarifv before proceeding what
I mean by evangelical culture and evangelical theology.
Evangelical culture in my opinion is a subculture, a
wav of life, which is basicallv similar to that of most
white, middle-class Americans. It stands for restrained
criticism of authority, a deep belief in competitive
enterprises, it places a premium on authority and en-
courages punishment as a way of child and social
control. It also has a high regard for politeness, re-
straint of angry feelings and finds expression of af-
fection difficult. The evangelical subculture also has

popular music, dancing, ete.?” Certainly many evan-
gelicals may have overemphasized the dangers involved
in these practices, but the fact remains that many
of these are harmful and should be condemned. Num-
erous non-evangelicals and non-Christians recognize
this! Undoubtedlv, extremists have been overlv con-
cerned about some aspects of the evangelical culture,
but this does not mean that the culture is completely
wrong and needs to be thrown out. There is a lot
about the evangelical sub-culture which is logically
sound, consistent with biblical teaching, and worth
keeping,

Having erected a stereotvped picture of the evan-
gelical subculture and then having thrown it out, Dolby
finds himself in a corner from which he fails to remove
himself, in spite of a gallant attempt at the article’s end.
In his paper the author clearly states that the evangel-
ical cultural stvle and theological beliefs are “almost
inseparable.” To separate the two is “difficult if not
impossible,” he writes. They “grew up in need of each
other.” If the culture and theology are so closely woven
together, then to throw out the cultures is, ipso facto, to
eliminate the theology. We are left only with small
discussion groups. The authority of the Scriptures, the
influence of the Holy Spirit, and the celhunty which
we have in Christ is (5) replaced by “small groups
where honesty, openness and genuine searching is
standard . . . (and) probably the only real source of
help.” We get guidance, not from the Word of God
(which ASA members, in their constitution, describe
as inspired and the onlv unerring guide to faith and
conduct) but from the friendship and concern of
others who have “broken away” from the sub-culture
and are, by Dolby’s definition, likely to be character-
ized bv anxiety and depression.

At this point I may sound like one of the rigid
people described in Dolbv's article, but it seems to me
that the author has condemned himself. He has linked
together his culture and theology and then tries to
throw out one while he hangs on to the other. I do
not know Jim Dolby verv \\ell but from our several
conversations to&ethex 1 do not think that this repre-
sents his real position. For one thing he writes that he
wants a “Christ without the trappings” and I believe
him. Nevertheless, Dolby has made an ervor which
secems to be tyvpical of many Christians, including quite

SEPTEMBER 1972

a few of us in the ASA. He has assumed that we can
have a theologv which is isolated; which has no bearing
on our behavior, standards, values, interpersonal re-
lations, or scientific endeavors. This idea came out
several times during the recent ASA symposium on
science and the Bible (Journal ASA, December, 1969.)

A Christ without trappings is stcrx]e and meaning-
less. It is true that cvangelicals may have emphasized
some minor issues and have been un-Christian in some
of our behavior. But we won't solve these verv real
plob]ems by throwing out the evangelical sub- culture
and those pa1ts of the Word of God which give rise to
manv of our cultural beliefs. We must seek to find
how the Scriptures apply to our daily behavior—in-
cluding our scientific work. We must find where we
are wrong in our beliefs—cultural and otherwise—and
we must be honest enough to change. Some of this
change will come as we worship and discuss with
other Christians, but we must keep our evangelical
culture and the unerring authority of the scriptures
in proper perspective, (1111110 this, I question how
much we can reallv give hclp to disillusioned evan-
gelicals.

Gary R. Collins
Trinity Evangelical Divinity School
Deerfield, Ilinois 60015

A PROFESSIONAL
TREATMENT

Dr. Dolby has cavefullv thought through some of
the intense conflicts of the “evangelical Christian” and
has enumerated in a spendidly professional fashion
the fears and concerns which border on, and often
represent. sevious pathologv of a psvchological naturve.
He is correct in pointing out the etiology of these
dvnamics as often being in the mis-informed nature
of the persons’ religious belicf and rearing, It is of
course clear, (and I'm certain Dr. Dolby did not in-
tend othonusn) that evangelicals are not the onlv per-
sons to suffer from such symptoms. The same sv mptoms
are found in the general run of the populdhon regard-
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a varietv of taboos which are remnants from the
cultural fundamentalism of the 1920’s and "30’s. These
taboos vary from group to group and geographic arca
to geographic area, but generallv they are expressed
in opposition to such practices as drinking alcoholic
beverages. smoking, card plaving, gambling, body ex-
posure, most of contemporarv popular music, dancing,
ete. This is myv thumbnail sketch of the culture which
surrounds and is fused with evangelical theology.
When one considers the nucleus of evangelical
theologv one has a difficult time determining shich
came first, the Puritan, middle-class culturc or the
evangelical theologv. It is likely that thev grew up in
need of each other. The thco]oglca svstem which 1
am describing as evangelical has at least the followi ing
components: (1\ a bchef in the verbal inspiration of
Scripture, (2) a premillenial view of “last things” (this
is optional with some), (3) traditionally orthodox views
about God, Christ and the Church, (4) a special cre-
ation of man (often climinating the theory of evolu-

tion as the descriptive process by which God created
man), and (5) a minimizing of church historv and
historical theologyv as an important guide with emphasis
on the individual Christian’s personal encounter with
God through the Scriptures and praver—often called
the deepel life.” One cannot, and perhaps should not,
trv. to encapsulate a theological viewpoint in a para-
graph, but this gives an idea of what I mean when
I use the term cultural evangelicalism.

Causes of Anxiety

Whyv the inevitable anxicetv and depression in those
stluﬂcrlmcr to find truth thlough the lavers of tlalmng
dnd cultum] overlav® T think the answer rests in at
lcast four areas: (1) fear of separation from parents,
friends, and God, (2) guilt feelings for doubting and
testing reality in taboo areas, (3) the anxietv which
is ploduced when one has to live with a host of un-
answered questions—a pattern that is foreign to the
cultural evangelical system which is precise, definitive,

less of their religious views. He is correct in stating
that “the heart of cultural evangelicalism is often
fear” and the fact that the heart of other cultural or
religious svstems is also fear does not excuse any
svstem. It is my personal belief that the most in-
jurious portion of evangelicalism is Dr. Dolbv’s second
u)mponent namelv: “a premlllenml view of ‘last
things”.” The future is utilized in a most schizophrenic
fashion; that is, a combination of fear of hell-firc and
the bright hope of streets paved with gold, etc. The
evangelical (regardless of his views regarding “eternal
security”) alwavs precipitously  hangs between hell
and heaven, The very fact of requiring such a doctrine
as “eternal sccurity” by such a name reveals the true
plecanous posmon which the evangelical must Dboth
‘enjov’ and “fear”. Dr. Dolbv’s alhcle is particularly
helphll to persons in transition themselves. Those who
read “about” persons in transition will be more critical.
More on this subject is necded. Often, however, period-
icals are rcluctant to print such matevial due to the
fact (or fear) that their constituency will drop their
support. Such groups suffer the same kind of evan-
gelical insccuritv as the individual about swhom Dr.
Dolbyv writes,

Richard H. Cox
San Diego Medical Center
San Dicgo, California 92123

THE EVANGELICAL
COLLEGE AS “FRIEND”

[ am impressed with Dr. Dolbyv’s analysis of an
important problem. He has displaved a great deal of
insight in his dissection of evangelicalism into its cul-
tural and theological parts. I believe it would be
very interesting to extend this analvsis to the Christian
religion in gencral. particularlv in America. I am con-
tinually intrigued by the manner in which most Ameri-
cans have unknowingly adopted a culture religion (the
American Wav of Life) under the mistaken impression
that it is a theological belief svstem. This culture
religion is complete with its creeds (the Constitution,
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Declaration  of  Independence, Gettvsburg  Address,
ete.), its theological periodicals (Time, Rearlczs Dz—
gest), and its hereties (leftists and radicals). It is per-
feetlv acceptable to hold divergent theological views
in much of Amecrica, for 1ndeecl is not 1e]1g10us tol-
erance one of the artic]cs of faith of the American cul-
ture religion? However, a person deviating from the
tenets of the American culture religion will find very
little tolerance displaved. This fact alone is a strong
indication of the relative values Americans place on
their culture religion as opposed to their theological
beliefs.

However, interesting as further discussion of this
topic might be, I would prefer to restrict my discussion
to the role of a college (or university) as it relates
to the disillusioned evangelicals mentioned by Dr.
Dolby. T believe this to l)e of extreme 1mp01tance
if for no other reason that the preponderance of dis-
illusioned  evangelicals of college age. Furthermore,
the college experience naturally tends to raise the
questions and issues discussed by Dr. Dolby. The con-
tact with individuals from other cultures, the study of
cultural patterns in different eras, the contact with
students and faculty members who can clearly dis-
tinguish between cultural evangelicalism and evangel-
ical theology; all these factors lead college students
to a direct encounter with the issues raised by Dr.
Dolby. Although not everv individual facing these prob-
lems regards it as a major crisis there is a sufficient
number of them so that one must pay attention to
their problem. As Dr. Dolby concludes in his article
“These people need lwlp—an understanding, honest
Christian  friend”. 1 submit that a co]lege and its
faculty can fulfill a valuable function as “friend”.

Let me begiu by discussing the role of the facultv
as a collective bodv. If a col]eoe is to be a “friend”
in Dr. Dolbv’s sense. It seems impc rative to me that
cverv facultv member, and a college as a whole, must
reflect a clear philosophy of learning firmly founded
upon evangelical theolog_\' Furthermore, the faculty
must recognize and display its recognition of the dis-
tinction between evangelical culture and evangelical
theology, and must possess a commitment to the
cvangelical faith. This implies a strong need for an
cvangelical facultv to serve the evangelical student
communitv. To some this smacks of “protectionism”.
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and full of alreadv determined answers, and (4) the de-
spair which comes when one’s reasons for living have
eroded.
Fear of Separation

The best example of an extremelv depressed per-
son is the individual in deep sorrow because of the
death of a loved one. To go into the psvchology of
sorrow is bevond the scope of this article, but it is
obvious that the main reason for sorrow is a very deep
and personal loss of an individual with whom mutual
love has existed. This is a prototvpe for depression and
we can sec the obvious implications for those brought
up in cultural evangelicalism. The rejection by parents,
peer groups and churches of those who deviate in part
or totally from their svstem can be documented over
and over. I think cultural evangelists show more com-
passion to the “nonbeliever,” the outsider, than to one
who challenges the svstem from within. The stories
told by college students after a vacation of rejection
at home or in church fill the dormitories at evangelical

colleges. The parents or churchmen iere aghast at
the new ideas and thev encouraged their hometown
voung people to avoid such “bearers of heresv.”

In an extreme, but none the less real, case, I recall
the voung woman and man who “had to get married”
because of pregnancy. The woman’s parents refused
to talk to her, except to exhort her to repent, and
did not establish communication with this voung wom-
an until about six months after the child was born. To
this dav the child’s birthday is held on a different date
so that members of the local church will not know
that her mother had violated the most sacred of all
taboos—premarital sexual intercourse.

This official rejection was painful, powerful and
devastating to the voung woman. She had to either
follow the road of repentence and conformity or leave
the svstem. She chose the latter course. But rejection
is usually much more subtle than this, taking such
forms as hints via pravers or conversation. I can re-
member the person who humorously, with an underlay

Some institutions in fact keep a “house atheist” on the
staff to dispel this protectionistic image. However, my
point here is not that the student should be protected
from non-evangelical influences, but rather that only
a person who has undergone and understands the crises
described bv Dr. Dolby can effectively provide under-
standing hélp and encouragement for an individual
undergoing the same crises.

Clearly the role of faculty members as individuals
is even more important. Every professor has had those
moments when a student, in the quiet of the faculty
member’s office, confesses his doubts about his Chris-
tian faith. I recall one colleague telling me about
the student who marched into his office and defiantly
announced that he did not believe in God, and then
stood there as if expecting either lightning or the pro-
fessor to strike him. What must the faculty member do
in such a situation? Clearly it is one of the most im-
portant moments of a student’s life, and represents a
golden opportunity for the faculty member to help the
student resolve his doubts and draw closer to his
Lord. It takes a kind, understanding, concerned Chris-
tian to handle this situation properly,

It is apparent from my remarks that I believe an
evangelical student should attend an evangelical col-
lege. I cannot subscribe to the thesis that the Christian
should attend a secular campus so that he may witness
to the secular student community. This mayv be true
for certain perceptive, secure Christians who have al-
ready undergone the crisis described bv Dr. Dolby.
However, during my years of teaching on a secular
campus 1 saw too many students undergo this same
crisis, find themselves unable to resolve it, and not
having a knowledgeable confidant to whom they could
turn, end up discarding their evangelical theology
anong with their evangelical culture.

It is apparent then that the college can play a
vita] role as a “friend” of the disillusioned evangelical
student. Clearly, this implies that the college serves
as a buffer beween the evangelical community and its
students. This places the evangelical college in a
particularly  difficult vole. Its financial support in
general depends upon a communitv of believers who
support their evangelical cultural beliefs as strongly
as they support their evangelical theological beliefs. At
the same time, the college cannot in good conscience
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turn its back upon the spiritual needs of the student,
and demand that thev adopt and adhere to the evan-
gelical cultural system. As one example, the college
which imposes hair-length standards upon its male
students either does not understand what Dr. Dolbv
is saving, or else is “selling out” to its constituencv.
In either case it is doing a disservice to its students.
This problem, which has always existed, is increasingly
severe at present because of the increasing militancy of
the students. Thus evangelical college presidents, who
had hoped to remain free of the difficulties plaguing
secular campuses, find themselves embroiled in even
more difficult situations. The end of these difficulties
is not in sight, and no easy resolution of this problem
can be expected.

Finally, just a word about the role of the “dis-
senter”. By this term I mean an individual who has
come to grips with the problem, resolved it, and has
rejected those parts of the evangelical culture which
he Dbelieves not worth keeping. It appears to me this
person has a peculiar responsibility in the evangelical
community. Because he has a better understanding of
the cvangelical faith than most individuals, I believe
it incumbent upon him not to flaunt his new-found
frcedom in the faces of those who are unable to make
the distinctions our dissenter has made. As an example,
1 Dbelieve a dissenting college student returning home
should not scek to “educate” his friends and relatives
regarding the individuality of their cultural taboos, but
rather should trv to adapt to the cultural patterns of
his communitv. This is not hvpocrisy; this is merely
concern for the weaker brother. As in all cases,
the increased freedom associated with a deeper faith
brings with it increased responsibility. I have sought
to discuss this situation only in the light of Dr.
Dolbv’s article. Thus I have neglected completelv
all problems arising from the great differences be-
tween the vouth culture and the adult culture of today.
Yet, in all situations I am convinced the evangelical
college can be, is, and should be a strong “friend” to
those disillusioned evangelical students seeking help.

Vernon J. Ehlers

Department of Phvsics

Calvin College

Grand Rapids, Michigan 49506
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The very heart of cultural evangel-
icalism is often fear, rather than the
good news of forgiveness and love.

of sadness, told how his parents would put hvmns on
the record plaver when he was home to indirectly in-
fluence his “wavward” ideas.

Rejection I)v pavents or friends can Dbe most im-
moblllzmg and can bring on depression because there
is the real element of low of love. Unless the person
is very strong or can find camaraderie with persons of
kindred spirits, the temptation to capitulate and regain
love will win out, and he will most likelv return to
the evangelical fold even with some latent questions
unanswered.

To be rejected by parents or friends can be over-
whelming, but to be afraid that God will also reject

the alreadv struggling person, can be completely dis-
abling. To belicve that God will punish those who
deviate can produce a level of anxiety (another word
for fear) which can propel one into serious emotional
disturbance. In cultural evangelicalism one is encour-
aged to believe the entire system is true and to chal-
lenge any particular is to challenge the whole and to
potcntia]lv incur God’s wrath, cither by eternal separa-
tion in “hell” or by here-and-now pumshment

I once heard an evangelist tell a story of a man who
resisted God's Spirit convicting him to return to the
wav (cultural evangelicalism). Thls was followed by a
gorv storv about the death of his children which was
mtelplctcd as God’s pavment for noncontormitv, Think
what a permanent impact this story would have on
the 1mplesslonab]e voung person who is not able to
see what is reallv bemv Sdld The essence of the storv
is that God pumshes se\erelv (at times bv k1111r1g
loved ones) if one does not conform to the ‘gospel”

CHRIST SET US FREE

It is ironic that Christians should find it more dif-
ficult than others to be “free souls.” Yet Dolbv describes
the cultural trap we fall into and need help to escape
from—or rather, the immaturitv we need to grow
out of. Freedom alwavs frightens us at first because
we have to cope with the unexpected. As a character
in the film “Easv Rider” observed, even those who
rave about freedom mav panic when confronted by
someone really free.

Since it is almost equallv frightening to confront
freedom in ourselves, it is wise to move slowlv and
cautiously in that direction. But “Christ set us free, to
be free men” (Galatians 3:1, N.E.B.). If Christ lives
in us, it is cowardlv not to move with Him from cul-
tural constraint toward personal control of our lives.
Having gained some measure of spiritual freedom our-
sclves, it would be unloving not to support others
struggling to be free,

The American Scientific  Affiliation could plav 2
significant role in helping the rest of the evangelical
commumty learn to accept and enjov a less rigid out-
look. Consider how our experience as students and
practitioners of science has lightened the load of anxi-
cty accompmvmrf our own mdtmatlon as Christians:

(1) The fear of scparation Dolby describes has
been mitigated at least partiallv for us by our par-
ticipation in another “spiritual community,” the realm
of science, in which innovation and experimentation
are valued. The ASA itself has been for me, at least,
the kind of “life support svstem” necded to provide
“the friendship and love of those who understand and
care.

(2} The guilt associated with violating some of the
traditional taboos has prohablv not been so oppressive
to us. Professional life has broadened our contacts and
often exposed us to a wider range of cultural plactlccs
than we might have known otherwise, producing a
healthy tendencv to question the absoluteness of our
own pdttems

(3) Science, more than anv other occupation. is
surelv. “a land where questions rather than answers

926

1eign 7 giving us much experience—even training—in
living comfortablv with ambiguitv and tentativitv. We
have learned that to attack an idea need not mean re-
jection of the person who holds that idea, so we are
perhaps less fearful than other Christians of a critical
approach to truth.

(4) Most of us have hammered out a definition
of Christian service that is broader than tent-making
evangelism so we are less inclined to despair when
simplistic  solutions fail to fit the problems of the
world. The complexity of the creation with which we
wrestle has forced us to appreciate that God’s pur-
poses can seldom be simply defined.

As ASA members we are probablv more deeply
concerned about freedom from intellectual authoritar-
fanism than about matters of personal conduct and
“life stvle.” In both areas a Christian must exercise his
freedom  responsibly,  “demonstrating the truth in
love”™ to those whose ideas seem ridiculous or whose
behavior is insensitive to the feelings of others, This
is often terriblv hard to do. In spite of the wording
of the beatltude in Matthew 5:9, most of us at heart
are reallv “peacc-lovers” rather than “peace-makers.”
To reconcile opposing ideas or people intolerant of
each other is a drain on our spiritual energy and not
all of us are up to it, at least not all the time. We can
conserve encrgy by recognizing two kinds of issues:
those involving change itself, and those in which the
possibility of change is at stake. The first are seldom
worth a hassle: when change is necessary for our per-
sonal integrity, we simplv change—our ideas or our life
stvle— dlsturbmrf other Christians as little as possible.
Issues worth taimg a public position on or engaging in
controversv over are almost alwavs those in which the
frecdom to change is in jeopardy.

Thus, while helping individual Christians achieve
maturity, we should also give some thought to helping
the collective badv of Christ, the church, grow up.
The institutional perpetu(ltion of evangelical culture,
not stressed by Dolby, is leading manv to conclude
that the established church has not mene]v stopped
growing—it has almost stopped living. If it is anv com-
font stagnation of the institutional church extends be-
vond the evangelical slough of despond. We recently
heard an intelligent couple who dropped out of a
Unitarian-Universalist church give reasons that sounded
exactly like what we hear about evangelical churches:
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as plesented by the evangelist.

It is mv oplmon that the verv heart of cultural
I anffcllcallsm is often fear, rather than the good news
of fomlvcness and love. Much of the cu]tuml con-
fmmltv and lack of inquisitiveness is a bv-product of
fear rather than reasoned conviction. This conclusion
will undoubtedly be challenged by many who read it,
but a little introspection should be done before the
obscrvation is rejected. Many of the stories people recall
through the vears of training in this subculture are
not the stories of grace but of punishment, damnation
and of a vindictive God.

Guilt

Guilt feelings arc basically the by-product of a
child’s interaction with his palents If the parents think
something is wrong thev will tell the child and usuallv
back it up with a threat and actual punishment for
disobedience. As the child grows, he too accepts thesc
parental values as truth and no longer needs the

Cultural evangelicalism is about a
generation behind in most areas where
change is involved and this includes the
great social issues which face us.

parents around to enforce a violation of these taboos.
What happens in reality is that the person has built into
his mental processes a way of punishing himself if
he violates his conscience.

I can recall the voung adolescent who felt very
guiltv about masturbating, which in the evangelical
subculture is one of the strongest taboos. He would
punish himself through guilt feelings. He would be-
come depressed, and in his depressed state tell him-
self how bad and unlovable he was, and would walk
around despondent. During this siege of guilt feelings
and self-incrimination, he also tended to say things
to others which would precipitate argument. Now he

too little honesty or depth in personal 1e1at10n9h1ps
too much hollow ceremony, too little serious gmpp ing
with real problems of our country and the world, too
much trivial bustling around.

