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Renewal through Retrieval

an Christians and churches be catholic and Reformed? Can they

pissedisbnd : ,

commit themselves not only to the ultimate authority of apos-
tolic. Scripture but also to receiving this Bible within the context of

the apostolic church?

There is no other such gulf in the history of human thought as that
which is cleft between the apostolic and the immediately succeed-

. ing ages. To pass from the latest apostolic writings to the earliest
compositions of uninspired Christian pens is to fall through such a
giddy height that it is no wonder if we rise dazed and almost unable
to determine our whereabouts. Here is the great fault—as the geolo-
gists would say—in the history of Christian doctrine. There is every
evidence of continuity—but, oh, at how much lower a level!.The rich
vein of evangelical religion has run well-nigh out; and, though there
are masses of apostolic origin lying everywhere, they are but fragments,
and are evidently only the talus which has fallen from the cliffs above
and scattered itself over the lower surface.!

1. B. B. Warfield, The Significance of the Westminster Standards as a Creed (New
York: Charles Scribner’s Sons, 1898), 4.
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With these pointed words, B. B. Warfield critiques the theology
of the post-a ic church for falling short of the perfections of
the writings of the prophets and apostles.? The stalwart defender
of Reformed Orthodoxy at Princeton Theological Seminary offers
a value judgment about not only the biblical writings and their rel-
evance today, but also (by comparison) the post-apostolic witness of
the early church. In such a vision, of course, to be Reformed means
precisely to cease being catholic or, at the very least, to limit the ex-
tent of the catholic tradition that is valid and authentic. Thankfully,
Warfield’s wider reflections do not demonstrate a consistency in this
regard, and he was surely no thoroughgoing iconoclast with respect
to the patristic and medieval heritage of the Reformational church;
vet his reflections here on the collapse of the catholic faith have reso-
nated through much of the evangelical and Reformed world. Indeed,

2. Charles Hodge had eatlier offered both a more subtle approach to the catholic
heritage of the church as well as some specific language that was rhetorically unfor-
tunate (see Charles Hodge, Systermatic Theology, vol. 1, Theology [Grand Rapids:
Eerdmans, 1970]). In the midst of a sober reflection on the development of doctrine
(116-18) Hodge affirms that doctrine does develop, and that this extension of biblical
teaching is a positive sign and instrument in the formation of Christians and churches.
Later he polemically engages what he terms “Romish” developments in faith and
practice and, more broadly, the Roman Catholic doctrine of tradition (see 121, where
this is the explicit concern). In the course of those polemics, he sometimes speaks
more unguardedly of tradition itself as 4 detriment:

Tradition teaches error, and therefore cannot be divinely controlled so as to
be a rule of faith. The issue is between Scripture and tradition. Both cannot
be true. The one contradicts the other. One or the other must be given up.
Of this at least no true Protestant has any doubt. All the doctrines peculiar
to Romanism, and for which Romanists plead the authority of Scripture,
Protestants believe to be anti-scriptural; and therefore they need no other
evidence to prove that tradition is not to be trusted either in matrers of faith
and practice. (128-29)

If one reads Hodge contextually, it is clear that he is opposing the Roman Catholic
doctrine of tradition, which he has earlier characterized as a view that tradition is a
“second source” of independent and “equal authority” to the Scriptures (eatlier on
128). Admittedly, however, his rhetoric here can sound much more all-encompassing,
and we do well to be cognizant of the danger that he might be easily misread (either
by those who would do so to condemn him or to herald what they believe he says). A
much more effective account of tradition from the Princeton theologians is offered by
Warfield’s successor, who maintains the same principled approach but does so without
any of the ambiguous rhetoric: see John Murray, “Tradition: Romish and Protestant,”

in Collected Writings of Jobn Murray, vol. 4, Studies in Theology (Edinburgh: Banner
of Truth, 1982), 26473, esp, 268—69.
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hing after the apostolic age would be a distractiog to many. The
D is for reform by return to primitivism, peeling back layers
o ﬂller;;i development.and getting to the canonical core.?
- ;ZC SS critiques of Protestantism suggest that if one desires a
churcahl}}; sacramental, ancient faith, then one rrLust tufn frorilh';l::
’Reformation toward Rome or the }_East. And many ?ve.ta <e;1 tc? o
paths, flecing what they may perceive to l?e thin theo og1}els o mllrgs iy
and of the Christian life in the Rcformatlonal'world. Others cet e. r?. e
the Reformed church as decidedly un-catholic stnc.i seek‘t}ol n\;l]r;:m;ze
any connection to the ancient shape.of the Chr1§t1an falltlz . | eth If;
fleeing or staying, such postures derive from a -VIC.W o .t eohogy ;l .
history, namely, how one believes Reformed Christians v1‘e;v 1:h eca
lic heritage of the Christian church. Such postures fit wit the assessci
ment of Warfield, as seen above, and their fervor has only increase

i des
in more recent decades. . o
But there is another way, which predates the historical assessment

of Warfield. William Perkins, the great source of so much Refor;m;d
piety in the Puritan era, penned a treatise fantltled Refo_rmed Catholic a(;
to make the point that Reformed identity was prec'lsely a matter o

Reformed catholicity. Perkins was Reformed, a Puritan even, l?ut he
believed that efforts to see the church purified a_nd refgrmed did not
remove its liturgy, its instruments for discipleship, c:cr its approache;
to government; rather such ;fforts refined them. “By a Reforrmz1

Catholic, I understand anyone that holds the same necessary h.ea s
of religion with the Roman Church: yet so as be pares off af;d re}e.cts
all errors in doctrine, whereby the said religion is c.orrupted.. ‘ Pcrkl.ns
teases out this common catholic heritage and chensbed trz.ldmon with
respect to two things: faith and practice. Respec'tmg 'faxth, he l.ztc.);
says: “And many things we hold for truth., not written in thf? w01“ \,Wl

they be not against the word.” Concerning practice, he wrl?es: e
hold that the Church of God hath