Dolby sees glimpses of hope in a varietv of move-
ments in and out of the church which he calls “mini-
churches.” It will take many many mini-churches to
make a dent in the problem, if our observations are
correct. My wife and I know verv few intelligent,
sensitive, e\anﬂehcal Christians still” in the organized
church who are not disturbed by failure of their own
church to exert a net positive effect on their spiritual
life or that of their children. Manyv tell us thev would
leave if they could see a viable alternative. In 1967,
after vears of service within the established church,
Ginny and I decided to drop our official church con-
nection and trv to develop an alternative to the in-
stitutional pdttun of Christian life. Recognizing that
we had few guidelines to follow, we wrote up an ac-
count of our decision and sent copies to close friends
for their suggestions and criticisms. We have since sent
several veports to the same people, to share our ex-
periences and problems.

Our own experimental model centers around two
areas, family and professional life, with ad hoc coopera-
tion for activity in larger arenas (such as working with
IVCF in some specific effort or with a political party
to help a peace candidate). Free of incessant talk of
Christian service in a secular world, we find ourselves
with more time and energy to “get on with it.” We
can contribute part of our tithe to ASA without having
to win approval of a committee or congregation. With
no church activities crowding our schedule, we are
better able to explore the spiritual dimensions of familv
and university responsibilities. And without the “syn-
thetic fellowship” of church life, we find more time
to cultivate lasting friendships among both Christians
and non-Christians.

Some who read our original document feared we
were withdrawing into an isolationism that would cut
us off from other Christians, but after several years
experience we believe their fears were unfounded.
Could it be that Christians who rub against each other
in casual contact every Sunday actually attenuate their
capacity for deep personal relationships? At any rate,
we think of our family as an “open” or “extended” one,
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as in the clan concept of the hippie movement (and the
early Christian movement). We care about the accept-
ance, mutual respect, and hospitality our home life
reveals to strangers—and to our children. Many peo-
ple seem to remain in an organized church not for
themselves, but “for the children.” Eventually we came
to doubt the wisdom of exposing a child to what at
worst was Christian Mickey Mouse and at best was
sermonizing in an artificial atmosphere. We now value
immenselv our Sunday morning “family time” of leisure-
lv breakfast, good talk ubout life at lab and at school,
and some Bible reading and conversational prayver. Our
ten-vear-old has missed out on some things, but we
see many “churchy” kids missing the basics of the
Christian way.

We are continuing to experiment and shift our
emphasis from time to time; flexibility is obviously one
of the great asscts of a small group. When we began
facing opportunities for Christian witness and service
near at hand, the artificiality of much of evangelical
culture hecame more apparent to us, We are beginning
to sense how “radical” Christianity is—both in the mod-
ern sense of being at odds with the establishment and
in the original meaning of the word (“having deep
roots”), Of current concern to us is the American
cultural pattern of sacrificing high-quality family life
in order to do intense professional work. Is there a
way of having both, or must we choose between them?
Is western culture as a whole, not merely evangelical
culture, “at war against man”’?

One final observation about any radical movement
toward mini-churches: when large numbers of Christian
lavmen begin to assume the kmd of pastoral role advo-
cated by Dolby, some of the Christians most in need
of sympathetlc help will be our professional pastors.
Obviouslv many of them will feel threatened by any
move away from established churches, or even by any
spiritual movement within the church that largely by-
passes them. Some will try desperately to maintain
the status quo, some will make changes—too often, su-
perficial ones—to stay in positions of leadership, others
will recognize that they are c.lught in a pelsonal
tragedy unprepared to make sweeping changes in their
own outlook and way of life. Perhaps to these people
especially, members of the American Scientific Affilia-
tion are in a unique position to contribute love and
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actuallv had someone angrv at him. He had punished
himnself bv telling himself how bad he was and by
having someone angrv with him—just as his palents
had been. After he had punished himself enough
he would feel better and the depression would sub-
side. It is not a p]eusant picture but a common pattern
which ocecurs when one’s conscience is violated and
guilt feelings develop.

Cultural evangelicalism with its Puritan tradition,
stress on authoritv and belief that punishment is the
best way of social control has produced a group of
people with sensitive strong consciences. As a person
moves away from this culture or chal]enges its taboos,
guilt feelings arc likelv to flood over him. To smoke a
pipe or swear without guilt feelings is almost im-
possible for such sensitive persons and it is likely
that thev can never completely free themselves from
the guilt attached to these and other taboos. I recall
the storv of the man sho refused a drink at a cocktail
partv not because he thought it was wrong but because

it would violate his conscience swhich his parents and
culture had Dbuilt into him. He would prefer not to
drink to avoid the unavoidable strong guilt feelings.

It is highlv likely that a person brought up within
cultural evangelicalism when trying to break out of the
system will violate many taboos producing guilt feel-
ings and, therefore, depression will follow. This will
fluctuate from person to person and taboo to taboo,
and it is part of the picture of despair.

The Need for Answers

One of the main components of cultural evan-
gelicalism is its tightness or its definitiveness. It has
answers to just about everything from how to get out
of bed in the moming to a commentary on international
reldtionships from reasons for nonparticipation in danc-
ing to beliefs ubout whv man tends to be destructive.
If one has been l)1ought up in a world where answers
are simplistic and where there is a well defined blue-
print for living, and a belief that what we are not sure

understanding. Manv of us who have had a satisfying
career in basic research but see the handwriting on the
fiscal wall should be able to sympathize with anxious
ministers buffeted by changes thev cannot control.
Like us they are professionals whose life-work may be
on the verge of being “phased out” to make way for
something else.

Who knows? Rather than being “disillusioned” by
changing circumstances, evangelical ministers and sci-
entists may both be shedding false illusions about the
permanence of our roles. This is equivalent to having
new freedom thrust upon us—and freedom may yet turn
out to be contagious within the living body of Christ.

Walter R. Hearn
762 Arlington Ave.
Berkeley, California 94707

ONE FORM OF A
GENERAL PROBLEM

The problem referred to by Dr. Dolby can be
placed in the Jarger context of the problem of the
disenchantment of the world. It was Max Weber who
stressed the fact that systems of meaning in the world
lose their meaning for the individual when he no
longer sees the original “enchantment” in them. Weber
considered this to be an inevitable process shich all
persons experience in a modern society. The disillu-
sioned evangelical appears to be a tvpe of this person,

Faced with this problem, the individual seeks some
resolution by moving to another meaning sytsem. He
attempts to find in a new subculture the original mean-
ing which has been lost. The likelihood, however, is
that he will continue to be dissatisfied and will move
again. \What we find is a pattern of “alternation” in
which the person repeatedly moves from one system
of meaning to another seeking for an enchanted world.
This pattern is not unique but is characteristic of a
disenchanted society in which life is bureaucratized.

I am quite sympathetic with Dolby’s description of
“evangelical culture”. It might very well be that it is
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molded by secular influences and lagging moral prin-
ciples. Nevertheless, I think he errs in his description
of the “disillusioned evangelical”. Are the symptoms he
describes significantlv different from those which are
found in persons who are disenchanted with secular
meaning systems? Cannot the divorced person feel
similar feelings of guilt and depression as he seeks
happiness in a new marriage? Doesn’t the person who
alternates to another job experience anxiety and feel-
ings of separation?

Distinguishing between conversion and alternation,
Peter Berger suggests a difference between them, Con-
version places the person in a meaning system which
is permanent. The satisfaction which is experienced
makes it unnecessary to seek alternation. It is quite
possible, then, that the person who desires to move
out of the evangelical culturc never experienced con-
version, If he had, shouldn’t his motivation to remain
in the subculture be higher than it apparently is?

I suspect that Dolby recognizes the validity of this
tvpe of approach to the problem. He refers to the Joss
of meaning and notes that “change is always a threat
because truth is not supposed to change”. Such an
idealism is not necessarily limited to the evangehca]
Surelv he is correct when he states that “what is needed
is a new glimpse of Christ without the trappings of our
culture”. His apparent problem, however, is that he
directs his criticism only at evangelical culture. He does
not perceive the general nature of this problem in soci-
ety nor does he acknowledge the responsibility which
the evangelical, who has been truly converted, has to
continue to seek for meaning in the subculture.

One may overlook these weaknesses and recogmze
them as submdmry to his main problem. But what is
this problem? It is the need to come to grips with the
“core” of the subculture, Apparently, this is a cultural,
as well as a personal, problem. The solution which is
offered, however, is psychological. It is suggested that
the disillusioned evangelical needs the support of
understanding friends. Can he, however, gain a new
understanding of Christ by bemg accepted by others?

The conclusion may be drawn that Dolby has
greater sympathy for the disillusioned evangelical than
for the plight of the evangelical culture. Yet if the
cause of the problem is cultural, as he suggests, why
deal only with the symptoms? Of course it is important
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of probably can be answered by an e\tl‘lpolatlon from
1 biblical text, onc is likelv to hecome anxious when
answers are not clear or w heu que.stlon.s arisc.

To leave a position of suretv to go into a land wheve
questions rather than answers reign is dangerous and
frightening. Cultural evangelicalism does not prepare a
person for either cultural or theological change. Change
Is alwavs a threat because truth is not supposed to
change. Cultural evangelicalism has been caught re-
cent]v in scveral boxes like this. Not to mention the
fight over the theory of evolution, it has had to adjust
to such problems as television in the home when the
theater and movies weve taboo. Its views have changed
but it took about a genevation, and many still will not
face the realitv of change. It appears that cultuval
evangelicalism is about a generation behind in most
areas where change is involved and this includes the
great social issues which face us. For those who realize
that among the things we can be sure of ave death,
taxes, and change, the evangelical is an anomalv. The

evangelical is ill prepared for change, and when the
“truths” of the culture ave challenged, fear and despair
will normallv follow. It is much easier to Dbe sure
as we were in high school than to look at a problem
more maturelv and see that almost all issues are com-
plex and that most answers to life questions may at
best be only educated guesses.

The Loss of Meaning

When one lives for a cause, life takes on meaning.
zest and verve. To live and die for a principle or for
a person make Jife full and challenging. If, however,
the veason for living is dashed to pieces, then one is
left without purpose, and until new goals and meaning
are tound, despaiv will be abundant. This is what often
happens to those who trv to leave the evangelistic
zealousness which accompanies cultural evangelicalism.
This group kuows what tvuth is and has the personal
task of communicating it throughout the world. The
mission is clear and so is the message. But for the man

to be concerned with the person, but is the necessary
help to be found in the suggestions offered? One sus-
pects that the ax to be ground is being honed by the
wrong stone.

Russell Heddendorf
Geneva College
Beaver Falls, Pennsvlvania

ALWAYS GOSPEL PLUS

Dr. Dolby's interpretation of the disillusionment
and despair among numcrous Christians brought up in
an evangelical Chnstmn culture seems gencr allv valid,
at least f()l those who are from the l)anh of evan-
gelicalism that is best Jabeled “fundamentalism.” Since
that is the predominant perspective within the National
Association of Evangelicals, and since Dolbyv has qual-
lf\/mg words and phmscs (“manv such Christians,”
“Some of these people,” “thesce se(uchma people,” ete. ).
it mav be Apploplmtc to view it as a acneml pro blem
for evangelicals. Personally, however, 1 prefev to dis-
tinguish between fun(lanwn{(zhsfx who are narrow in
their perspectives of what is and is not acceptably
“Christian”, authoritarian in spirit, and vituperative in
their references to outsiders, and cvangclicals, who are
more tolerant of and open toward persons and per-
spectives within the Christian faith that deviate from
their own svstem of doctrinal interpretations and be-
havioral codes.

No evangelical who has taught in an institution
of higher learning for a substantial length of time has
tailed to observe or at least to hear about cases of
disillusionment of the kind Dr. Colbv describes. Any
fundamentalist who attempts to trace the progress of
vouth who grew up in his church will undoubtedly
become aware of many who have “lost their faith.” Yet
full analvsis of what occurred often will reveal that
many have not given up their faith in Chuist; thev
were strongly indoctrinated with the need to trust
Him as their Saviovr and Lord and with the Dbelief
that salvation is a gift of God’s grace that cannot be
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earned bv man’s efforts. Canving  that evangelical
doctrine to its logical extreme, thC\ have become dis-
illusioned with the code of Conduct and narrow re-
quirements for “fellowship” imposed Dbv their funda-
mentalist churches as if these were an essential part of
the Gospel. (One wonders to what extent Dr. Dolby
himself has gone through this struggle.) Unfortunately,
manyv vouth also have rejected signiticant aspects of the
faith itsclf as their A\\a]\emng to the relativism of
norms for conduct has spilled over into a belief in
theological relativism or even universalism.

Certainly there is no question but that there are
numerous (not just one as Dolby implies) evangelical
subcultures in the U.S.A.. and still more in other na-
tions. It is normal for anyv social group to develop its
own unique combination” of characteristics as people
interact with cach other and develop their respective
habitual modes of social relationships. It is impossible
for anv enduring group to refrain from developing its
own subcultural characteristics. Social research describ-
ing and analvzing these. including their varving pat-
tenm of taboos and changes occurring with the passage
of time, can be highlv pmduch\e and useful. Not the
least of the uses of such findings can be the identifica-
tion of cultural and subcultural trappings which are
added by the respective groups to their membership
standard of faith in Jesus Christ.

Everv Christian group tends to have “cultural
overlavs,” and these intrude even into interpretations
of the Bll)]c Preconceptions handed down from our
national, vegional, ethnic. denominational, occupational,
and other social identifications blind us to certain
teachings of the Secriptures, cause us to spiritualize
various liteval instructions given us in the New Testa-
ment, and couline us to biased svstems of interpreta-
tion. As a result statements like “The Bible savs ”
reallv. mean “Nyv interpretation of what the Bible
savs is. .. " and we sometimes even sav, “The Bible
states this. but it means that.” “The Gospel” which is
proclaimed bv each Christian subeulture—fundamental-
ist. cvangelical, neo-orthodox, neo-liberal, denomina-
tional, and everv other—is alwavs The Cospel plus my
subcultural men]av of mtcxpletahon It is most un-
fortunate that so manv Christians are blind to that
fact except when they criticize their spiritual competi-
tors for teaching heresies and practicing hvpocrisics!
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who is not sure that either the message, as it has been
taught, is clear nor the purpose of the mission obvious,
despair often sets in.

Some persons fill this area of meaning with other
reasons for living. Some take the Christian ethic and
apply it to the racial issue or other social concerns.
Others become involved in professional pursuits such
as medicine, social work, psvehology, ete., where they
can live to help others—a sublimated form of Christian
concern. Still others live for their families, their coun-
trv, or for the next pavcheck and run flom a mean-
mgless existence into all forms of escapist activities
such as TV, sports, clubs, etc.

)

The person leaving cultural evangelicalism nceds
to find the heart of Christianity and renew his com-
mitment to this; but when the core is unclear, purpose
and meaning are also unclear. What is needed is a new
glimpse of Christ without the trappings of our culture—
to see again his message and his way. The problem
is that there are few who are able to see this need
clearlv and, therefore, little is available to those in
the process of emancipation. The battle takes place all
alone, and the loneliness of this search may be more
than one can bear, Because of this, many reluctantly
return to the “womDb” and others break out and find
their friendships exclusively with those who care little

The solution to this problem is possiblv more com-
plex than that suggested by Dolbv. It necessitates, in-
deed, “a new glimpse of Christ without the trappings
of our culture—to sce again his message and his way,”
it that is possible. It certainly demands that we strive
to identify those trappings. We will not be freed of
them by interpretive departures from the Scriptures.
We must consciously identify them and differentiate
hetween them and the faith. Social research as well as
theologlca] and other studies can play a significant
part in this, as in other aspects of the \\01k of the
Christian chuvch.

Christian education must get far bevond the Sunday
School level with a program of continuation studies
that is related clearly to the contemporary needs and
that lasts an cntire lifetime. “Mini-churchés” may play
a significant part in this but they must be supplemented
and coordinated also by relevant large-scale programs
and projects, mcludmg effective Christian literature
(like the Journal ASA!) A Dbiblical balance which dem-
onstrates agape ltove both by evangelism and Christian
social concern is a major part of the solution. Its
wholesome effects will be apparent in the direct good
that it achieves but also in the removal of a major
source for justifiable criticisms against those who are
“too heavenlv minded to be of any earthy good.”

David O. Moberg
Marquette University
Milwaukee, Wisconsin

RIGHT ON!

I believe Dr. Dolby’s article is right on the target.
In fact, I know of no such other perceptive article
although I have read other attempts at such a diagnosis.
He sees the issues so clearly from the inside as an evan-
gelical and from the outside as a psychologist that I
even suspect that there is somcthing of the autobi-
ographical in the article which gives it its unusual
clarity of analysis.

I do know of the agonies that he describes and the
structures he elaborates. I know of them from parents
I have talked with whose great concern is their chil-
dren. They are at a loss to give the child the old guilt
treatment—beat ’em down, threaten them, intimidate
them, and try subtly to propagandize them as he sug-
gests with phonograph records. Others try to get
with their children, be as permissive as possible and
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put up with their music, long hair, and new mores
(hardly yet a morality). But the parents themselves
are so tied up in the evangelical culture-evangelical
faith complex that they have no freedom in either
approach.

It is also my opportunity to be in many Christian
colleges each vear where I see the same drama en-
acted. Onlv here it is the administration versus the
students, rather than parents versus the children. But
the dvnamics are the same. The problems are identical.
The apploaches varv. Some schools crack down hard
and maintain the evangehcal faith, evangelical-culture
svnthesis, Others trv to get with it \v1th the kids.

The same is true in Bible conferences. The leaders
of high school and college conferences have to make
the same decisions and are caught up in the same
agonies. I know of one conference grounds that has
settled into concrete: the evangelical culture must go
with the evangelical faith and their program and their
speakers are all retreats back to the 1920’s.

I think Dolby has the right theory, although how
to pull it off will not be easy. We do need a new
freedom, a new release, a new synthesis of evangelical
faith and the new patterns of youth culture of the
1960’s and the 1970%. He is psychologically, sociolog-
ically and theologically right.

But I find the attempts at transition very difficult.
I find parents, pastors, elders, deacons unbelievably
defensive. Thev do not know what a terrible price they
arc paying for such defensiveness. I wish I could nar-
rate the dozens of times I have tried to communicate
what Dolby is saying to these elders and have run into
intransigence, Dbigotry, defensiveness; and I have left
the convelsatlon sick at heart, knowing that these de-
fensive elders are sowing the wind to reap the whirl-
wind.

However, all is not loss. There are some seminaries
awake to this problem. “The times are a’ changing”
and they know it. There are some pastors and some
churches that can make this distinction between evan-
gelical faith and evangelical culture and are leading
their young people into the freedom of real evangelical
faith. There are some parents who know that de-
fensiveness is self-defeating and are trying to get with
it with their own children. Those making the transition
are small in number. We hope, however, that they are
pioneers for the thousands who shall eventua]]y wake
up and find that some have already pioneered the
pathway of transition.

Bernard Ramm
Baptist Seminary of the West
Covina, California
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about Christ or his message to mankind.

The Solution

The solution? If there is to be help for these
searching people, it must come from the friendship and
love of those who understand and care. Usually this
friendship is found amoug those friends who have
broken awav from this subculture but still have faith
in Christ and among those presentlv in the stluggle
themselves. To be accepted, questions and all, is the
first remedy for despair. Small groups where honesty
openness and genuine searching is standard are prob-

ablv the only real source of help. These mini-churches
within the church mav be the next major Christian
movement,

I see glimpses of this in a varietv of movements
in and out of the church and delight in each new
venture. This article however, is an attempt to point
out the problem and to sensitize manv to the dilemmma
of despair which these people face. Despair like this
can be as painful as anv migraine headache and as
devastating as anv cancer. These people need help—
an understanding, honest Christian friend.

(This symposium on Cultural Evangelicalism was organized by Consulting Editor

C. Eugene Walker, Department of Psychology,

Baylor University, Wuaco, Texas.)

Structural Obstacles to Evangelism

Need to Restructure

We live in a day when much is being said about the
necessity to restructure. The pessimist doesn’t stop at
this point; he insists that we eliminate the institutional
church completely, for example. One thing that the
vouth have taught us is that some things have to be
changed. But how?

When an engineer builds a bridge, he has to know
all the pertinent data about the environment in order
to make correct mathematical computations for beam
strength, length, and even type of material. So must
the mission strategist or the sociologist for that matter.
To restructure it is necessary to know beforehand what
exactly are the gresent structures. What functional
role do they play? Do they still fit their purpose for
existence?, etc.

Approaches to Structure

In speaking of the structural obstacles to evange-
lism, therefore, I feel it is necessary to discuss three
main approaches to structure—the functional, the di-
mensional and the entity approach. Each approach in-
volves structures which have become obstacles to
evangelism. I am not referring to visible structures—
the fact that they are visible lessens the difficulty of
dealing with them when they present problems. But I
want to concentrate on those invisible structures which
are nevertheless just as rigid and as much of an ob-
stacle as if you could see them. These are all the
more difficult and problematic because vou can’t see

Lightly edited transcript of a recorded lecture given at Fuller
Forum, Palo Alto, California, May 11, 1971.
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them. Marxists and missionaries, anthropologists and
svstems engineers all agree that structure—structure
of the human community—is really central to their
concern. Marxists, for example, complain that the in-
stitutional church is like an invading parasite that sucks
life from the society. They point out that the church
took over more than half of all the land in Mexico
prior to the Revolution, and that given half a chance,
would take over everything.

Christians, on the other hand, claim that the com-
munists, while experts at taking over governments, don’t
know how to run them. Anthropologists study the fas-
cinating and wvisible structures of social behavior and
publicly doubt if anvone is sophisticated enough to
dare to meddle with those structures.

Obstacles need not be spiritual. They
may be structural.

The City

Svstems engineers seem to have a more elaborate
approach to structure. Lindeman, in speaking of a large
metropolitan area such as San Francisco and its sur-
rounding cities, compared it to the human body and its
five svstems. In speaking of the metabolic svstem of a
city, for example, he made the observation that over a
penod of fifty years almost everything that comes in
goes out again. People come in; the people go out.
Goods come in and go out again—perhaps in some
other form, or ground up and smashed up like junked
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automobiles, and shipped out. Thev go out in tubes,
or thev e\apomte into the air.

Then there is the arterial svstem that consists of
the channels within which those things flow. The free-
wavs, the railwavs, the thousands of pipes that run
nto a citv—these are arteries. You can onlv speed up
the flow at Dest but vou cannot change the basic
svstem
" The uervous svstem consists of the telecommuni-
cation svstem of the citv which enables that vast com-
plex as an organism to coordinate itself and its efforts.
Sometimes that svstem breaks down, but in anv case,
such a svstem still exists.

There is also the enclosure svstem, the mere physi-
cal structure of the metropolitan area. Now vou may
not figure that the phvsical aspect of a city is verv
svstematic, but from the standpoint of svstems enm-
neers thelc is a good deul of system in it, and thele
mav be more svstem in the future. It may be posslb]e
to build « citv enclosed in a single l)ulldlng accommo-
dating 250, 000 people.

Somewhat embarrassedly  svstems  engineers may
also refer to the soul of the citv—the nccds and aspira-
tions that npp]e across and which control a great dea]
of the behavior. We might put fads into that categorv.

You notice that they don’t speal\ of the brain of a
citv. It would seem that a city is one of the lower
forms of life. It is an organism that functions somewhat
like an amoeba without a lot of cerebral control. (I
think we would object to that kind of centralized
control were someone to propose it.) The citv govern-
ment controls only a tiny part of what goes on. The
part not under its control also fits into the structure.
However, many people cannot see this structure. They
rebel at the thought of trying to get into something
they can’t understand. The hipple movement for ex-
ample, paints in vivid colors, for anyone able to get
the message, the fact that therce is a sizeable per-
centage of our people who refuse to be involved, to
become a cog in a machine that they don’t understand.
They flee hom the structures of society, which seem
very artifical to them, and attempt to construct their
own world. Tens of thousands of Americans now live
in 2,000 or so communes. No one knows how many such
communities exist because only the very highly struc-
tured ones survive. It seems ironic that the hippie would
escape one social structure only to build another. But
vou have to admit that the hippies can at least see a
structure. They have produced it. At least it’s optional,
whereas the structure of the rest of society either can-
not be seen or it is not optional. The complete copout
of the hippie is not au alternative to most people.

The hippie communes in some ways are paralle]
to other communitarian developments in historv, like,
say, the many different kinds of Mennonite communi-
tics. Examples are the Hutterian communities which
in the last 25 years have really boomed in Montana
and in Southern Canada. Yet it is a little ironic that
these communities of Hutterians, for example, which
began as completely isolated, 1ndcpcndent communes
are very highly respected nowadays by their neighbors
and in fact could not easily exist apart from the larger
world today. It is somewhat notorious in Montana that
the Hutterites have the biggest single complex of farm

machinery in the entire area. They practically have a
monopolv Other small farmers who are not capable of
buying the multi-million dollar kind of machinery that
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Farmers use todav will sometimes lcase equipment from
the Hulterite communities, The Hutterites don’t send
their voung people oft to college, but thev know how
to master their machinerv and to maintain it. And vet
that machinerv comes from outside their u)mmunlty
The point is that these communities that are manage-
able—that vou can sec the size of—reallv aren’t com-
plete. They aren’t veally independent. They cannot be
independent. It is the lack of independence that brings
a greater comple.\it_\' into the picture,

Marxists and missionaries, anthropol-
ogists and systems engineers all agree
that structure—structure of the human
community—is really central to their
concern.

Only relatively recently has there been any wide-
spread reflection on structure bv churchmen and theo-
logians. There have been, of course, for many vears
spectacular examples of peop]e who talked about the
structure of society. Onc of the earliest is St. Augustine
in his City of God. And what about that little known
archbishop who spoke of progress in the 14th century?
Thomas Moore’s Utopia was not even mentioned in the
recent movie about his life, Man of All Scasons. Ameri-
cans seem to be very edgv about Utopian thinkino or
anv tinkering with the social machinery, even though
the ideas are centuries old. There have alw ays been rare
individuals who thought about 1e§t1uctunng society.
But widespread tinkering, widespread thinking has

beeu fairly recent.

Dimensional Analysis

I have spoken up to now of what you might call
functional analyses of society, especially when I refer
to the systems engineers’ approach. There is another
approach to society which may be considered a di-
mensional analysis. For example, fundamentalists, evan-
gelicals, and others have often thought in terms of
what vou might call psychocentric salvation, That is
to say, the salvation of individuals. The idea is, you save
individuals and they will somehow save society. You
don’t have to worry about dnvthmg but the salvation
of individuals. Now, there is a good deal of high-
powered Biblical tluth in this kind of thinking. I would
not discredit thinking that centers on the salvation and
the redemption of individuals. I couldn’t get away with
it even if T wanted to, and I don’t want to. Ho\vevel
to supposc that the winning of souls one by one is a]l
there is to the Great Commission would be a great
mistake, since most significant Christian movements
have not been a phenomenon of individual conversions.
But there is not time in this paper to discuss this par-
ticular matter further.

The second kind of thinking would be one notch
above the psychocentric. Go from the individual to the
group, to the fellowship of believers. There are, of
course, manv groups besides church communities, but
let'’s focus on the churches. Anybody who tlnnks in
terms of the community as the redemptive focus could
be said to be involved in ecclesiocentric thinking. Ec-
clesiocentric thinking is now also passé. A new dirty
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word in the theological vocabulary is the word “tri-
umphalism,” which means that the church is the one
instrument of God, and all mankind is merely a feeder
to the church. If we can get evervbody into the church,
then all the problems are solved. If not, we still have
to keep working. This view sces the church as central;
society is then a vast, confused, unstructured multitude
of individuals who are to be rescued, brought into the
institutional church and structured in the church—this
is salvation. Such thinking is ecclesiocentric. Again,
there is a great deal of very vital truth in the ecclesio-
centric view, and I think the corrective of the re-
demptive community as balanced against psvchocentric
thinking is a most helpfu] thing. However, if vou bog
down here, it is quite possible for eccleslocentnc think-
ing to have a Dblindspot at the verv point of the non-
ecclesiastical structures of the Christian movement, to
sav nothing of those conespondmg structures in society.

For example, Fuller Seminary is not an ecclesiastical
institution. Many people involved in Christian work
are employed by non-ecclesiastical organizations. There
are many ecclesiastical types who think that Overseas
Crusades, for example, shouldn’t exist, or who wish it
didn’t exist. Thev feel such organizations are in compe-
titton with the denominational agencies and that the
agencies of the denominations, being centralized in
ecclesiastical structure, are the only legitimate way
mission can be performed.

This type of thinking is prevalent in the World
Council of Churches. The real Christian church con-
sists, many ecumenicists believe, in a set of what 1
think of as vertical ecclesiastical structures of fellow-
ship. Of course, the Christian movement is, and always
has been, more than this—very essentla]lv more than
this. Anybodv who supposes that all of God’s redemp-
tive action down through history can be followed
through the ecclesiastical structures alone just doesn’t
know his history. Such structures as the Mount Hermon
Conference Center near Santa Cruz, California, would
simp]y not exist in that mentality.

Theocentric thinking embraces all of
the other types of thinking in their right
proportions: psychocentric, ecclesio-
centric, sociocentric and biocentric
thinking.

There is another level above that of ecclesiocentric
thinking. Again there is a good deal of truth in this
viewpoint also, but it might be easiest to define it
by caricaturizing it with some of those who are iu-
volved in it. These are they who wonder out loud and
stridently if it wouldn’t be possible just to focus on
society itself and forget the church, Society is the real
structure. These people quote that somewhat obscure
Biblical verse, “God so loved the world,” and thcy
say, “Let the Church die. We don’t need the Church.”
These people feel that the institutional church is an
obstacle to conversion. There is an element of truth
in this. For many people, the institutional church, as it
is, is an obstacle to conversion. This type of thinking
I have called sociocentric thinking. It is centered in
socicty. Society is the thing about which God is con-
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cerned. The church is only a scaffolding at best, a
momentary redemptive tool. The sooner we can get
rid of it, the better, in order to get on with our
job of saving the society. But even these social activists
who have espoused such a position have been surprised
bv another level of thinking which has emerged even
more recently. This is the fourth level.

The psychocentric, the ecclesiocentric, the socio-
centric—each level of thinking embraces something
larger. All of these thinkers have been upset by the
recent outery in terms of eco]ogv Don’t look now, but
there are other living things in this world beside bu-
man Dbeings, thinkers on this fourth level assert. Not
onlv are there manyv things that can be conquered,
that can be used, but there is a svstem to them. We do
well to be respectful about that system. Ve must take
it into account. We cannot survive without it. The
fact that we are dependent upon it to an alarming
degree has recentlv been brought to our attention.
I was reading a book by Professor Paul Ehrlich of
Stanford University on the subject of population and
ecology. He had some most deplorable and depress-
ing statistics about the whale. Bv 1940 the blue
whale had been endangered as a species; by 1964 the
fin whale, and by 1970 the sperm whale is well on
its way to the same state. We are well on the road
to eliminating these monstrous beasts that have been
in the ocean since the beginning of time! I don’t know
what this does to your thcologv We don’t have a lot
of ecological theologv but we're going to have to de-
velop it. No doubt in a few vears we’ll have a Pro-
fessor of the Theology of Eco]ogv on our Fuller staff.
This is a larger sphere of thinking. Christians especially
should be willing to recognize 1t as essential. Call this
biocentric thmkmg, if you \vlsh, where man is only part
of the life that it is essential to maintain.

There is vet another more comprehensive level to
which we must refer, especially when speaking to
theologically oriented people, and that is the level of
theocentric thinking, Theocentric thinking in effect em-
braces all of the other tyvpes of thinking in their right
proportions. It does not run off on a tangent on any
one, neither on psychocentric, ecclesiocentric, socio-
centric or biocentric thinking.

I remember hearing a man (not a Christian theo-
logian) say years ago, “It may be, just may be, man
is not the most important form of life.” His champions
were the bacteria. They are hardier, They can survive
in all kinds of circumstances fatal to human beings. They
are more numerous. Today he could add that thev may
outlast the human beings. This thinking is biocentric.
Various other names may Dbe given it, but in any
case, it is another approach to the structure of humanity

—a dimensional approach to society or to the structures
with which we have to deal.

Modalities and Sodalities

A tvpe of analvsis other than the functional and
the dimensiona] may be the entity analvsis, though this
is not a good title for the concept. As I look at society
and mankind—I must admit I am sub-bio at this point—
I am just looking at man. I see in the ordered hier-
archies of mankind two different major kinds of struc-
tures which I have called in a recent article! modalities
and sodalities. Actually these are names for rather com-
mon things. It is somehow true that the word for
church, for example, is used in so many different ways
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vou might as well dump it, if vou want to be precise.
I have used the word moddality to refer to the churches.
The word modality in my vocabularv refers to any
group of human beings within which there is no dis-
tinction as to age and sex. It is a reproducible com-
munity that can survive aud propagate. It is like a
small town or like a geographic complex of human
beings. The town or area is a mode; its structure is a
modality. Modes in the study of statistics are humps,
you see. When you run across on the demographic axis
of the United States vou find a hump when you come to
a city. This hump is called a mode, and its structure
is a mod(tlzl_t/ Now a church is a sub modality; it is a
complete community of human beings. If it isn’t com-
plete as to all ages and both sexes, it may have a
modality structure, but it isn’t a modality. Inter-Varsity
and Young Life ave not modalities because thev have
age distinction in their membership. T am not complain-
ing about this; their structure is not inferior because
of this. In fact I have chosen another word for that
structuve in which therc is some distinction as to age
or sex—sodality. You will find both of these words very
vaguely defined in the dictionary.

Obstacles in Japan

In order to illustrate problems related to structure
which might arise, I want to speak from various geo-
graphical bases. Japan is a group of people, 100,000,000
strong, within which there is a Christian constituency
of 0.5%. Somehow there is an obstacle to our evange-
lism in ].11).111 we haven’t reallv succeeded; we haven’t
gotten in there. Let’s face it! The average missionary
there does not even have a good command of the
Japanese language hecause the C]]ristiun community is
so limited. There are a lot of curious things about
Japan. Something is wrong, and I am not cven sup-
posing or suggesting that I know the answer., Moreover,
I don’t want to be criticized for omitting references
to spiritual factors, such as that the problem is spiritual,
and that somehow the missionaries haven’t praved
enough. I don’t mean that thev shouldn’t pray or that
they don’t need to pray, but T don’t think that’s the
crucial problem. In Japan, as a matter of fact, about
as many people arc being led into churches as in any
other country of the world. But the church doesn’t
grow. The missionaries gripe about this, For a perjod
of months I have been working with a missionary
from Japan who wrote his thesis about the problem of
conserving the converts, and the manv obstacles to
evangelism that are confronted there, I learned a good
deal about Japan in this period after which T asked
him to describe to me the traditional Japanese social
structure—what it was like, what it did for people, the
services performed. Then 1 asked him. “Now, when
someone has a birthday, what do you do on Sunday
morning in the Sunday Schoolp Suppose it is a ten-vear
old or an cleven-year ‘old. What do vou do?”’

“We call them up in front, and they put ten pennies
in or they put eleven pennies in, depending upon their
age.” he said.

“Ahal That is just what they did back in Texas.”
(This is a Southern Baptist Church I am talking about).
So T asked him, “Do vou mean to say that an eleven-
year old puts in eleven pennies and the ten-year old
puts in ten pennies?”

He Jooked at me somewhat mystified. “Yes.”

Talk about structure being invisible! It just so
happens that the eleventh year is a very major birth-
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dav in Japan. At that very time the eleven-year old
in a Southern Baptlst Sunday School feels somewhat
shortchanged. There is an invisible wound in his heart.
The Sundav School teacher doesn’t notice it. The mis-
sionarv doesn’t notice it. Nobodv notices it!

W hv make a big point out of that? With a hundred
million people in ]dpdn, why make a big-to-do about
the eleventh birthdav? There are a hundred other
wavs in which the Occidental Church, as it protrudes
itself into Japanese societv, unconsciously invisibly of-
fends the Japanese way of life. W hy don’t the churches
grow to more than 40 members in Japan? Perhaps 1
shouldn’t criticize the missionaries to Japan, having not
even been to Japan myself, vet T wonder why some
of them and manv pastms spcnd all their enelgles
trying to muake their churches ])wgel because in the
Lmtcd States a “good” church is bigger thau forty
members? It would be just as easv to plant more
fortv-member churches—much easiecr—than to  make
fortv-member churches bigger. Why? Because there is
sometlnng about the traditional pnesthood in the Jap-
anese socxety that 1equnes apr iest to visit in the homes
far more than anv American pastor is expected to. There
are scrvices and all kinds of other church activities
which take place in the homes, and the people in Japan
appavently instinctivelv feel that if they get move than
fortv. members per church, they won't be properly
pastored in the way they expect. Therefore they don’t
want more members. Now what are vou going to do?
Fight the system? Or start more forty- member churches?

In a recent Japanese govcmment census, In re-
sponse to the question, “Who do you consider to be
the greatest religious leader in history?” 722 of the peo-
ple said Jesus Christ. We have done more than touch
the hem of the garment in Japan, but there are ob-
stacles to our evangelism.

Obstacles in India

Let’s move to India. In India therc are twelve
million Christians. That’s really great! Those Christians
are all over India. In many cases they arc highlv cdu-
cated people. Thev come to this countrv. They ave so-
phisticated. Thev are university plcsldents Thev are
heads of Colpomhons thev have gone all over India.
But 98% of them come from the untouchable class.
You sav that the castes have been abolished in India.
It is illegal even to use the word I used. These people
are called Harijans today. It is a touchy point. But
there is a middle caste group in India, numbering
350,000,000 people, among whom less than 0.01% are
Christian. As a matter of fact, the few that have become
Christians have gone down into the depressed class
of society and have joined the Iarijan churches there.
Not very manv in the last 150 vears have done this.
There are invisible obstacles to middle caste people
becoming members of these Harijan churches. Almost all
of the churches in India, except for the Syrian tradition
in the Statc of Kerala, are composed primarily of former
untouchables. Now, it is no easicr to get a member from
the middle caste, 350,000,000 group, into one of the
existing churches in India than it would be for three
black pastors to go knocking on white men’s doors in
Louisiana asking those people to join the black church.
It might seem that I'm using an cxaggerated case. Itis an
exaggeration only in the sense that it is much tougher
in India for a man to make that kind of step than for
a white man in Louisiana to join a black church. These
are very real obstacles to evangelism. On the other
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hand, however, we have reports that 100,000,000 peo-
ple in the middle caste in India are verv favomble to
Christianitv. Thev would walk into the door of a church
tomorrow that replesent(?d their kind of people. We are
up against a tvpically American anti-caste attitude that
in effect demands that these people join the Harijan

churches.

China, Africa—manv other similar examples exist—
but these are sufficient to point out that obstacles need
not be spiritual. They mav be structural.

1“Churches Need Missions Because Modalities Necd Soduli-
ties,” 193-200, Summer 1971, Evangelical Missions Quarterly.

Extending Leadership Training
for the Church in the Seventies

New Forms of Ministerial Training

Interest in new forms of ministerial training s
increasing not only in third world nations, but also in
Europe and the United States. Discussions concerning
possﬂ)le adaptations of the extension seminarv are be-
ing conducted at some mujor seminaries in the USA,
where an extension workshop was held in Wheaton in
1968. Dr. Ted Ward has observed that “theological
education by extension is rapidly moving to a leadership
position among the edueational movements of the day.™

In the secular world, where cducators have realized
that their institutions will not be able to sustain growth
rates equal to those of the population explosion, meth-
ods which have heen found helpful in the extension
seminarv are being applied. In January, 1971, “The
Open University” in England began courses leading
to a B.A. dcgree. As The Expository Times veports,
“This will prove a real godsend to older men and
women who feel equipped to proceed to degree work,
but cannot absent themselves from the duties which
provide their livelihood, or to women who cannot dis-
card the responsibilities of home and familv.”

The Israeli government for a number of vears has
attempted to teach Hebrew to new 1mm1grants by “tak-
ing the school to adults.” The pilot projects consisted of
residential schools, but when it became obvious that
these would not keep pace with the needs, an extension
program was inaugurated. Bv 1965 half of the immi-
grant students (10,500 of 21,350) were studving in
extension centers called “ulpanivot.”

This article is based on material given at the 1970
Evangelical Foreign  Missions  Association  Execcutives’
Retreat, Winona Lake, Indiana; and is also published
as a chapter in An Extension Seminary Primer by Ralph
Covell and C. Pcter Wagner (William Carey Library).
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Fuller Seminary School of World Mission
and Fuller Evangelistic Association
Pasadena, California 91102

Changing Patterns of the Church

One of the phenomena of todav’s rapidly-changing
world has been a noticeable change in patterns of the
church. The New Testament does not purport to give
us a master blueprint for church form. Although some
still do consider a particular church structure “more
biblical” than others. a new openness toward differing
forms of the church seems to be characteristic of Chris-
tians today.

The church, in its simplest form, is
where the believers are.

The church, in its simplest form, is where the believ-
ers are. \When the Inter-Varsity Christian Fellowship
group meets on campus, for example, this is a tvpe of
functional church  meeting.  Christian  businessmen,
nurses, military  officers, scientists, and others who
have common secular interests form associations which
(in spite of predictable denials) become kinds of
churches outside the church. Some interdenominational
missions in foreign cities become functional churches
when they held their own Sundav worship in English.
Ol"‘dandthnR such as the Gideons or Young Life or
Clmstmn Endeavor have functioned as churches for
some people.

Home Bible studies are hecoming popular in some
areas. and are considered “church” by manv who at-
tend them. Groups of Christians in the charismatic
movement sometimes meet outside their own church
buildings and programs. If a conflict occurs, some
feel so ]ova] to their ad hoc meetings that thev prefer
to split from their traditional church rather than clvc
up the new form thev have discovered. The term “un-
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derground church” is now commonplace.

In Red China faithful Christians can mcet secrctlv
in groups which must not cxceed two or three—a form
of the church reminiscent of the catacombs. In Indo-
nesia groups of evangelical Christians from the Re-
formed Protestant Churches have begun what thev
call “bv-pass” groups. Thev think thev are bv-passing
the church, but in realitv thev have developed a new
form of church. The Phlhppme Congress on Ev angehsm
recommended the formation of 10, O )0 “cell groups” as
the basis of future church growth therc.

Rapidlv-growing citics \\'ith limited real estate such
as Hong Kong and Singapore have brought about the
development of still another form—"churches in the
flats.” Malcolm Bradshaw anticipates that “land area for
church  buildings will Dbe scarce and prohibitivelv
priced. Life patterns for high-rise flat dwellers will
not likelv be Conduci\e to crossing town for the 11 am.
Sundav service.” The newly-emerging forms of house
churches which own no real estate of their own mav
even be closer to New Testament patterns than the
“cathedral on the corner,” according to Bradshaw.

Many missiologists believe that we are now on
the threshold of the greatest ingathering into the Chris-
tian Church that the world has vet experienced.
McGavran, with his characteristic optimism, has re-
centlv said that we are today witnessing “the suntise
of missions.” President Doan-van-Mieng of the Viet-
namese National Church is entirelv serious when he
claims that the Lord has spoken to him and to the
church he leads to set their long-range goal at winning
ten million Vietnamese for Christ. If these men prove
to be right. this degrec of accelerated church growth
will undoubtedly produce new sets of changing patterns
of the church. Leaders will do well to be alert for
them,

Changing Patterns of the Ministry

As Christians recognize and encourage changing
patterns of the church, thev realize that an immediate
corollarv of this will be new forms of the ministry.
Bradshaw savs that in the exploding cities of Asia,
“full-time ministers will no doubt continue to be
necded. Yet the brunt of the responsibility for shep-
herding the small house congregations will of necessity
fall upon the shoulders of a new task force of semi-
professional ministers . Self-supporting status will
be essential because most c~hurches will be too small
in numbers to support a full-time pastor.”

In a recent book on Indonesia, Ebbie Smith urges
his Baptist colleagues there to set as a goal the planting
of 50 new churches a vear. But he recognizes that

Baptists cannot provide places of worship and trained
pastors for fiftv new congregations a vear for the
next ten vears.”$ Thus, he recommends house churches
and unpmd pastors. “Unpaid or slightlv paid non-
seminary trained pastors should be recognized and al-
lowed to function fullv as pastors, leading their con-
gregations with full freedom, drawing their authority
from the Lord and the Conglegation thev lead.””

This tvpe of creative thinking is by no means con-
fined to Bradshaw and Smith. On all six continents
Christian leaders have become convinced that a total
rethinking of the form and function of the ministry
is Jong overdue.

Basic to the newer ideas of thc ministry is the
concept of ordination. Some vounger churches have
found themselves with a two-level hlemldw thev had
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neither planned nor desired—ordained and unordained
ministers. Functionallv they are doing the same job in
manv cases, but for one reason or other ordination is
denied to some, relegating them to a second-class status.
Some churches insist that ordained ministers be full-
time, thus excluding the biblical pattern of a tent-
making ministrv. Educational levels form another rather
artificial barrier in certain circumstances. Institutions
have been created with academic levels which exclude
many functional pastors on principle. In some cases,
more emphasis seems to be placed on academic at-
tainment than on spiritual gifts.

The widespread concern in many vounger churches
to “raise the standards of the ministrv” seems to be
somewhat misguided, since again it is usuallv linked
directlv to certain academic Jevels. An uncritical ap-
plication of this principle could well serve onlv to
cripple the ministry rather than upgrade it. The use
of the term “lav pastors” is well-intentioned but tends
to accentuate their second-class rating. In one church I
know this was camried to such an extreme that,
whereas both ordained and unordained pastors could
pronounce the benediction, onlv the ordained pastors
were allowed to raise their hands while doing it!

Raising the standards of the ministry usual]v stimu-
lates the desirc to “upgrade the seminary.’ * This un-
wiselv has become one of the major goals of theological
educators in manv parts of the wor]d, It is commonly
interpreted as meaning raising the admission require-
ments another notch and if possible eliminating a lower
notch. The net result is that the gap between first and
second class pastors is widened even more, and the in-
stitution runs the risk of educating pastors right out
of the svstem. This is one reason why so manv of the
best educated ministers in the younger churches I)uy
one-way tickets to the USA. They no longer fit in
their own svstem

More important than higher and higher academic
requirements should be spiritual and cultural standards.
A man of God who is fullv accepted by his peers as a
leader who has spiritual gifts which equip him for his
task, and who leads his church forward in winning
people to Christ and p]antmg new churches, is the man
who should be studying in our institutions regardless
of his previous academic opportunities, Unhappily,

many who fit this description have not been eligible
for our seminaries, and therefore have been excluded
from the possibility of ordination.

The vested interests of the ordained clergy have at
times prevented broader concepts of the ministrv. In
some cases consciouslv or unconsmouslv oxdamed men
have created somethmg of a pleachels union” and
decrced a closed shop. Since either the mission subsidv
fund or the number of well- pavmg churches is limited,
new competition is discouraged in one way or another,
The danger of this mentdhtv is evident, especnllv when
applicd to planting new churches. Some denominations
discourage the organization of a church until a pastor
is aval]able thus making the rate of church multiplica-
tion dependent upon the ability of a seminary to pro-
duce graduates. This thml\mg needs to De changed.
It can become an unwholesome deterrent to healthy
church growth.

Changing Patterns of Leadership Training

Once changing patterns of the church and the
ministty are recognized the problem of ministerial
training must be faced. Here again we find changing

JOURNAL OF THE AMERICAN SCIENTIFIC AFFILIATION



EXTENDING LEADERSHIP TRAINING

patterns in todav’s world. Both Bradshaw and Smith
recommend for their specific areas of Asia what is now
known as the extension seminary. This has Dheen used
by some institutions in Latin America since 1962, and
estimates indicate that some 80 institutions there are
using these methods to train something over 5,000
students. As to Africa, Gerald Bates of Burundi writes,
“The extension seminarv and its use of programmed
learning  offer a viable alternative to some present
forms of cducation which are falling far short in the
matter of leadership training, particularlv for the pastor-
ate, in Africa.”s

Recent studics have shown that in spite of vast
cultural ditferences between them, churches in Asia,
Africa and Latin America share with remarkable cor-
rclation a set of deficiencies in their traditional theo-
logical education programs. To one degree or another
these might he corrected by adapting extension sem-
inary principles to their particular situation.

What ave these principles?

Philosophy of Extension

The extension scminary involves first of all a
change in mental attitude for those who have been
involved in traditional institutions. If we were to seek
a slogan for this change, I would cal] it “the humaniza-
tion of theological education.”

This implies that our past efforts at training the
ministrv have not quite been human enough. I think
that most of us who honestly examine ourselves on
this matter will admit that this has often been true.
At least the recent workshops in Asia have reflected
a new openness on the part of both missionaries and
nationals to recognize past shortcomings and face the
future more realistically. This process is all part of what
Ted Ward calls “a profound alteration of institutions of
long standing and rich tradition.”

For one thing we have tended to be institution-
centered rather than person-centered. We have wrongly
asked “how?” before asking “whom?” We have started
with an institutional structure which we may have
adapted slightly to the culture of our particular field,
but which was nevertheless heavily laden with the in-
evitable cultural baggage. Then we have established
our requirements for admission and opened the doors.
Those who could fit the requirements could come in
but the others stayed out. In other words, the person
to be trained had to conform to our institution.

The extension philosophy involves starting with the
person rather than the institution. If a given person
should De receiving ministerial training, the institution
should sce that he gets it. No possible alteration of the
structure of the institution should be discounted which
will enable more of God’s chosen men to take theo-
logical studies. As the seminary or Bible school con-
forms to the student to be trained rather than vice-
versa, it is to that degree humanizing theological edu-
cation.

Theological educators are now coming to recognize
that the task of the seminary is not to make leaders. As
John Meadoweroft of Pakistan puts it, “By some
kind of metamorphosis a young fellow who has no
qualities of leadership is expected to cmerge from the
chrysalis of the seminary as a ‘leader of the com-
munity.” And so he also considers himself to be. The
fact, however, is that nothing will make a man a leader
if he does not possess the attributes already.”!® The
calling of the seminary is to train the leaders that God
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On all six continents Christian leaders
have become convinced that a total re-
thinking of the form and function of the
ministry is long overdue.

has alreadv made. If this is admitted, the question prior
to all others is: Whom do we teach?

That God, and not man, sovercignly distributes
gifts of the ministry to the members of the body of
Christ “as it hath pleased Him” is clear from I Co-
rinthians 12. The task of the church is not to endow
these gifts but rather to recognize them, help develop
them, admonish Christians to use them, and publically
authorize their use through the laying on of hands.
Our seminaries and Bible schools should set their sights
on this objective—training men and women who are
the gifted ones of God for the ministry: pastors, teach-
ers, evangelists, and others,

Especially in the younger rapidly-growing churches
of the world, these gifts are most evident in men and
women somewhat older than the students we have
usually Dbeen training. Cultures which respect age
more than we do in contemporary USA ordinarily will
not allow a younger person to assume a position of
true leadership (although at times a leadership title
may be granted). Qualifications for leadership usually
include maturity, marriage, a family, the ability to
earn a living through a contribution to the community,
and church responsibilities properly executed. Some of
these leaders have Dbeen recognized by their people
but cannot be ordained by their churches because they
are unable to conform to any known institution. Others
have had some theological training earlier in life and
have been ordained; but with the rising standards of
education they feel the need of more studies. A leader
of the Indian church says: “The average pastor in
India does not know how to lead a soul to Christ or to
preach expository messages.” Those of us in theological
education need to be concerned about this kind of
situation.

This points up the need for in-service training, per-
haps to an even greater degree than for pre-service
training. Nevertheless our concentration to the present
has largely been on the pre-service variety of training.
The recognition of this basic principle was one of the
factors that sparked the Presbyterian Seminary in Gua-
temala to launch the first extension program eight
vears ago.

How the Seminary Extends

As the extension seminary principles have developed
over the past few years, the sense in which seminaries
have “extended” has become clearer.

IFrom the beginning it should be kept in mind
that we are suggesting an exfension, not an extermina-
tion of the present structures. Years of sharing exten-
sion principles with others have taught us that most
of the initial opposition to the ideas comes from those
who interpret the extension program as a threat to
their existing institutions. They have made an “either-
or” case of extension versus residence. This is unfair
and hasty. The two programs are complementary, not
contradictory. Most (although not all) residential in-
stitutions are serving a very useful function and should
be continued. But few (or perhaps none) are doing
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as much as thev should or could do. In order better to
accomplish their goal of training the ministrv for the
church, thev should think in terms of extending their
present ministry.

Theological cducators who are willing to become
student-centered rather than institution-centered in
their outlook will want to consider extending their
present structures in SIX ways:

1. Ceographical cxtension. This refers to the place
or places where students are taught. Due to any num-
ber of circumstances, manv gifted church leaders can-
not leave their own homes and move into a residential
institution. If they are to be trained, then, the institu-
tion must move to them. This may mean that a pro-
fessor in Bolivia travels six hours on the train to meet
a group of students every week, or that his counterpart
in West Kalimantan contracts the Missionary Aviation
Fellowship plane for two davs a week to visit three
centers, ov that the students from one area meet their
teacher under a bridge in Guatemala. By whatever
means are necessary, the professor moves out to his
students.

Some professors, accustomed to the more sedentary
and contemplative life of the ivorv tower will say,
“this is not for me!” But scores of others are saving
“this is what I have been looking for.”

2. Ixtension in time. Schedules in the extension
seminary ave drawn up after asking the student: When
can vou studv? [ know of one weekly meeting at 6:00
am., another at 10:00 p.m., and others in between.
Urban centers usually meet at night since students
ave tied to strict daily schedules. Rural centers often
meet during the day since farmers’ schedules are more
flexible. After the sun sets, farmers usually think
more of bed than of books.

The time factor is not only important as to the
hour, but also as to the seasons. One center operating
among potato farmers inadvisedly scheduled jts courses
to run through the potato harvest. It soon had to close
down and rearrange the program. \Whereas ordinarily
all extension centers adhere to the academic year of the
base institution, ample room for adjustment must be
allowed.

Some students have more leisure time for studv
than others. Thus the speed at which students take
their studies will have to vary. This variation is usually
not made uaccording to the rate at which a student
completes a given subject, but rather according to
the number of subjects the student handles in any
given semester. It he can afford six hours a week,
he can take just one subject, but if he can afford
eighteen hours a weck, he can take three.

3. Cultural extension. As the insights of cultural
anthropology filter down to grass roots, more people
have become aware of patterns of culture and sub-cul-
ture all over the world. Even people living within the
same city group themselves into distinet sub-cultures
as a short drive from Beverly Hills, through \Vatts and
to East Los Angeles would prove. Molds of thinking
in each sub-culture are difterent, and proper theo-
logical education will be tailormade for each one.
Institutions that are not extended will often require
that a studeut from one culture take his training within
another one. Experience has shown that this cultural
extraction is not ideal.

A Korean professor has recently said, for example,
“The training of national theological faculty members
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can best be done in their own countries. We must get
rid of the mentalitv of being students of Western
theology. Asians are leaders of the theology of Asia.”

Observations like this do not relate only to those
vast cultural differences between the Eastern and \West-
ern Hemispheres. They exist also within the same
countrv. Leaders of rural churches in South Viet Nam,
for example, werce recently discussing the problems
that sending theiv ministerial candidates to study in
the city raised. Thev said, “\When our men return to the
countrv thev ave not the same. They want theiv salary
in cash, not in rice and chickens; thev won't walk
through the rice paddies because theyv will get their
trousers wet; thev are not even able to sit and talk
with us because thev have brought their city schedules
with them and no Jonger have any time.”

The calling of the seminary is to train
the leaders that God has already made.

The extension seminary attempts to adapt to peo-
ple who need training bv making sure that the teaching
is relevant to the culture in which they have been
called to minister in the future. This is one reason why
the leaders of the Latin American Intertext program
have rather firmly insisted that their materials all be
prepared originally in either Spanish or Portuguese in
spite of a great dea] of pressure from other parts of
the world to do them in English. Not only will this
provide material in the most useful languages there,
but it will also tend to force authors to develop their
materials in thought patterns characteristic of the cul-
ture of their students.

The extension seminary enables students to take
full theological training while continuing to live within
their own culture. This reduces the danger of de-
culturization, known in one of its international aspects
as the “brain drain.” While it is true that many ex-
amples of dedicated people who have studied in a
second culture and have returned successfully to the
first can be found, most theological educators and
church leaders agree that the trend is in the opposite
direction.

4. Academic extension. It has already been men-
tioned that many of us have fallen into the mentality
that certain minimum academic requirements are neces-
sary for the Cliristian ministry, and that these require-
ments should be universally applied. Further aunalysis,
however, will probably indicate that academic stand-
ards for the ministry are better determined by the
academic levels of the people in the pews than by
the seminary board. It may be true that college and
seminary are basic for a USA suburban pastor, and
that seminavies now need to replace the B.D. with a
professional doctorate to keep their graduates on an
academic par with the increasing number of PhD’s
in their congregations. This standard is not necessary
among the mountain peoples of Taiwan, however, not
perhaps even for cffective ministry in the black ghettos
of the inner cities of the USA.

Thousands of leaders of third world churches have
been able to attain only minimal levels of general edu-
cation, and they find themselves in no position to return
to school. Should these men be excluded from theo-
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logical training on those grounds, when God himself
has placed them in the ministry? The seminary must
extend itself to such men. Some extension programs
have geared theological education to as low as second
grade levels, especially when the church in question
will grant ordination (or whatever form of ministerial
recognition is employved) to these leaders. Others,
such as the Presbvterians in Guatemala, have developed
subsidiary programs to raise the general education
levels before thev Degin theological training. Either
way extends the seminary academically.

5. Economic extension. The expense involved in
training men for ordination (whether this term is un-
derstood formally or functionally is irrelevant here) in
the younger churches is higher than many of us may
think. A competent observer has recently stated that
on a world scale the cost of this educational system
may be second only to that of training physicians in
the USA. When the cost of providing missionary pro-
fessors, buildings and grounds, the low student-teacher
ratios, and the high drop out quotient are all con-
sidered, this might well be the case.

On most mission fields where indigenous church
principles are applied, missions have found that the
last aspect of the church-related work which can be
turned over to the churches is the ministerial training
program. This is due largely to the economic structure
which is entirely out of keeping with what the churches
can afford. If a less expensive way to train ministers
could be found, some of the national churches could
exercise greater responsibilitv in this crucially important
aspect of their ministry.

The extension seminarv may prove to be a step in
that direction. Studies that have been made indicate a
reduction in costs, although more research is needed.
The George Allen Theological Seminary in Bolivia, for
example, has found that their urban residence program
cost about $90.00 annually per student-subject, the
rural residence program about $30.00 per student-
subject, and the extension program about $15.00 per
student-subject. Other than the initial cost of setting up
the extension centers, most of this sum represents
travel for professors. The students pay their own way—
travel expenses, room and board, and textbooks. They
also help reduce general costs by paying a monthly
tuition. This sounds like something that any church can
afford.

We are suggesting an extension, not
an extermination of the present struc-
tures.

6. Ecclesiastical extension. The widespread divorce
of the seminary from the local church has been recog-
nized by leaders of many denominations in recent years.
Whereas this has been a point of criticism, few have
been able to devise methods to reverse the trend.
Placing theological training back in the local church
has been a by-product of some extension seminaries.
In many cases classes are actually held on church
premises. Seminary professors visit the churches and
interact with church members as well as with students,
keeping themselves in direct touch with their thinking
and attitudes. This makes them ever so much more
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effective as teachers. Students, for their part, are not
extracted from their local church for an extended
period of time, but they continually relate their studies
to the realistic conditions of the grass-roots level.

Shortcomings

The enthusiasm for extension methods which shows
through on the part of its advocates should not leave
the impression that this new system has no problems
of its own. The extension seminary is not a panacea
for all ills. Those involved in extension still have much
to learn, and they intend to keep their minds open for
suggestions for future improvement and innovations.
In God’s providence, extension mav have come as some-
thing needed for the present moment in certain places,
but perhaps just over the horizon He has a still newer
form another day. Many have been raising questions
concerming the extension seminary. Some of them can
be answered, some not as yet. Here is a sample of
current dialogue:

L. Does the extension seminary really work? Since
most of the current programs have begun only during
the past two or three years, this question cannot yet be
answered. The proof will come when graduates from
extension departments actually become active and
ordained ministers in their churches.

2. Does the extension center provide sufficient op-
portunity for personal interaction between students and
professor? Admittedly the teacher-disciple relationship
with the professor in residence with his students and
in close personal contact with them day after day
cannot be maintained in the extension seminary. On the
other hand, as we all know, 2 residence program does
not necessarily solve the problem since many busy
residence instructors have become so impersonal that
thev only see their students from behind the lecture
desk and know their names as entries in the roll book.

As extension programs develop, undoubtedly some
professors will gain a reputation of excellence in this
new field. One of their qualities might well be their
ability to overcome this difficulty of the extension
method, and find ways which lead to a maximum of
personal as well as academic influence on their students.

3. Is not flexibility in the presentation of subject
matter reduced by the usc of programmed texts? A
daily classroom contact with the students in the resi-
dence system allows for that existential moment when
a problem emerges in class and provides the spring-
board for a flash of new insight and communication.
Sometimes more is accomplished during those moments
than throughout many lecture periods. The reduction
of this possibility is no doubt characteristic of the
extension method, although the same dynamic can and
will occur during the weekly meetings.

4. The rate of study is usually lengthened in ex-
tension, where the time to finish seminary is stretched
to five, ten, or even more years. Is this not a disadvan-
tage to the student? It is true that extension is a slower
process than residence. If a person can afford time to
study five subjects at once, the chances are he can
go to a residence institution and finish in the usual
three years. But since most extension education is in-
service training, the student is not in a great hurry
to finish. Continuing education through which a person
studies something year after year is beneficial to any-
one who is conscientious about keeping up with today’s
world. Furthermore, even if it is slower, taking only
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one or two subjects at a time is infinitelv faster and
more beneficial than taking no subjects at all.

5. Can programmed materials really do the job in
the more subjective and more advanced studies? Educa-
tional psvchology has not given a final answer to this
question as far as I know. If the delicate nuances of
theologv, for cxample, cannot be adequately taught
by self-instructional materials, it will be a distinct
disadvantage of extension. We must keep in mind,
however, that for many church leaders the basic choice
does not lic between residence or extension, but rather
between extension or nothing at all.

6. How can you provide rescarch library facilities
in the extension centers? You can’t. Functional libraries
can be provided in the extension centers, but especially
on the higher levels of training where the students are
expected to engage in research, access to the central
research librarv becomes more necessary.

7. For manv, one of the most valuable aspects of
living in a residential situation has been the opportunity
for “bull sessions” in the dormitories with other stu-
dents. Can the extension seminary provide a substitute
for this? Not reallv. To a point the time spent together
in the weeklv meeting is a substitute, but extension
can never catch up to residence in this valuable aspect
of ministerial training,

These questions and others like them only point
up the fact that extension education does not have all

the answers. Nevertheless, the svstem does seem to be
a part of the solution to many previous shortcomings in
traditional theological education. With the building of
interest in Asia and Africa as well as in Latin America,
it could well be that during the decade of the 1970,
extension seminarv methods will be widelv used of
God for the training of the leadership of a growing
church. and will actuallv emerge as the predominant
method.
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Some Presuppositions of
a Christian Sociology

Introduction

If sociology has not been held in high esteem by
the Christian community, it is easv to understand why.
Born in the Enlightenment of France, early sociology
was molded by the humanist philosophy which was
spawned at the time. Its development was fostered
by an ability to turn east and west at the same
time.

In Germany, sociology was rooted in the philosophy
of Hegel and found a distorted fruition in the work of
Karl Marx. This foundation was more than adequate
for the nourishment of German sociology. In England,
the work of Darwin proved to be another fertile seed
bed. Encouraged by Herbert Spencer, who recoguized
the value of this new science for the study of social
problems, sociology took the form of social evolution.
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It was this latter svstem of social thought which
was adopted on the American continent by the Social
Science Movement prior to the Civil War.! As a result
of Reconstruction and its concurrent problems, new
inipelus was given to social evolutionary thinking which
formed a rationale for conservative policies. These were
submerged in the vigorous reform program advocated
by the Social Gospel which had allied itself with sociol-
ogy, socialism, and social evolution.? Thus, sociology

Another article with this same titlc has appeared in
print, Rev. G. V. Jones, “Some Presuppositions of a
Christian  Sociology”, The Expository Times LXII
(March, 1951), pp. 163-166. Since it was too late to
incorporate some of its contributions into the body of
this article, it is merely referred to here. Apparently,
it is directed toward the fulfillment of the need for “a
comprehensive theological approach to sociology”.
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found itsclf being used by verv diverse groups and
philosophies for thc purpose of attaining objectives of
social reform.

The earlier patterns of environmental determinism,
supported by Social Darwinism, slowly gave way to
the humanistic emphnsls of Praﬁmahsm Once again,
sociologv was used for the 1mp1emcnt'1t10n and defense
of views which were inconsistent with Chuistianity.
Advocating the Dbelicf that man could control the
environment, Pragmatism presented a distorted and
limited view of thc social world.” From this point on,
sociologv became increasingly invelved in positivistic
and p1<1ct1c‘1l objcetives. The result has been a contem-
porarv cmphasis on empiricism and conflicting theo-
retical perspectives.

From this brief survev of the development of sociol-
ogv, one can note the instability of social thought. It
has not becn successful in its attempts to develop
accurate modcls of societv and man. When these
models were applied to the real world in an attempt
to explain it through empirical verification, thev were
found to be oversimplified and wanting. Nevertheless,
these models have endured as ideological foundations
for the support of various social programs and phi-
losophies. Communism, the Social Gospel. and phenom-
enologv are but several examples of such programming.
Recentlv, however, there has developed a more ade-
quate appreciation for the complexitv of the social
world. Perhaps as a result, there has been a tendency
to retreat from the more challenging theorctical ques-
tions and to place an uneasy confidence in empirical
methods.” The result has been the development of
scientism as a new ideology.?

Despite all of these shortcomings, a thread of
truth runs through all of sociologv. This is the recog-
nition that man is limited in his capamtv to understand
and deal with the social world. Of necessitv, he must
look Dhevond the immediate circumstances of life and
scek méuning in a less obvious realitv. As one collects
all of the evidence surrounding this thread. it becomes
apparent that the gap bct\\een sociologv and  the
Christian faith is not as great as one might tlunl\ What
is needed is a se]ectlon of those models of the social
world which merge with Christian presuppositions.

If there is one lesson to be learned from the history
of social thought, it is that a Christian sociology can-
not allow itself to he ensnared with false assumptions.
In particular, it must avoid the development of all-
encompassing svstems which espouse a theological or
philosophical position without regard for the data
which arc available. The result of holding such a
position can only Dbe the maintenance of ideological
svstems, Witness the case of the Social Gospel. Such
doctrinaire positions provide readv answers for ques-
tions which are viewed as major problem areas by the
science.® Theyv also weaken the recognition of man’s
limited knowledge relative to God’s omniscience and
encourage hastv action before there is adequate knowl-
edge. \01 can a Christian sociologyv allow itself to be
impaled on the other horn of the dilemma by becoming
infatuated with empirical data gathering. The d'mﬁer
of becoming enmeshed by scientism. whereby the Chm-
tian presuppositions for ‘one’s science would be weak-
ened, is real.

Before going further, there should be some clarifi-
cation of the mcaning of the term “Christian sociology”.
Its usc is not intended to suggest that such a discipline
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Early sociology was molded by the
humanist philosophy which was
spawned at the time of the Enlighten-
ment.

exists autonomouslv from the rest of the field as a
special science. It is also unlikelv that the merger of
Christian presuppositions with those of social science
is as clear as Fischer suggests thev are with natural
science.” There are too manv areas where social science
has been biased by subjeetive views which have gone
bevond statements of value and have influenced basic
fmdmg.s. Nevertheless, there are values which form
the Dbasis for selection and evaluation of social data.®
For this reason, it is more important in social science,
where these values are in more conscious use by the
scientist, to state them clearlv. It is the recognition
of these values which forms the basis of what I mean
here by a Christian sociologv which is differentiated
from secular sociologies.

Presupposition One: The Dasis of a Christian Soci-
ology may be found in the results offered by secular
sociology.

The historv of phvsical science provides examples
in which qerendlplt\f has operated to provide a reinter-
pretation of the explanations oftered for findings. For
example, while Newton didnt denv God's existence,
his theories could have been used for such an interpre-
tation.? In the same way, tindings in the social sciences
mav be used to support le’t‘lent value svstems. The
critical factor is the set of values one bnnrfs to the
data. The increase of middle-class dc]mquency has
stimulated much  speculation as to its cause. Onc
suggestion has claimed that such delinquency is the
wsult of protective tvpe family socialization.’® This is
another tform of those theories of environmental de-
terminism which argued that lower class delinquency
was the result of slum conditions. In contrast, the
Christian mav argue that the incrcase of middle-class
delinquency and crime negates the value of environ-
mental determinism and suggests the depravitv of
man as a causal factor.

From the claims of operationalism one can recog-
nize that a theorv mav be false, although useful.!!
Most modern souo]omsts in fact, are more concerned
with the utilitv of a themy than its accuracv. This is
because thev are cither vague or unconcerned about
their value svstems. Nevertheless, it behooves the Chris-
tian sociologist to concentrate on the meaning of
theories, for thev should Dbe consistent with his pre-
suppositions. Uulike the non-believer, he cannot be
satisfied with their utilitv alone; he must understand
them

It is one thing to “discover” a truth, it is quite some-
thing else to “understand” Bv understanding here,
we mean that the theorv is consistent with normative
assumptions to which the rescarcher holds.'> With such
understanding, the theery gains meaning for the re-
searcher. Without it, there is merelv uscfulness in the
theory.

Discovery is not limited to the Christian scientist.
There is no reasen whyv discoverv of truth should not
be available to others. It is unlikelv. however, that the
understanding of its meaning will be apparent to the
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non-believer. Not onlv will he often lack reason for
seeking for such meaning, if the theorv should prove
to be useful, but the truth of it will be hidden from
him.!3 As Weber states,

Only a small portion of existing concrete reality is
colored by our value-conditioned intcrest and it alone
js significant to us. It is significant because it reveals
relationships which arc important to us due to their
connection with our values. Only because and to the
extent that this is the case is it worthwhile for us to
know it in its individual features. We cannot discover,
however, what is meaningful to us by means of a
“presuppositionless” investigation  of empirical data.
Rather perception of its mecaningfulness to us is the
presupposition of its becoming an object of investigation.
Meaningfulness naturally does not coincide with laws
as such, and the morc general the law the less the
coincidence. For the specific meaning which a pheno-
menon has for us is naturally not to be found in those
relationships which it shares with many other pheno-
mena, 14

Presupposition Two: A Christian sociology is based
on values.

TFrom what has alreadv been stated, it becomes ap-
parent that a system of values forms a necessary foun-
dation for a Christian sociology. This is so, not only
because of the theological requirements, but also be-
cause of the sociological framework which is being
stressed here.

The theological basis for a system of values in
Christian soc10]ocrv recognizes the fact of God’s exist-
ence and His ultimate creative and controlling power.
In order to understand man and his relations with others
in societv, this fact must be central to the formation
of a theoretical construction. Lacking such an anchor,
one may revert to anv one of a multltude of othel
powble explanations of man and his behavior.

Earlier statements have also implied that values
are important for the development of methodologv
in social science. Once we determine, as a result
of our theological presuppositions, that we are incapable
of knowing the ultimate nature of empmcal realitv,
we must be selective, What is important is that part of
the finite world which is relevant in terms of our
values. In this way, the problem with which we are
to deal is formed and the appropriate method of re-
search is suggested.

For instance, in studving religion, the Christian
sociologist w ou]d probablv be more interested in studv-
ing the beliefs of parishioners rather than handshake
patterns which might be used when greeting the
minister at the door. Such patterns of belief, however,
are less empirical in nature than handshaking. The
problem is quitc different and requires methods which
can derive some interpretation of the beliefs rather
than some measurement of patterns of shaking.

Values direct us to social problems as well as to
sociological problems. Mills includes under social prob-
lems both “public issues” and “personal troubles™.!> For
him, the values one uses to understand these problems
arc freedom and rcason. This view is clearlv reflective
of his humanistic bias. Now, it mayv be that the Chris-
tian would be inclined to reject any problems swith
which Mills would be concerned becausc of this bias.
It must be remembered, however, that the same facts
may provide different meanings because of the values
used to approach them. The humanist, for example,
responds to the problem of overpopulation in terms of
the threat it poses for the quality of human life. For the
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Christian, the same problem should have meaning as
it is interpreted in terms of God’s command to subdue
the carth. It is important, then, to consider the data
offered bv others with differing values and interpret
them in terms of our values.

The use of values in a Christian sociology must take
into consideration their three functions. Not only are
values to direct us back to God as a starting point
for rescarch, but thev must also be used to come to
grips with sociological problems and their methodolog-
ical implications. Finally, they should direct us to
social problems and théir relevance for human and
social needs. When such a balanced use of values is
lacking, a “special” sociology mayv result, but its in-
ability to deal with problems in the real world would
probablv negate its justification for existence.

Presupposition Three: A Christian sociology stresses
understanding of facts rather than their application.

Referring to the Puritan Ethos of seventeenth-cen-
turv England, Merton claims that “deep-rooted religious
interests of the day demanded in their forceful implica-
tions the svstematic, rational and empirical study of
nature for the glorification of God in His works and
the control of the corrupt world.”*® The emphasis on
understanding God'’s world in order to glorify Him is
part of the heritage of Christian science which is still
valid todav. It is not as apparent that man should con-
trol the social world, however, since God’s mandate
to “subdue the carth” is not generally recognized as
referring to social things.

While glorification of God may remain as the
ultimate goal of understanding, it is probable that
social action will produce other goals. It is quite likely
that man will become the sole object of social programs,
thus dlveltmg attention from the glorification of God.
Further, in the application of knowledge, man may
gain the impression that he possesses greater knowledge
than he does. In the social realm, one does not “test”
knowledge with the confidence of a phvsical scientist
in his laboratorv. The inclination is to assert that one
“understands” because one has merely initiated a pro-
gram of social action. Such easv undelstandmg which
mav be derived from the facile application of knowl-
edge will likelv inhibit the acquisition of true under-
standing.

This is not to sav that genuine programs of social
concern are 1nappropuate for Christian Jmplementatlon

Rather, it is to assert that the proper direction is to
provide action after there is appropriate understanding
and not vice versa. It also suggests the emphasis which
is to be used in research. In the extent to which experi-
mentation is designed to gain knowledge of a causal
nature so that it may be used for remedial purposes,
experimentation is less valid for gaining understanding.
Observation, tempered with the sensitivitv of Chnstmn
faith, will plobqblv provide a more adequatc form of
undelstandnw Perhaps this view is consistent with the
claim of Solomon that “The fear of the Lord is the
beginning of wisdom: and the knowledge of the holy is
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understanding”'"  (emphasis supplied)
Presupp051t10n Four: A Chustzan sociology relies
on “theories of the middle range”.

It has alrcady been argued that Christian sociology
must avoid two fundamental problems. One is the
danger of scientism which mayv result from reliance
on dam to the exclusion of values. The other is the
problem of losing sight of realitv as the result of con-
centration on theological doctrine and values which
mav become ideological. The need is to locate on a
plane which will provide a wayv through these two
extremes,

Tracing the historv of sociological theorv, Merton
finds that the conflicts among socw]oglsts are usually
resolved Dbv the formation of what he refers to as
“theories of the middle range.”!3 He defines these as
“theories that lic between the minor but necessary
working hvpotheses that cvolve in abundance duving
day-to-dav research and the all-inclusive systematic ef-
forts to de\e]op a unified theorv that “will explain
all the obscrved uniformities of social behavior, social
organization and social change.”!? Such theones prob-
ably hold the kev to the merger of theological and
scientific evidence.

Moberg is quite right when he asserts that a Chuis-
tian social science cannot exist on the empirical level 2
Yet, as he also suggests, theovetical statements must be
open to change and be capable of application.?' Thev
veed to be stated in terms whicl clarifv the veal situ-
ation. Apparently, what is needed is an apploach which
allows for a merger of Christian values and theological
perspectives, as expressed in theoretical statements,
with a neutral empiricism. Such an approach would
concentrate on those problem areas which reflect the
tension between theology and the conditions found
in the real social world,

The areas to which reference is made here mav be
problematic in social as well as sociological terms.
The problem of violence, for example, has dual sig-
nificance. While it is of critical importance as a social
problem, it also vequires explanation which would allow
for some understanding of its meaning in societv. Tt is
also a topic which has considerable H]GO]()gl(cll rele-
vance. The problems of divorce, capital punishment,
religious inter-marviage and the proper role of women
in socicty are all vepresentative of such areas to be
studied. Of a less explicit nature are problems dealing
with proper human relationships. The role of the
stranger in societv, the social boundaries of societv, and
the process of exchange in social relationships, for ex-
ample, are all questions with much theological as well
as sociological relevance.

The plea, then, is for an emphasis on the study of
problems whiclh would allow for codification of accepted
theological and sociological conclusions.?” Ultimately,
such \\OIk would h’l\t‘ two specific objectives. One
would be the de\clopment of propositional statements
which would demonstrate how society is a manifestation
of divine purpose. Also, it would be necessary to weave
such middle range theones into a more comple\ whole.
If there is anv unitv in God’s plan for societv, for in-
stance, there should be some connection between a
theorv of divorce and theorv of the role of women in
societv. It would also appear that such would be the
case with capital punishment and violence. Ultimately,
the use of such middle range theories as building Blocks
should provide a greater understanding of Cods pur-
pose in societv.

Presupposition Five: A Christian sociology can
clarify the meaning of reality in the social world.

About a hundred vears ago, Herbert Spencer pro-
vided a thorough statement of the problems incurred
by the scientist desirous of studying societv.2® Of pri-
mary 1mp01tance is the fact that thc somo]omcal ob-
server is biased as he studies social phenomena ()f which
he is part. Thus, his subjectivity produces a distortion
of the nature of wahtv in the social world.

The Christian socm]oglst has an advantage here. In
the extent to which he is “in the world, but not of it”,
he finds himself in a position of tension with society
which should provide a greater degree of objectivitv
thaun that experienced by the non-Chuistian.?* While
not value free, he is move free of social values. In his
observation, which, it has alreadv been argued, should
be a much used tool in his methodological baggage,
the Christian sociologist is able to recognize the dis-
tortions of social purposes and meanings.

Much of current sociology either takes the values
and relations in societv for granted or else is Dbiased
toward humanistic views which would be inconsistent
with a Christian value svstem. Anv biases which the
Christian would bring to his observations should allow
for greater svnthesis with his value svstem, thus allow-
ing for a more integrated theoxetlca] apploach

It is this necessitv to avoid “taking the world for
granted” which provides the crucial insight into the
nature of the real social world. 2 The sociologist must
question the existence of social phen()mena in order
to determine whether thev exist in fact or in the
imagination. We mav questlon for instance, whether
we reallv are free to make decisions in societv. Man
has taken for granted the belief that if he decided to
gain a particular end and employs the proper means,
the end may be achieved. In fact, however, this is not

If the message of the transforming power of God in Christ is applicable
to the individual human being, then it must have an effect upon social man
and his community. A man’s view of the world and his relationships to those
around him must change when he is confronted with the message of the gospel.
Changed men must build a changed world. Christians must become involved in
the processes of transformation in our world as God leads them. One of the
major processes for orderly change in our woild is politics—the art and science

of human government

Mark O. Hatfield

Conflict and Conscience, Word Books, Waca. Texas, 1971, p. 158
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the case. Man is not rational in his action but irrational
in the sense that he doesn’t control all of the elements
whereby the end is to be achieved

The recognition that man is irrational was a
major accomplishment in the development of socio-
logical thought. For the Christian, however, such a
fact should be apparent in his view of societv. Not
only does this casc demonstrate that the Christian model
of society may be closer to the realitv than those models
forwarded bv the non-Christian, but it also under-
scores the ueed for correction of secular subjectivism.
While the Christian cannot be thoroughly objective, it
is this counterbalance to sccular views which are taken
for granted which is so much in need todav.

bmce the social world has traditionallv been taken
for granted, manv myths have de\reloped to explain
social phenomena. Knudten finds that the unmasking
of these mvths in the studv of crime is consistent with
Christian views as well as descriptive of realitv.?” It is
the revealing of such truth, however, which may be
painful, not onlv because it requires the lestluctulmo
of our nnkmﬁ on such matters, but also because 1t
may be seen as a threat to our belief svstem. Never-
theless, if there is acceptance of the principle that there
is consistency in truth, the Christian mayv confidentlv
search for the reality of the social world.

Presupposition Six: A Christian sociology can ex-
plain the notion of social phenomena as socially
constructed.

The claim that reality is sociallv constructed refers,
first, to the idea lhal social 1ea11tv may vary from in-
div xdua] to individual and from soc1ety to socxety The
concept of crime held by the criminal, for instance,
mav be quite different from that held by the man in
the street. In order to arrive at some general under-
standing of crime, we tend to agree on a pragmatic
definition of reality which allows us to determine the
existence of crime.?8

The primarv benefit to be gained from constructing
our own definition of social reality is that it provides
us with a degree of sccurity concerning the world about
us. Kuudten, for instance, shows us that, contrarv to
popular belief, white Americans commit more crimes
than black Americans.2® The white American, however,
feels more comfortable in the support of the myth of
greater Negro criminality. For him, it describes reality,
while in fact it is a fiction.

The social construction of reality may lead to a
sclf-deception. We have been taught to accept a belief
which has no basis in fact. When used at the expense
of others, however, such a construction becomes an
exercise in manipulation designed to cover true in-
tentions. The entire pattern of mcml discrimination mav
be seen in this light. The fiction of Negro inferioritv
has been used as a means to maintain social control
on the part of the white communitv. Emploved over
many vears, this fiction had built into the black com-
mumtv A 5e]t image of inferioritv. The vesult has been
a pattern of 5tdl)1]1tv which aliows for prediction of
behavioral patterms on the part of either race which
might otherwise be considered abnormal 3

The Christian sociologist may well agree with this
interpretation of the constructed realitv of the social
world. Paul refers to the fact that the Galatians had
put themselves under the authority of gods which
didn’t exist3! Further, we note in Corvinthians that
“things which have no real existence” were used by

114

God to confuse the wise and the world as to the exist-
ence of things that appear to be real.®? One can accept
the contention, then, that man creates a world in which
he chooses to live. Permitted bv God, this illusory
world produces a deception for the non- Christian.

Discovery is not limited to the Chris-
tian scientist. There is no reason why
discovery of truth should not be avail-
able to others.

It is important to note that the sociologist of knowl-
edge has not made a clear attempt to explain why
man constructs such a world. As a fact of social living,
sociallv constructed reality is understood because it
helps to explain other phenomena, but it is not clearly
explained in causal terms. At best, it may be explained
bv reference to the “manifold social participations and
the frames of reference offered to (the individual)
by his social roles.”® Such an explanation remains on
the social level however, and does not deal with the
question of the nature of men.

Homans has argued that the main explanatory prin-
ciples in social science are propositions about the be-
havior of men? Claiming that there is no likelihood
of reductionism in such propositions, he maintains that
proper explanations must be psychological. For the
Christian, this criterion may be met by offering an
explanation based on the sinful nature of man.

In the study of the work of Calvin, Bieler observes
that societv is not a normal society.® Man, in his at-
tempt to find freedom outside of God, constructed a
world of enslavement for himself. Thus, society is cor-
rupt because man is corrupt. It has been constructed
to meet man’s perceived needs which have resulted
from his separation from God. In this condition, man
cannot clearly understand his nature. Rather, he must
struggle with the world in order to improve lns under-
standmg of liis self, a process which can onlv be cul-
minated with the revelation of Christ to the individual.3®

Presupposition Seven: A Christian sociology ex-
plains the attempts at the integration of society.

In its original condition, society was to be unified
and integrated. As Reid states, “the natural tendency
of all things to preservation and perfection has been
changed and corrupted so that disintegration and
evancscence has become nature’s dominant character-
istic.”™" As stated earlier, this corruption has been the
result of sin and ignorance.

The Christian is encouraged to replicate this original
ideal as much as possible. He is told by Paul that the
whole body should be “fitly joined together and com-
pacted bv that which every joint supplieth, accordmg
to the effectual w orking in the measure of every part.”38
Elsewhere, we are admonished to use the gifts pro-
vided by Cod to provide for an mteglated and orgamc
whole.® While this pattern remains the ideal, sin pro-
duces disorganization.

As we have noted, man has created a social
world which is a distortion. Rather than recognize the
authoritv of God, man establishes his own system of
social control whereby he attempts to gain security for
himself. Ultimatelv, he requires a social stablllty for
the maintenance of his control. Thus, the white man
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places the black man in an inferior position and
uses this relationship to gain stability in society. Never-
theless, man’s cfforts at integration do not reflect God’s
divine plan or provision for man’s true needs; he
usurps God’s prerogatives. As a result, man's efforts
at building a uniticd and integrated world can only
lead to a corrupted society which is man rather than
God oriented.

The contemporary French  anthropologist Claude
Levi-Strauss has suggested that there is a universal
human desire to organize This tendency leads to one
level of reality in which “man applies his intellect to
the universe about him and Dbuilds social svstems to
his needs.™! In essence, he creates a social reality.
There is another level of realitv, however, which is re-
flected in the world in which man lives and which
forms the unconscious tendency to organize the world.
This would be a manifestation of God’s plan. In similar
fashion, the Christian recognizes one level of social
organization ordained bv God’s laws. The other level
is conscious and controlled by man but corrupted by
his selfish intentions. In order to maintain this social
organization, man must often be coercive und resistant
to change which threatens him.

Sociologists recognize two main models of societv.*?
One is the organismic model. This model assumes that
societv has an interrelatedness of its institutions, therchby
producing an organic whole in which all aspects of
society are useful and contribute to its smooth function-
ing. A change in one part of society atfects other sec-
tions, resulting in the maintenance of the stability of
the whole.

The adherents of the conflict model are critical of
the organismic model and assert that it is artificial,
since it does not recognize the existence of conflict
which might threaten societv. Further, thev argue that
the human needs of the individual are ignored with the
use of a conservative bias to maintain society. The
claim is that proponents of the organismic model have
a distorted view of society, since they are only interested
in maintaining power interests of the status quo. Thus,
the needs of society supplant the needs of the indi-
vidual.

Man, in his attempt to find freedom
outside of God, constructed a world of
enslavement for himself. Thus society
is corrupt because man is corrupt.

The attempts to explain the reasons for adhering
to the organismic model, therefore, concentrate on the
claim that the individual has certain social needs which
are met as he attempts to maintain his social position.
No effort is made to clarify the more human needs
which may be met by perséns who advocate the va-
lidity of the organismic model. Reflecting humanistic
biases, the critics of organicism lack a concept of man’s
depravity which would allow for an explanation in
terms of man’s disposition.

Nevertheless, from earlier comments it becomes ap-
parent that the desire of man to form a unified society
as an organic whole is in response to man’s effort to
mold himself after his Creator. It is at this point that
a Christian sociology can begin to explain the reasons
for the existence of an organismic model while also
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clarifving how it is a distortion of the integrated so-
cietv intended by God. Man usurps God’s authority in
his attempts to produce an integrated society as God
created an integrated world. Because of his sinfulness,
however, man’s efforts produce a disorganization and
vitiation of the society God had intended.

Presupposition Eight: A Christian sociology ex-
plains the reality of conflict in society.

The current problems in our society are a clear
demonstration of the contlict model of society. In re-
action to the claims of organicism, advocates of this
latter model assert that dissension, rather than con-
sensus, is the basic condition of social life 3 If we can
explain the organismic model as an attempt on the
part of man to reinstitute the social order originally
designed by God, then social conflict appears to re-
flect man’s sinfulness in his inability to do so. Thus,
cach model represents a dimension of man’s basic
nature,

Conflict results from the separation of man from
nature as well as the separation of man from man.
Recognizing the importance of man’s relationship with
nature, Levi-Strauss claims it is humanism which has
cut man off from other manifestations of nature.4* The
humanist, however, attributes conflict to changing con-
ditions within the social system and does not seek
for explanations on a non-social level#3 The Christian
recognizes that conflict is rooted in the distorted per-
ception of the world held by man.

Pollution, for example, may be explained by the
humanist as the result of corporate growth and ir-
responsibilitv.  For the Christian, however, it is a
manifestation of man’s selfish view of the world which
results in a differentiated and fragmented society.
Dooveweerd suggests that such differentiation results
in disintegration which can be balanced only by the
integrating effects of religion.i¢ The secularizing pro-
cess In society is not mcrely caused by cultural dif-
ferentiation, but finds its origins in fundamental ten-
sions which man experiences in the world.

One finds the sccularizing process in other aspects
of society. All professions, for example, were once re-
ligious in nature and constituted a calling to a voca-
tion requiring ethical and moral commitment.4? With
increased  specialization and autonomy, the modern
profession has lost its original objectives. Instead, it
seeks self-interest rather than community interest, re-
sulting in tension and conflict among the various ele-
ments in the profession and community.3

Man’s attempt at maintaining a degree of cohesion
in such a differentiated world has resulted in the
employment of bureaucratic techniques. Characterized
by specialization and purely objective considerations
bureaucracy produces relations “without regard for
persons”™* It is this disregard for persons which is
representative of the conflict which separates men.
Paul informs us that unity is possible with a differ-
entiated group of specialized persons, but only when
there is controlling Jove

It is this concern for others, then, which should
separate the Christian from the non-Christian on this
point. When there is a lack of such concern, the
conflict model provides an accurate description of
society. Nor can the humanist argue that he has this
kind of love. With the increase of violence on his part,
one can readilv argue that such “love” is merely a
facade for his own hostility. Thus, it behooves "the
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Christian to demonstrate the validity of the explanation
of these models of society bv his own action,

Presupposition Nine: A Christian sociology at-
tempts to deal with social problems.

The earlier claim that a Christian sociologv is not
to stress social problems is not invalidated at this
point. It is the Christian’s concern for others which
should form the basis for a social conscience. Neither
the attempt to understand the nature of the social
world nor the development of pragmatic social pro-
grams is valid as a sole foundation for Christian
social concern,

Therc are manv Christians who dmegmd social
problems and attribute them slmplv to sin. By 1gn01mg
such problems, however, one gains a distorted view
of societv and falls into the fallacv of asserting the
existence of a stable and mtemated socicty. Sevem]
arguments have been implied so far to suﬂgcst that
social problems cannot be simply attributed to sin
alone. Nevertheless, if the Christian is to differ from
the non-Christian in his attitudes, the requirement
of social concern based on genuine love should be
sufficient at this point as a basis for social involve-
ment.

If the problem of under-involvement, as a result
of separation from the world, mayv constitute one horn
of the dilemma, the possibility of over-involvement also
exists. Karl Mannheim has provided the most com-
plete statement of this dilemma.® Recognizing that
the utopian, who becomes involved onlv to bring about
change in the status quo, is as false as the ideologue,
who resists change which might threaten his interests,
Mannheim argues for a perspective which would allow
each side to understand the other. Hopetfully, the
Christian could avoid the distortion inherent in either
of these views and gain an awareness of social prob-
lems based on the nature of man.

It is clear then that Christian reformation is not a
simple means to be used in dealing with social prob-
lems. The failure of the Social Gospel to produce a utop-
ian societv has alreadv been alluded to. More fundamen-
tally, however, the theological basis, as stated earlier
is clear; societv is corrupt because man is corrupt.’? It
cannot be returned to a state of perfection by man but
it mav De an object of genuine concern for others
as well as for God’s creation.

It is the desire to be of service to others which
may provide a genuine motivation for Christian con-
cern.®® The scriptural principle for such motivation is
clear and abundant. It should be noted, however, that
the ultimate reason for such service is not restricted
to man’s benefit but finds its object in service to the
Lord.?

It is the desire to be of service to
others which may provide a genuine
motivation for Christian concern,

Another rcason for Christian concern is steward-
ship. Increasinglv the importance of such motivation
becomes apparent in an  altered environment. Man
cannot restore the phvsical world to its original state,
but he does have a responsibilitv to attempt to perceive
its components and their balanced relationship. Lacking
such 1esponsi])ilitv the further alteration of the social
world is inevitable. Thus, involvement in social prob-
lems can be the result of a desire to worship God and
His creative power.

Conclusion

If science is not free of presuppositions, then what
are the questions which one brings to it? It has been
the objective of this paper to attempt a statement of
those elements of a Christian sociology which form
the basis for further study.

There is no way that these presuppositions can be
proved by either scientific or theological means. Indeed,
it is quite possible that some objections may be raised
to them becausc of biases in these areas. Such objections
would be less important than the common interpreta-
tions of the world which mav be shared by the Chris-
tian scientist with other believers. It is this system of
shared values which is fundamental. As Weber states,
a presupposition “can only be interpreted with refer-
ence to its ultimate meaning which we must reject or
accept according to our ultimate position toward life.”
When such interpretations are shared because of a
common faith in Christ, it is possible to speak of a
Christian sociology.
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INTERNATIONAL DIRECTORY OF RELI-
GIOUS INFORMATION SYSTEMS, by David O.
Moberg, Ed., Department of Sociologv and Anthro-
pology, Marquette University, Milwaukee, Wis-
consin. 1971, 88p.

As a result of sending 600 questionnaires to various
agencies involved in analvzing religious materials the
author received 77 replies. The author does not indi-
cate how manv agencies responded or the criteria for
determining mclusnon in the directory, thus resulting
in an unba]amed directory for the investigation of
religious data.

What is a “religious information svstem?” An in-
formation svstem is primarily a storage svstem whereby
information mav be obtaincd at a later date. Conse-
quently, a religious information svstem is plim'ui]v a
svstem for the recovery or 1etne\1ng of data concerning
all phases of religion. Tf the collection of data is small
no formal svstem of elaborate electronics would be
practical. A simple card index to the collection would
he effective. If the collection continues to grow, making
separate entries is complicated and tedious errors may
lcak into the system. Therefore some other form of
svstem is needed to organize the collection for easy
information retrieval. There are various svstems, rang-
ing from punched cards, microfilm Rapld Selectm
storage banks (including tape banks), to sophlstlmted
electronic equipment for information that can scan the
data in matter of seconds.

The directorv interprets an information svstem as
anv equipment, whether it be a book, computer tapes,
abstracting service, microforms, etc. For example, the
Institute of Strategic Studies of the United Preshyterian
Church in the U.S.A. has a svstem of data (Y’Ithelll]U
and dissemination. The tvpe of information stmage is
an abstract of some form which is not clear.

The author indicates that his use of information
svstem terminologv is broad; thus electronic data pro-
cessing techniques are not the onlv svstems included.
Religious professional associations are listed, vet the
International Federation of Institutes for Social and
Socio-Religious Research (FERES), publishers of the
rescarch tool for religious research, Social Compass,
is not listed in the dhectow Also one would gather
that the Religious Research Association would take
precedent over Psvchological Abstracts Information
Service, which is a limited tool for concentrated re-
search in religion. The author, however, indicates that
these and manv more could have been included. It's
unlortunate that thev weren't.

Consequently, if the criterfa for information svstem
is broad the fo]lo\\mg should have a place in the
directory before any religious professional association
is included.

1. International Bibliography of Sociologv of Re-

ligion (included in Social Compass).

2. Religious and Theological Abstracts, Inc.

3. International Association for the Studv of the
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Historv  of
Bibliography of the History of Religions).

4. American Theological Library Assoctation. Index
to Religious Periodical Literature.

Religions (publishes International

5. (,husmm Periodical Index
Fellowship).

6. Religious & Theological Resources (Boston Theo-
Ioglcal Institute ).

Other indexes and abstract services could Dbe in-
cluded; anv standard guide to reference books would
plmide this information. Since the criteria for inclusion
in the directorv is not specified the directorv can in-
clude all tvpes of information data collections and
tacilities.

Under tvpe of storage, fugitive documents are listed
in manv of the associations. Fugitive documents were
described as “reprints, letters, mimeographed reports,
etc.” Religious data gathering from lctters and other
documents may be important. Unfortunately this is not
indicated.

The directorv is very limited in comprehending
and understanding the “extent and complexities of
weligious data.

(Christian Librarians’

Recviewed by Jerome Drost, Reference Department, Lockwood
Memorial Library, Stafe Unicersity of New York at Buffalo,
Buffalo. New York 14214

CHRISTIAN FAITH AND MODERN THE-
OLOGY, by Carl F. H. Henry, Ed. Baker Book
House, Grand Rapids, Michigan. 1971. Paperback.
426 pages. $3.95.

In the sumner of 1961, a group of evangelical
scholars met for most of a week at Union Theological
Seminary in New York City to discuss the teachings
and influence of Rudolf Bultmann. From this seminar
came plans for a book velating the Christian faith
to some contemporary theologies.

Many of those who attended and participated in
the discussions at Union have written articles for this
volume. Among the theological luminarvies contributing
prose to this endeavor are John H. Gerstner, Gordon
II. Clark, Roger Nicole, George E. Ladd and Vernon
Grounds. With the exception of Hermann Sasse, who
wrote on modern European theologv, and James I
Packer, who wrote on contemp()l(uy British theology,
all the (ontnbutms arc American.

Christian I'aith and Modern Theology is the fourth
in a series of volumes initiated under the title Cou-
temporary Evangelical Thought (1957). It was origi-
nallv pub]lshed i 1963 bv Channel Press and is now
wpnnted in this edition bv Baker Book House

The purpose of the book is to present “a reasoned
defense and elucidation of traditional Christian per-
spectives in the modern world.” Tt is a response  to
the new writers and thinkers who advance rev olutionary
ideas and interpretations which pose problems to tra-
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ditionallv hasic beliefs. The “new writers and thinkers”
dealt with invariablv include Albert Schweitzer, Karl
Barth, Emil Brunner, Rudolph Bultmann, Paul Tillich
and Reinhold Niebuhr.

Carl l‘ H. Henrv, cditor of this book, was formerly
editor o (‘/mstmmﬂ/ Today and has recently served
on the facu]tv of Eastern Baptlst Theological Scmm’nv
John E. Wagner in a review of Henrv's new book, A
Plea for Lmngchwl Demonstration, characterizes him
as the “theologian par excellence in the renaissance of
orthodox biblical scholarship in America” and “unof-
ficial dean of the evangelical thinktank.” Henrv lives
up to this billing in the one article attributed to him
in this collection. “The Naturc of God.”

A few negative features make the book less use-
ful than it could be. It has no index. Scripture, name,
and topic indices would have added to its utility as
a refcrence work. Further, the bibliography is incom-
plete and somewhat dated. All but 16 of the 103
references are dated prior to 1960. The most recent
citation is 1965. (How does a book originally published
in 1963 cite a book published two vears later?) And
finallv, the word “moder™ in the title is used gener-
icallv, since a lot of water has gone under the theo-
logical bridge in the nearlv ten vears since this book
was first published.

But the positive features outweigh the negative
ones. The stellar writers seem to have a umfvmg view
of the project and enter into it adroitlv. There is a
helpful biographic sketch given about each author
preceding his article, The topics are well chosen, run-
ning the gamut of svstematic theology. Three intro-
ductory articles cover the contemporary theological
scene in Europe, Britain, and the United States. Each
of the 20 articles covers about 20 pages. Baker Book
Housc is to be commended for the reasonable price
of this volume, less than a penny a page.

As might be cxpected in a book of this kind, the
value of the individual articles is not uniform. The
authors vary in writing skill and some of the topics are
intrinsicallv more interesting than others.

The writers arc non-sectarian in their trcatment of
controversial doctrines. This is especiallv evident in

Harold B. Kuhn’s coverage of eschatologv. In discuss-
ing the last things, I\ulm emphasizes the similarities
mthel than the dlffelenccs prevalent in the wvarious
views. While most of the articles are straightforwardly
academic, a few of them, as Robert D. Preus “The
Nature of the Bible,” have a devotional touch.

To what audience is the book appropriate? If judged
on Rudolf Fleschs (The Art of Readable Writing)
rcadibilitv scale, it rates as difficult reading, more
so than the average theological textbook. It definitelv
will not turn some 1eaders on. Some of the articles will
provide rough sledding, especially to the non-theo-
logian. However, for the theologian, pastor, educator
and sophisticated student, the book is worth buving
and is happily recommended.

Reviewed by Richard Ruble, Division of Biblical Studies,
John Brown Unicersity, Siloam Springs, Arkansas.

CHEMICAL EVOLUTION, by Melvin Calvin,
Oxford U. Press, N.Y. (1969).
This book is derived from a series of lectures given

by Professor Calvin at Oxford in 1967-68, based largely
on his own research. The book is now somewhat dated;
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however, it is stronglv recommended in the sense that
it provides an excellent review of one approach (that
of Calvin) to the evolution of living svstems from
nonliving matter written bv a Nobel prize winner,

The book is organized into three sections, with Parts

and II (“The view from the present towards the
past” and “The view from the past toward the present”)
detailing the development of Calvin’s theory of chem-
ical evolution, and Part 111 providing some insight into
the author’s philosophical perspective. Part I describes
the attempt to learn the nature of organic molecules
that might have existed i micro-organisms thousands
of millions of vears ago and to know more exactly the
nature of the materials we have todav, so we know
what to expect as we look backward in time (Part 11).
This scction deals primarily with organic geochem-
istrv and molecular palaeontologv; and Calvin clearly
demonstrates that certain patterns of hydrocarbon dis-
tribution in various fossilized rocks, oils and shales
give evidence of biological origins. A particular variety
of rather specific tvpes of hvdu)c&ll)ons suggests that
living organisms existed as emlv as 3.1 bl]llon vears
ago. 1 found it most helpful in undcwhmdmg this and
the following section to have a basic knowledge of
organic Ch(mlstlv and to know somcthing about the
techmque of gas chromatographv with which most of
the analvses were made,

Part II is concerned with the development of a
chemical evolutionary process, and here Calvin makes
the basic Assumptlon that “‘living systems’ appeared
on the surface of the earth as a 1e%ult of the inter-
action of ‘primary energv sources’ with some set of
‘primeval molecules’ (that is, non-living molecules)
present on the surface of the earth”. Calvin mentions an
alternative, namely “that the ‘living system” (whatever
that was) arrived with the avglegahon of the substance
of the earth itsclf; that life, as we understand it, is
cocval with matter throughout the universe”; but he
suggests that this is outside our capability for analysis.
1 \\oul(l personally add another and what 1 consider
more viable, alternative to the origin of living svstems.

After discussing energv sources, Calvin reviews the
production of small molecules from electric-discharge,
clectron-bombardment and thermal experiments. The
HCXN molecule is treated at some length (relatively)
since it, together with ammonia, is considered to con-
stitute a very versatile source for the many expected
materials upon which the following stages of chemical
evolution operate. The result of all this (and several
following chapters) is summarized by Calvin:

We started with the primeval molecules, and by putting
in cnergy have created the monomers: metabolites and
energyv-storage molecules, such as the carbon-nitrogen
multiple bond in cvanide and the pyrophosphate bond
in ATP. With additional cnergy, either in the form of
light or from energy-storing molecules (cvanide and
pyrophosphate), we have polymerized these monomers
(amino acids, sugars, nucleotides, fattv acids) to the
corresponding polymers (nucleic acids, proteins, lipids,
polysaccharides). Following this polvmerization, or
simultaneously with it, autocatalysis came into plav, re-
sulting in a sclection process that gave rise to two
streams of polymers. One of these is a poorly reproduc-
ing but catalytically effective system (the enzyme pro-
teins); the other a very accurately reproducing but
voorly catalytic system (the nucleic acid information-
storage system). We then devised a means of coupling
thesc two systems together so that the fidelitv of in-
formation transfer and the facility of catalysis and energy
transduction could bath survive. This latter process gave
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rise to what is essentially a virus particle. This coupled
information and enzymatic system under the influence
of phase-boundary  separations, could ultimately  give
rise to a cellular structure, encased in a boundary mem-
brane.

Calvin is realistic in his assessment of this scheme
in pointing out that it may not be the only possible
sequence and raises the questlon of whether any such
5equencc may be a necessary event. He sugoests that
“As long as we are limited to hiologv as it is on the
carth, 1t is going to be very dlfhcult for us to be sure
that such a svstem occurred in the w av described in
this book” and looks to lunar and planetary exploration
to provide further necessary information. The sequence
presented is certainly conceivable, but the work pre-
sented here does not convince me that life evolved in
this way.

The final section, “The Search for Significance”.
provides an opportunity to evamine some of Cualvin’s
presuppositions. 1 prefer simply to quote some relevant
statements here.

A god whom men conceived in man’s own image, and
whom we confined and imprisoned in our small world,
was both the toundation and the star of the Western
world for the last 2000 years .

Today, no such unambiguous star rides the heavens
to direct our steps, either individually or collectively,
Man’s very concentration upon the need to search for
significance, the broad growth of the existentialist
philosophy over the last 20 or 30 vears, and national
and worldwide discontent and anxietyv—all these things
are evidence for this.

There can be no ultimate right, no final understanding,
no permanent solutions for the problems of mankind.
For change is inherent in the structure of the molecules
of which we are composed. This is perhaps the hardest
truth, for it allows no rest.

Hebrews 13:8.

Revicwed by Bernard J. Picrsma, Department of Chemistry,
Houghton College, Houghton, New York.

A GOD FOR SCIENCE, by Jean-Marie Aubert,
Newman Press, 154 pp.

This translation from the French by Paul Barrett,
OTM Cap., makes the book available for more people
who might be overwhelmed with science and tech-
nology and so immersed in its pursuits that God appears
to fade on an unreal horizon. The author believes, with
Chardin, that science, far from separating us from
God, is a common meeting ground for all varying de-
grees of faith and doubts—a field acceptable to all.
It is in the realm of science, in fact, that God can be
found by people of all faiths.

In the first part of the book, which discusses the
“Conditions for Unity” of science and religion, the
psychology of the methods proper to science and faith
is explained. We must know before we proceed whether
or not the two viewpoints are compatible. Then we look
more closely at the great dividing line that runs through
the universe, separating the two worlds: those of the
spirit and of matter. Since the Christian solution is a
spivitual one, and the working world of the scientist is
one of matter, we must know what is involved when
we speak about matter and spirit; we must be clear
about boundaries and also about the areas in which
they overlap.
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Aubert discusses problems that lie on the border-
line between faith and science: materialism, evolution,
the possibility that science will svnthesize life, the
relationship between brain and thought. Also, in the
question raised by the phenomenon of life in the
duality of matter and spirit, there comes the problem
of free will and dcterminism. When we come to un-
derstand to what extent our psychological processes
are conditioned by physical, blologlcal and social fac-
tors, we can ask what free will is. It will be useful to
reflect on free will’s role in the moral sphere. Does it
make man the absolute crcator of his destiny, the
creator of values which science cannot ignore? Must
science concern itself with the moral problem of human
destinv?

In the discussion of the attempt to achieve unity
to which the scecond part of the book is devoted, there
is a search for finding God in the universe. Even more,
we try to ascertain how the scientist can use his work
to nourish his spiritual and religious life. All speaks of
God, around and within him. Even his anxiety tells
him his heart was made for something other than mere
earthlv satisfactions.

Science and faith must not be regarded as two
antagonists, facing each other. This polarized situa-
tion ]ms resulted from man, who has become material-
istic. It was not always tlns way. During the Middle
Agcs, religion permeated all social life and civilization
because all revolved around God and man’s relation-
ship to Him. We should realize the dynamic role played
by science and the repercussions of the present scien-
tific revolution upon religious life.

Often it is believed that science is disproving re-
ligion. Some have forgotten that the Kingdom of God
b(‘gins on carth and must be built up while on earth.
It is the responsibility of scientists to be men of strong
and mature faith. This is the message of the book.

Reciewed by Loretta Koechel, Molloy Catholic College for
Women., Rockcille Centre, N. Y.

THE CHURCH RELATED COLLEGE TODAY:
ANACHRONISM OR OPPORTUNITY? by Rich-
ard N. Bender, Ed. The General Board of Educa-
tion. The United Methodist Church. 1971. Paper-
back, 105 pages.

The title asks a question that a great many people
are concerned with today. Unfortunately the book
doesn’t answer the question, or even deal meaningfully
with the issue. This book is composed of seven essays
written bv members of the Council on the Church-
Related College of The General Board of Education-
The United Methodist Church. The essays make up
the following chapters:

1. Reflection on higher education and the role of the
church-related college.

2. The church-rclated college:

perspective.

Priorities of the church-related college.

The college and the church-related college.

What are appropriatc expressions of the interest of

the church in related colleges.

6. What may the church expect from its colleges.

7. The role of the church-related college in the 70,

a Christian theological

SR

In general the essays contain platitudes that seem
far removed from the Dbasic issue of whether in fact
the church-related college has something unique to
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offer. With the great volume of literature available in
the area of higher education todav, one has to look
hard for something that speuks to the specific concerns
of the Christian college. When such a work is found
it often containg truisms, or gives the impression that
the author is unaware of the literature dealing with
higher education. Much that finds expression in this
work repeats what is known and has been read in
many other publications, or is so implicit that its writ-
ten expression accomplishes onlv the completing of
another page in another book. A prime example is found
on page 25, “When the church-related college takes
the curriculum with utmost seriousness as a plan to
achieve the ends of literacy, sensitivity, and compe-
tence, it is meeting a tremendous need in American
higher education.”

The best that this book has to sayv is probably found
in the essav by Dr. Charles S. McCov, professor of
religion in higher education at Pacific School of Re-
ligion in Berkelev. In his stimulating essav he reviews
some of the short-comings of the Christian college,
[most of this section that is meaningful comes from
Church Sponsored Higher Education in the United
States by Pattillo and Mackenzie (1966) ], and advances
the position that the Christian college is reallv not all
that unique. “All of the activities that Christian edu-
cators usually claim as unique for the church college
ave done and often done well at public institutions.”
{page 37) “In this perspective, it becomes clear that
the quest for uniqueness, bevond being illusory, may
actually subvert Christian purposes. The more the
church-related college strives for an ephemeral dis-
tinctiveness, the more it will be tempted to denv the
claims of Christian faith upon it, claims which require
servanthood and action on Dbehalf of social injustice.”
(page 38)

The Danforth Foundation funded study that re-
sulted in Patillo and Mackenzie’s Church Sponsored
Higher Education in the United States, published by
the American Council on Education (1966), is stilt
the most definitive work available. Readers interested
in the Christian college ave referred to this hook,
not the one under review.

Reviewed by Craig E. Seaton, Dean of Students, Biola College,
La Mirada, Culif.

Other Books Received and Available for Review
(Please contact the Book Review Editor if you would
like to reciew one of these books.)

P. Appleman, (Ed.), Darwin, W. W, Norton, 1970

Robert Coleman, Written in Blood, Revell, 1972

Richard Coleman, Issues of Theological Warfare:
Evangelicals and Liberals, Eerdmans, 1972

Reginald Daly, Farth’s Most Challenging Muysteries,
Baker, 1972

C. D. Darlington, The Evolution of Man and Society,
Simon and Schuster, 1971

Kenneth Jensen, Wisdom the Principle Thing,
Meridian, 1971

Paul Johnson (ed), Healers of the Mind: A Psychia-
trist’s Search for Faith, Abingdon, 1972

Walter Lang, Five Minutes with the Bible and Sci-
ence, Baker, 1972

Craig Seaton (ed), Higher Education a Christian Per-
spective, Vol. I No. 2, Summer 1971

Robert Smith (cd), Christ and the Modern Mind,
VP, 1972

John Whitcomb, The Early Earth, Baker, 1972

Pacific

SEPTEMBER 1972

LISTEN TO ME by Gladyvs Hunt,
Press, Downers Grove, Illinois.

Listen to me! is a vocal crv from the disillusioned
vouth in the late sixties. Although much of the outward
roar has quieted down this book still gives good in-
sight into the sometimes unspoken questions which
continue to plzlgue the students in the Curl_v seventies.

It is onlv natural that we dislike to hear of our
own hvpocrlsv—mme so, possibly, when the clajms
ring true! Furthermore, such criticism is made more
distasteful when it comes from the voung. Nevertheless,
if we are to be honest, cffective evangelicals in this
century, we need to listen to the cry of the vouth for
consistent Christian living,

This book is a refreshing change from the often-
heard emotional diatribe. Eight voung adults express
their disenchantment with evangelicalism as it s
practiced manyv of our own churches. Their com-
ments are certainly thought-provoking and should not
be passed over lightly.

In particular,

Listen to: Theodore, a black raised in a Protestant
background, pointing out the hopelessness
he faces and seeing the future only in
“genuine love” for mankind. He describes
the “love” that Paul describes, vet black
Theodore cannot find this in the evan-
gelical church.

Laura, raised in tvpical middle class Prot-
estantism, wanting to do something to heal
the many injustices in societv. She has re-
jected the church and Scrlptme because
of the hvpocritical living she has seen
Although now claiming to be agnostic, she
feels that Christianity might have the an-
swer, She wishes to see someone who lives
a consistent Christian witness.

Six other voung people as thev disenss the
impact that Christianitv and the cvangelical
communitv has made on their Jives.

Intervarsity

Listen to:

Listen to:

Reviewed by Richard A. Jucobson, Department of Mathematics,
Houghton College, Houghton, N.Y.

CONFLICT AND CONSCIENCE by Mark O. Hat-
field, Word Books, Waco, Texas, 1971. 172 pp. $4.95

Hopefullv even those Christians who might dis-
agree with Senator Hatfield's political position will be
thankful for this presentation of a committed evan-
gelical perspective on a Christian’s opportunities and
responsibilities in government service. The book con-
sists of thirteen reprinted talks or short pieces previous-
v written by the Senator. This orgin of the writing
canses  the hook’s major weakness: a tendency to
generalizations without much attention to particulars
as the reader might have desired.

The opening cssav is Senator Hatfield’s commence-
ment address at Fuller Seminary in 1970. He speaks out
against inappropriate pel.spcctne.s of evangelicals in
three cxamples: (1) the alignment of conservative
theology  with conservative social and political  in-
terests, (2) an excessive faith in the office of the
presidency, and (3) the lack of a sensitivity to and a
repentance for collective guilt as well as individual
guilt. Likewise he identifies three issues which particu-
larlv call for the reconciling grace of the Christian

121



BOOK REVIEWS

Gospel: (1) war in Indochina, and war in general
as a matter of public policy, (2) division among the
races and the question of the church’s failure to resolve
this to datc, and (3) the inequitable distribution of
wealth, both in the United States and throughout the
world.

Seunator Hatfield savs that as he entered Fuller
auditorium he was filled with some trepidation until
he saw students in the balcony unfurling a banner,
“We're with vou, Mark.” As for me, I agree with Rev.
Richard C. Halverson, who wrote the Preface, when
he savs, “Senator Mark Hatfield is one of the finest
ex dmp]e.s of this supreme strategv of Christ.”

THE CHURCH BEFORE THE WATCHING
WORLD, by Francis A. Schaefter, Inter-Varsity
Press, Downers Grove, Illinois. Paperback. 105 pp.

In this tinv book (on]v 81 pages of text with
a 24 page Appendix) Schaeffer tackles the problem
of the pnnc1p]c of the practice of the puritv of the
visible church in regard to doctrine and life. His solu-
tion lies in the slmu]hncous practice of holiness with
discipline and Christian love. In what has now become
classical Schaeffer tradition, he traces the route of
theological liberalism through rationalism to despair
and mvsticism, and the cvele of church history from
living oxthodo\v to dead olthodow to heterodoxv. He
dm“s a detailed parallel, based on the Bible, of the
correlations  between  sexual  adultery  and spmtudl
apostasv. He emphasizes the need for simultancous
discipline and love, and attributes the loss of the
battle in the Presbvterian Church in the "20’s and "30’s
to a lack of love. If the battle for puvity is lost, Schaeffer
indicates that separation mav be the onlv recourse, but
separation with tears not with trumpets. In the case
of scparation he pinpoints the dangers: (a) for those
who come out, the tendency to become hardened and
loveless, and (b) for those who stav in, the tendency
to become less discriminating and more careless.

Recently Marvin Mavers  (Journal ASA 23, 89
{1971)) cited Schaeffer as a classic example of a
dichotomist. There is certainlv much in this little book
to accentuate that identification. In discussing theo-
logical liberalism, Schacffer at times comes close to
identifving dichotomistic theology (either-or) with
orthodoxy. and condemning wholistic (both-and) theol-
ogv as apostasy. With this appmontlv complete neglect
of the paradoxical elements in Scripture and orthodO\
theology. Schacffer scems to be straining too hard to
(ounteract an admitted trend toward vaguencss in
modern theological confessions. His svstem ]eads him
repeatedly to asselt that onlv the plofessmn of a literal
historical Fall in a literal historical Garden of Eden can
be tolcrated.

That there was a Fall . . . is a historic, spacc-time,
Dbrute fact, propositional statement. As a result
of this historic, space-time Fall, the world is no longer
the way it was when God made it, and the change
came as a result of the historie Fall. . . . Therc was
a time before the Fall when the world was not abnormal
but normal. . . . There is no compromisc at this point:
Either these things are space-time brite facts or they
aren't.

Like Van Til. upon whose position Schaeffer’s js pri-
marilv based. Schaeffer feels that notlnng of merit has

oceurred in theological understanding in the last 50
vears.
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Unless we see the new liberalism as a whole and reject
it as a whole, we will, to the extent that we are tolerant
of it, be confused in our thinking, involved in the
general intellectual irrationalism of our day and com-
promising in our actions.

Schaeffer’s tendency to dichotomism is relaxed
somewhat by the Appendix which deals with guide-
lines to “Some Absolute Limits.” On some eight basic
issues of theology, he argues that there is not somc
sharp boundmv etween orthodoxv and heterodoxy
(i.e., a sharp dlchotomy) but rather a “circle of free-

dom” on a plateau between two cliffs of heterodoxy,

which falls away from orthodoxy in two extreme di-
rections. For example, although he repeats that one
cliff on the Fall is to fail to profess it as a historic,
space-time brute fact (Van Til's term), he hastens
to indicate that it must not be considered as only a
bare fact, an abstract proposition, but that it must have
meaning in our present life; to regard the Fall only as
bare proposition to be given intellectual assent is to
fall off the other cliff to heterodoxy.

CHRISTIANITY AND COMPARATIVE RELI-
GION by [.N.D. Anderson, Tyndale, London. 1970.
Paperback. 126 pp.

MODERN ART AND THE DEATH OF A CUL-
TURE by H.R. Rookmaaker, Inter-Varsity Press.
1970. Paperback. 256 pp.

HISTORY AND CHRISTIANITY by John War-
wick Montgomery, Inter-Varsity Press. 1964-65.
Paperback. 110 pp.

All threc books are available from Inter-Varsity Press,
Downers Grove, Hlinois 60515,

These are three recent additions to the Inter-Varsity
paperback apologetic library. As usual they represent
valuable contributions.

The pen of J.N.D. Anderson, Professor of Oriental
Laws and Director of the Institute of Advanced Legal
Studies in the University of London, is happily about
as prolific as that of Francis Schqeffel In Christianity
and Comparatice Religion, Dr. Anderson treats the
claims of Christianity for uniqueness: a unique procla-
mation, a um'que salvation, a unique disclosure, and
a unique Savior. I1e emphasizes again the slgmflcqnce
of the historical basis for Christianity, insisting that the
truths which Jesus exemplified and taught cannot be
separated from historical facts. He recognizes the of-
fense which naturally comes to adhelents of other
religions because of the claims for the uniqueness of
the Christian position, but argues that these claims
cannot be dispensed with without removing the heart
of the Gospel message.

In Modern Art and the Dceath of a Culture, H.R.
Rookmaaker, Professor of the History of Art at the
Free University of Amsterdam, continues the interpre-
tation of modern art as manifesting the despair of God-
less man after the pattern of Francis Schaeffer, with
whom he is associated in the work of L’Abri Fellowship.
Over 50 black-and-white prints of paintings illustrate
the points he makes as he discusses art forms from 1300
to the present. Christian critics of art are often criticized
in turn for failing to define just what truly “Christian
art” would be like. In a final chapter on “Faith and
Art” Dr. Rookmaaker attempts to meet this challenge
and to discuss the ingredients which in his opinion

JOURNAL OF THE AMERICAN SCIENTIFIC AFFILIATION



BOOK REVIEWS

constitute a Christian approach to art. (I was struck
bv how much similarity there is hetween this ques-
tion and the often-asked related question about what
constitutes “Christian science.”) In his reply Dr. Rook-
maaker tukes Philippians 4:8 and indicates his under-
standing of the meaning of each term when applied
to art.
So truth, honor, righteousness, loveliness, excellence and
praise are as much norms for art as theyv are for life.
And in all of them we feel that to bypass them is to do
wrong to the beholder, to fall short of heing truly loving.

The little book ou History and Christianity by
John Warwick Montgomery reprints in one place a
series of four alhdes publlshed bv HIS magazine in
December 1964 to March 1965, and adds as an ap-
pendix a panel  discussion originally published in
Christianity Today in March 26, 19635,

THE GOD WHO CARES: A Christian Interpreta-
tion of Time, Life and Man. A Narrative bv Harold
F. Roellig, Branch Press, Bavside, New York (1971)
176 pp. $4.50.

A grdduate of Concordia Seminarv in St. Louis, a
tcacher of invertebrate paleontology and of sociology,
Lutheran campus chaplain for Long Island colleges,
Ph.D. in geology from Columbia University and Assist-
ant Professor in the Department of Earth Sciences at
Adelphi Universitv in Garden City, New York, Dr.
Roellig has inv ested 17 vears of experience and thought
into this book. The result is an interesting, if sometimes
uneven, account of man and the universe from 12
billion B.C. to the present.

There ave reallv four principal subjects in  this
book. (The author recognizes three: “the wav of God
with creation, the wav of God with man, and finally
The Way of God to be lived by man.”) In Chapters 2
through 4, the author takes us from 12 billion B.C. to
1700 B.C. with a fairlv traditional summary of an
evolutionarv development of the world and of man.
He sees the “verv nature of the evolutionary universe”
as expressing the will of the Creator, and finds no need
or indication of an intervening divine force in this
evolutionary process. He sees any distinction between
man and animal as purely arbitrarv, and considers the
concept of immortal soul to be Greck and non-Biblical.
He sees religious consciousness starting at Jeast 50
thousand vears ago and developing slowly until “man
slowlv came to see that he was responsible to God for
his actions, and he came to feel a sense of guilt and
anxiety before his god.”

In Chapters 3 and 6, Dr. Roellig takes us from
Abraham through the resurrection of [esus in a surveyv
of Biblical historv. Anv link with the previous chaptels
is almost totallv absent. With the aid of more than 50
Biblical passages, most quoted at considerable length,
the author sketches the principal features of the Old
and New Covenants and their place in the context of
historv.

Dr. Rocllig continues his survev of history, taking
us in Chapters 7 and 8 from 33 A.D. to the present,
with an overlook at church history. ITe likes to refer
to Christianitv as The Way, “as earlv Christians were
called because of the distinetive w av of life they led.”
Onc of his main emphases is the manner in w hich Chris-
tian churches have Jleft Jesus’ ethic of love and have
fallen back in onc form or another into a kind of
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legalism and externalism. It is evident that Dr. Rocllig’s
experience with churches has been a disillusioning one,
not excluding his own church. “The mainly newatl\c
mjunctions of the Ten Commundments with a little
admixture of the Golden Rule has become the ethic of
that largest of Protestant communions. the Lutheran
Church.” Or again, everv church has distorted
the wav of life taught by Iesus v adding some aspects
of Old Testament lecahsm At points Dr. Roellig's
emphasis becomes a ]1tt]e extreme, and he does not
give sufficient notice to the fact that although love
cannot be replaced by law, love cannot he effective
uniess guided bv Jaw. Antinomianism might be too
strong a term to apply to his position, but at times it
scems to lean heavily in that divection. He is optimistic
about the future, however, and sees encouraging signs
for a new dav in the eccumenical movement, micreasing
Biblical studv, delivery of Biblical | interpretation f1om
fundamentahst obscurantists, a well-educated laity,
and the ongoing secularization of societv.

In a final chapter of onlv some 17 pages, Dr.
Roellig produces a magnificent assessment of The Way
in todav’s world. He relates the powerful cthic of
Christian love in Christ to war, malnutrition, discrim-
ination, environmental problems, extinction of species,
exploitation of resources, Christian vocation, marriage,
meaningful living, mechanistic or deterministic views
of life. and concludes with an evangelical call, “Come.
accept the forgiveness and 1ec<)nc1]nt10n that vour God
offers vou. Lntcl into the Kingdom of God. Be baptized
into his glorious realm.”

Reviewed by Richard II. Bube, Department of Materiuls Science
and  Engineering, Stanford University, Stanford, California
94303.

VIOLENCE: REFLECTIONS FROM A CHRIS-
TIAN PERSPECTIVE (New York: The Seaburv
Press), 1969,

THE MEANING OF THE CITY (Grand Rapids,
Mich.: William B. Eerdmans Publishing Company ),
1970,

both by Jacques Ellul.

Iacques Ellul has been described as the Marcuse
of the 70, EulOpedn Jeftists hail him as their darling.
In fact, he is 1 member of the Reformed Church of
France, a professor of law and government and a pro-
found lav theologian who speaks with a ringing Chris-
tian declaration on contemporary social issues.

He is misunderstood largelv because of the ease
with which one can read him as a revolutionary. He
is much more than this. As a social critic, he denounces,
in devastating fashion, the technical, organizational, and
political domination of socictv. As a thco logian, he
probes for the place to be dssumed by the Chnstnn
in society and finds that he is “to be a sign”, one who
stands Fast in the world and assumes his lespormbllltv
in spite of the overwhelming obstacles. It is in these
two capacitics of social (ntl( and theologian that he
has importance for the Christian.

One should probablv read all of the seven or so
of Ellul’s books which have been translated into English
to gain an appreciation for the scope of his work. These
range from his seminal The Technological Socicty to
the delightful and provocative A Critique of the New
Commonplaces. The two books reviewed here  fall
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somewhere in the middle in the sense that both employ
his general theorv in the studv of social issues. For the
Chllbtlan thev are plofound models of how to use
Biblical exegesis in the analvsis of social questions.

One cou]d read in Violence nothing more than a
rejection of all forms of violence as a means of solving
social problems. It is this, to be sure. Ellul denounces
violence as a sign of weakness, a manifestation of frus-
tration over the inability to solve fundamental social
questions. For the Christian to justifv some form of
violence is merelv to accept that stamp of weakness.
Further, its use 5Uf7<'/ests the extent to which the per-
vading ideology of souct) has been accepted.

Here we get closer to the root of the problem,
for Ellul asscrts that violence is inherent in societv.
It is the result of means dominating ends and “Christian
violence” is nothing more than the ]ustlhcatlon of anv
means to attain religious ends. It is another form of
“technique” which is the dominant force in contempo-
rarv society.

1t is this problem of “technique” which is Ellul’s

major theme. Man alwavs loses sight of his ultimate
values and becomes obsessed with techniques whereby
he breaks his relations with others and the total world.
He can do no other, for his violenee is a manifestation
of his separation from God and his attempt to usurp
God’s power. Violence is the natural condition in
society because it is the natural condition of man.

Violence entered with the rejection of God’s plan
bv man. It is, therefore, necessarv and unavoidable
for, apart from Christ, violence is the form that human
relations alwavs take. Because he does not wish to ap-
pear violent. man always masks his violence with
illusions. The Christian is to rcjcct all such illusions and
their claims. More than that, he is to use “the violence
of love”. With the Jpplleatlon of spiritual principles, he
upsets societv and returns some of its order far more
etfectivelv than with the use of violence,

For the non-Christian, Ellul presents a picture of
pessimism, even futility and despair. In Christian eves,
however. he shines through as one who paints reality
with the Christian standing, alwavs in the foneground
bearing his responsibilitv—cven his cross—in a dving
world.

Nowhere is this picture more graphically portraved
than in The Meaning of the City. For Ellul, there is
no meaning if it is not understood in the light of Scrip-

ture. He finds the citv to be an expression of man’s
desire for might which is in open revolt againt God.
The city d\\ellel has alwavs wanted to be separated
from God so that he could declare himself master of
his world. Thus, the citv is the product of man’s cor-
rupted will and becomes a place of struggle and con-
flict.

How did this condition come to be? Ellu] takes us
on a tour of the major Biblical cities and with pen-
etrating analvsis leads us to this conclusion. As the
first city builder, it was Cain, representing man’s sep-
arated and insecure condition, who sought refuge from
God’s curse in the material security of the city. At
Babel, we find man confused by his own efforts to
seek truth and expelled by God from the city. Even
when cities are built for good purposes, they entrap
man and bring about his corruption.

This claim underscores a major contention of Ellul’s;
it is the citv which is cursed by God and not its in-
habitants. The case of Nineveh illustrates this point,
for the corporate sin of the citv was so great that the
individual could not avoid its sinfulness. It is the
responsibilitv of the Christian, then, to live in the
citv and pray for it but not to contribute to its building.
He is to work in the citv but not leave it until it is
destroved.

What is the future of the city? It can only be un-
derstood in terms of the New Iemsdlem which'is to re-
place the city of man’s creation. For this reason, ur-
banists are under false illusions in their optimism con-
cerning the futurc of the city. Instead of understanding
the city as a structure in the world they merely per-
ceive it as an event in history. It is onlv revelation
which can enlighten for the Christian what the reason
and experience of any other can discover.

Ellul is not just another social critic. As with others,
he argues for a social theory which is cognizant of the
ueated order of the world. As these two books sug-
gest, however, he may well be the first to have de-
veloped the kind of theory of social problems which
transcends the contemporary scene. Such analysis is
not only descriptive of the past but leads to a proph-
ecy of the future. There is little more that a social
scientist can do.

Recviewed by Russell Ileddendorf, Geneva College, Beaver
Falls, Pa.

Consider the liberal theology of our day. It denies the personal God who
is there. It denies the divine historic Christ. It denies the Bible as God's
verbalized Word. It denics God’s way of salvation. The liberals elevate their
own humanistic theories to a position above the Word of God, the revealed
communication of God to men. They make gods which are no gods but are

merely projections of their own minds.

Francis A. Schaeffer

The Church Before the Watching World, Inter-Varsity Press (1971), p. 33,

Ecangelicals have lost sight of the fact that the great issues being debated
today are no longer those pertaining to organic evolution, Now they are those

pertaining to social revolution.
Mark Q. Hatficeld

Conflict and Conscience, Word Books, Waco, Texas, 1971, p. 25
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EVANGELISM IN INDIA

JOHN DARE

10 Maiganda Deva Mudaliar Road
Fraser Town, Bangalore 5, South India

I am sure that the readers of the Journal ASA know
much about India. We have a great mountain range
called the Himalavan mountains at the top. I come
from the land’s end of India called Cape Comarin.
Let me remind vou of the missionarv song,

From Greenland’s icy mountains
To India’s coral strand.

You can find onlv sand here, and somc Palmyrah
(Palm) trees.

Exactly 1900 years ago, Apostle Thomas arrived in
a boat here and started to preach about Jesus Chuist.
The poor people living along the seashore followed him.
Dayv bv day people started following him. Apostle
Thomas went to a small mountain here for prayer.
When he was praving, enemies surrounded him and
staked him to death. He died there. Today this moun-
tain is called St. Thomas Mount. Christianity came
to a halt atter his death.

Theve was an “Evangelical Awakening” in Europe
and America during the period 1700 to 1760. Nlission-
aries from these countries arrived here and converted
our forefathers to Christianity. We were staunch
Hindus. We worshipped a goddess by the name of
Kali Amman. We left everything and embraced Chris-
tianity. Our forefathers started nmaming their children
with the names of those missionaries who had con-
verted them. Hence you can find the names of George
Whitfield, Weslev and  Jonathan Edwards here. 1
understand the above missionaries arrived from your
country.

John Thomas, a great British missionary, converted
my great-grandfather. This missionary built a great
church here. My great-grandfather accepted [esus
Christ as his Savior and dedicated himself to work for
Christ. He was blessed with a son, who was sent as a
catechist to preach the Gospel. This catechist had 4
sons and he sent all his four sons to do God’s work
among the non-Christians. Christianity was growing
and all the families sent their sons for God’s work.
So, within these 300 years, we find Christians in almost
all towns and villages in South India. Praise Him,

Most of the people are worshippers of Evil Spirits.
I know something about this. Some people want the
guidance of the Evil Spirit to achieve their goal in
life. As soon as a first-born child is dead, these people
slowlv follow the funeral procession and locate where
this child is buried. In the night, they go to the grave-
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vard, dig up the body and bring out the skull of this
child. Thev keep the skull with them wherever they
go. In the night the Devil speaks to them. They act
according to the instructions of the Devil. The man
is called “Devil-possessed.” People go to him and ask
him to guide them in all matters. They believe in the
Devil.

We preach to these people that our Lord and
Savior is holy. \Ve need Him as the Lord of our life.

Hec is the Spirit of God. 1 Cor. 3:16
He is the Spirit of Wisdom and understanding, counsel
and might. Tsa. 11:2

The author: native evangelist John Dare.
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A portable pulpit carrvicd by the evangcelist wherever he goes,

e is the Spivit of the Lord. Isa. 11:2

e is the Spirit of Jesus Christ. Phil. 1:19

He is the Spirit of Burning. Isa. 4:3

He s the Spirit of Lite. Rom. 8:2

He is the Spivit of Grace. Heb. 10:29

He is the Spivit of Glory. 1 Pet. 4:14

He is the Eternal Spirit. Heb. 9:14
LEvery man who has this hope in him purifies himself,
cven as He s pure.

Some people worship snakes. T have been to a
Hindu house where 1 tound twin girls. The two girls
cannot be separated. These girls were lying on a bed.
Thev are 10 years old. I went near to their bed to have
a talk with them. Suddenly the father made a loud
noise saying, “Don’t go near them.” I stopped at once.
The father asked me to look down. There I found a big
snake. The snake could eat a baby. The father said
that this snake is their god who protects these two twin
girls. When these girls were born the snake also came
from somewhere and lay near the babies. The snake
will not harm their parents, but if a stranger comes
near, it will attack. We see such scenes as this during
our evangelical tours.

Now let me give a brief account of the mode of
preaching. The picture shows a portable pulpit which
we carry wherever we go. \We place this pulpit at the
junction where four roads meet. We see a big crowd
there. We start with a crying song. The first stanza
of the song is,

Your life in this world is not certain.
You are going to die anyhow.
Can you tell me who can live in this world without dying?
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A whole crowd rushes to hear what this crving is about,
We explain to them. You can read the \\01(]5 “Tesus
Saves Sinners,” in the photograph. You can al.so see
the verse Isaiah 45:22 printed in the Indian language.
If thev are interested, we distribute Gospels and Bibles.

In the other picture, a bull is pulling a cart. People
in advanced countries travel in jet planes and heli-
copters. But we travel in this bullock-cart to give
out the Gospel message. We sit inside the cart because
the sun’s heat is terrible, and we get sunstroke if we
are exposed to the sun. You can see small bells tied
around the ueck ol this bull. Snakes are plentiful in
this region; when the bull nods jts head, the bell rings
and snakes are {rightened awav. There are no proper
roads.

A leader of the Communists here wrote several
books and booklets against Chuist. \\'e went to see him,
He patiently heard our message, “Jesus Saves,” and
sent us awav. One dav he took Ins saby girl for a walk
in his gmdcn There he showed the well to his baby.
When the babv was looking into the well, his hands
slipped and the baby fell into the well. He did not
know how to swim. No one wauas there at the time. He
did not know what to do. He cried and cried. He saw
the habv going into the water and coming up. At that
time he thought of our message, “Jesus Saves.” He
humbly, with crving voice, appealed to Jesus Christ
to save his child, He 1cmcmbeled his sins. After pray-
ing, he looked inside the well where he found his child
was alive, carried just over the lecel of the water by
two blood-stained hands. He was happy. At that time
he saw a stranger passing along the road. He called
him. The stranger stepped inside the well and brought
the child safclv out, and handed the Dbaby to her
father. The father ran home with the babyv, left her
there, and came running to us and surrendered himself
to Jesus. He is rewriting his books; he is witnessing for
ITim.

I could write of manv morc such instances. How-
ever, I will close with these w ords,

Grace be unto you and peace, from Him which is, and
which was, and which is to come: and from the Seven
Spirits, whieh are before His throne.” Rev. 1:4
As the prophet Isaiah foretold, “The Spirit of the Lord
shall rest upon Him, the Spirit of Wisdom and under-
standing, the Spirit of counsel and might, the Spirit of
knowledge and fear of the Lord.”

Travel by bullock-cart to precach the Gospel message.
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Why One Woman Has Joined the ASA

I joined the American Scientific Affiliation for two
reasons:

No. 1. In spite of I Corinthians 6:14, T married an
agnostic. I prav for his salvation and trust the Ho]y
Spirit to use me to help him know Christ. He is in-
terested in science, especially phvsics. Therefore, 1
hope he will read the publications of the ASA. They
will show him that science and faith are compatible.

The first issuc of the Journal ASA was written in
language too complicated for me, but he picked it up
and said “Mv. This is good. I'd hl\e to read this.”

No. 2. We have thxce small bovs and one small
girl. We want to help them find the best direction. I
can remember the religious training of my childhood,
and much of it crumbles under scientific analvsis. I
did some rethinking during myv college vears. One
Christian professor strengthened my faith. Therefore,
I want to provide Christiun teaching with which thev
can identify that is intellectually respectable.

I iave known about the ASA since I was a member
of Inter-Varsity Christian Fellowship on campus  at
Eastern [llinois Universitv. I believe that the Holy
Spirit led me to join the ASA—not for myself—for
my family.

Name withheld on request.

No Other Options

. a few words in the way of a rejoiner as to the
true status of the “Other Options” (“Brain, Mind and
Computers” by S.L. Jaki in Journal ASA 24,12 (1972)).
In these comments my position is identified with strict
dualism, according to which, to use the expression in
the comments, “the soul is the true person.” The core
of the person, as 1 cmphasized in my article, is its per-
sonal identity, or the “I”, in short. If its role is ex-
plained with the “second option,” or the analogy of
the piano plaver, we have on hand, as anvone can
casily sce, the Cartesian or mechanistic phrasing and
distortion of strict dualism, and thus we arc in sub-
stance back at the “first option.”

If the “I” as an entity is the product of bodily de-
velopment, that is, the outcome of successive differ-
entiations of biochemical structure (the “third option”),
then the “I” must become a non-entity with the dissolu-
tion of that differentiation following one’s death. This
is, however, equivalent to the “fourth option,” or ma-
terialistic exclusionism, couched in sophisticated terms.

Backers of that “third option,” according to which
the “I” is retained after death “in the mind of God,”
should face the question whether a non-entity can be
retained even “in the mind of God” as anything but
a sheer possibility. They should recall that Christ, in
referring to the God of Abraham, Isaac, and Jacob, 1
ferred to the God of the living and not to the God of
sheer possibilities, a point to be pondered carefully by
all committed to the biblical perspectives of human
existence.

At any rate, on reading the note “Other Options?”,
I could not help remembering some words of Professor
Feigl, a leader of logical positivism and the most au-
thoritative spokesman of its interpretation (or rather
firm rejection) of mind-body dualism, that is, of the
metphysical existence of soul in any and all sense.
Once he told me that he was unable to understand
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how some Christian thinkers, tryving to vindicate their
faith in immortalitv on grounds other than strict dual-
ism, could still imagine that their position differed
from his.

Stanley L. Jaki

Department of Physics

Seton Hall Unicersity

P.O. Box 167
Princeton, N.J. 08540

I greatly appreciate the article by Prof. Jaki in
the Journal ASA 24, 12 (1972). T strongly protest
against the comments in “Other Options.”

The Bible clearly implies and explicitly teaches from
beginning  to end, including the words recorded of
Christ, that the human soul is a substantive entity, a
res cogitans, not a merc cogitatio, a being who thinks
and acts tlnouah the bodv as an instrument. Your sug-
gestion that the soul is onlv a “property” of “emergent
systems which, between death and resurrection, exists
onlv “in the mind of God,” radically contradicts the
explicit teaching of Our Lord.

I recognize that vou trv to leave open another
“option” in the piano-plaver and]ogv But I must say
that if there is any rationalitv in that analogy, it is
entirely within the horizon of Jaki’s metaphyslca] dual-
ism,

Mavbhe vou meant to refer to a piano-music analogy;
but a piano has no music without a substantive player,
personal or mechanical.

J. Oliver Buswell, Jr.
Quuarrycille Presbyterian Home
Quarrycille, Pennsylvania 17566

Eminence

There’s more to man than just mere form
To plod and pant and sweat and strain
And seek out shelter from the storm
And work to cat to work again.

There’s more to man than just machine
To manufacture goods en masse,

To play the play, to act the scene,
Fulfilling failures of the past.

There’s more to man than comes from clay
And moves in cycle to the sod

And seeks the night that ends his dav
And wrecks his rightful place with God.

There’s more to man than climbs the moon
And counts such coup his greatest worth
And plats his orbs—a space pontoon
To better wage his war on earth,

There’s more to man, God made him more—
To be creation’s diadem,

And when he fel] e’en long hefore
God planned eternity with him!

Whit Marks

Department of Physics
Central State College
Edmond, Oklahoma 73034
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Articles of Interest

The following articles are brought to the at-
tention of ASA members.

“Science, Technology and Society: Implications for
Educational Policv”, Jotirnal of General E(lucanon \ol.
22, p. 215t

“Aims of Scientilic Activity”
389,

“Technology and the Environment”,
and Culture, October, 1971,

“Religious Valuations of Scientific Truths”, Amer.
Philosophical Quarterly, 1969, p. 144 ff.

“Lamarck, Evolution and the Politics of Science,”
Journal of History of Biology, 1970, p. 275 ff.

“The Social Roots of Einstein’s Theory of Rela-
tivitv,” Annals of Science, September 1971, p. 277ff and
December 1971, p. 313tf.

“The Rationality of Scicnce wersus the Rationality
of Magic”, th[osoph_/ of the Social Sciences, Septem-
ber, 1971.

“Science versus the Scientitic Revolution”, (on the
metaphvsical commitments of Science), ibid., Mav,
1971.

“Cultural Relativism”

Monist, 1968, pp. 374-

>

Technology

, ibid., Januarv 1971,

“Theoretical Reduction: the Limits and Alternatives
to Reductive Methods in Scientific Explanation”, ibid.,
January, 1971,

’

“Science and Poetry”, Diogenes Fall 1969.
“From World to God? (on arguments to the exist-

ence of God), Aristoteliun Socicty Supplement, 1967.

“Soviet Discussion on General Relativity Theory”,
Studies in Sovict Thought, 1965,

Sucncc and Apologetics in the Earlv Bovle Lec-
tures”, Church History, 1970, pp. 172- 186.

‘The Humanistic Slgmﬁcance of Science”
Scienee, September, 1971,

“Svstems Theorv and Evolutionary Models of the
Dc\c]opmcnl ol Science”, ibid., June, 1971.

“Free Will in a _\Icchanistic Universe?” (on Prof.
NMackav's ideas, known to manv of our members and
mentioned in The Scientific Enterprise and Christian
Faith edited bv Malcolm Jeeves), British Journal for
the Phil. of Science, November 1970; see also Prof.
Mackav’s note in the Februarv, 1971 issue of this
journal. '

“Responsibility for the Ecological Crisis”
Scholar’s Reciew, Fall 1970.

The journal Impact of Science on Society, has an
issue on tensions in the world of science published in
April-June, 1971; an issue on potential advances in
man published in October-December, 1970; an issue
on non-scientists looking at science published in Octo-
ber-December, 1969; and an issue on human engineer-
ing our planet published in April-June, 1969.

Finallv, a svmposium on technology and social criti-
cism, with contributions from L.A. Boland, 1.C. Jarvie,
A, Pmtex J.B. Agassi, J.AL Roberts and J. Bronowski,
appulcd in P/ulosop/z_/ of the Social Sciences, Septem-
ber, 1971,

T. H. Leith
York Unicersity
Toronto, Ontario, Canada

Phil. of

]

Christian

>

Adcertisement

Aduertisement

Lo wss Hdsm®

Canon E. K. Victor Pearce, B.Sc, Dip.Anth, ALCD. CF.

This new book, recently discussed in the A.S.A. journal,

deals with the discoveries of very recent years in the
fields of anthropology and biology, which serve to
underline the validity of the biblical account of Adam

of Eden and his garden. The author finds in the early
chapters of Genesis a "‘cultural zone fossil” which
exactly reflects what has long intrigued anthropologists
—the "new Stone Age Revolution” in

farming and horticulture.

Victor Pearce then proceeds, in a most
important further section of his book, to discuss
recent discoveries. Not only does he

outline the almost incredible complexity

of cellular and sub-cellular structure,

but he sees in this evidence of the

unity of man through millennia of -

modern time a link with the revelation

of the N.T., and above all with One whom

Paui does not hesitate to call ““the last

Adam’ who shares His bodily structure with

the human race, and yet who is at the same time
“the Lord from Heaven"', the Deliverer promised
in Eden at the dawn of historic time.

Special Offer:
WHO WAS ADAM? is available
to readers of the A.S.A.
Journai at the following
special prices, which include
packing and shipping:
By sea:
1 copy $3.00

| ' 2 copies $5.00
210 | F orpmore copies
$2.00 per copy
By airmail:
1 copy $5.50
2 copies $10.00
3 or more copies
$4.50 per copy
All orders to the publishers:
your personal dollar check
will be accepted.

cF
(ot Prarie B Se Dup Aswn Oson ALCD

The Paternoster Press
Paternoster House -
3 Mount Radford Crescent g

Exeter Devon UK EX2 4JW PAIRNOSTTR
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In September, 1941, five scientists of deep Christian
conviction met together in Chicago. They found that
they shared mutual concerns in the relationship ol
science and Christian faith. The American Scientific
Affiliation is an outgrowth of that meeting.

ASSOCIATE MEMBERSHIP is open to anvone with
an active interest in the purposes of the Affiliation.

MEMBERS hold a degree from a university or college
in one of the natural or social sciences, ana are cur-
rently engaged in scientific work.

FELLOWS have a doctoral degree in oue of the nat-
ural or social sciences, are currentlv engaged in scien-
tific work, and are elected by the membership.
Members of the Affiliation endorse the following state-
ment of faith: The Holy Scriptures are the inspired
Word of God, the only unerring guide of faith and con-
duct. Jesus Christ is the Son of Cod and through His
Atonement is the one and only Mediator hetween God
and man.

DUES for these three types of membership are: Associ-
ciate $8.00, Member $12.00, and Fellow §15.00, per
year. A member in any of these three categories can
take the special student rate of $3.00 per vear as long
as he is a full time Student.

EXECUTIVE COUNCIL:

DONALD C. BOARDMAN (Geology) \Wheaton Col-
lege, Wheaton, Illinois, President

JOHN McINTYRE (Physics) Texas A & M University,
College Station, Texas, Vice President

DAVID L. WILLIS (Biology) Oregon State University,
Corvallis, Oregon, Secretary-Treasurer.

GARY R. COLLINS (Psychology) Trinity Evangelical
Divinity School, Deerfield, Ilinois.

CLAUDE E. STIPE (Anthropology) Marquette Uni-
versity, Milwaukee, Wisconsin,

EXECUTIVE SECRETARY:
IT. ITAROLD HARTZLER (Mathematics)
State College, Mankato, Minnesota.

Mankato

EDITOR, AMERICAN SCIENTIFIC AFFILIATION NEWS:
WALTER R. HHEARN, 762 Arlington Avc., Berkeley,
California 94707,

PUBLICATIONS include the ASA News (sent to all mem-
bers four to six times each year); three svmposia: Mod-
ern Science and Christian Faith, F. Alton Everest,
Editor, Van Kampen, Wheaton, Illinois (1950) (out of
print), Ecolution and Christian Thought Today, Russell
L. Mixter, Editor, Eerdmans, Grand Rapids, Michigan
(1960), and Our Socicty in Turmoil, G. Collins, Editor,
Creation House, Carol Stream, Illinois (1970). Individ-
ual authors are also encouraged to publish independ-
ently.

LOCAL SECTIONS of the American Scientific Affiliation
have been organized to hold meetings and provide an
mnterchange of ideas at the regional level. Information
mayv be obtained from the persons listed below or from
the national office.

CENTRAL PENNSYLVANIA Dr. T. V. Hershberger
304 Animal Sci. Bldg.

Pa. State University
Univ, Park, Pa. 16802

CHICAGO Dr. Russell L. Mixter
1006 N. President St.
Wheaton, Ill. 60187

INDIANA Margaret Hodson

4202 S. Carey St.
Marion. Indiana 46952
J. W. Haas, ]r.
Gordon College
Wenham, Mass. 01984

Wayne Frair

The King’s College

Briarcliff Manor

New York 10510

John Streed

17824 Old Excelsior

Blvd.

Minnetonka, Minn,
55343

ITendrik Oorthuyvs

Dept. of Electrical Eng.

Oregon St. University

Corvallis, Ore. 97331

Roy Gritter
2325 Kayla Court
San Jose, Calif. 95124

Harold Key
5636 Harvey Way
Lakewvood, Calif. 90713

WASHINGTON-BALTIMORE Glenn I. Kirkland
7901 Maryknoll Ave.
Bethesda, Md. 20034

Albertus H. Elve

1815 Wilnella

Grand Rapids, Mich,
49506

Phyllis Chamberlain
Dept. of Chemistry
Roberts Wesleyan
College

North Chili, N.Y. 14514

NEW ENGLAND

NEW YORK CITY AREA

NORTH CENTRAL

OREGON

SAN FRANCISCO BAY

SOUTHERN CALIFFORNIA

WESTERN MICHIGAN

WESTERN NEW YORK

Membership application forms, ASA publications and
other information may Dbe obtained by writing to:
AMERICAN SCIENTIFIC AFFILIATION, 324% So.
Second St., Mankato, Minnesota 56001,



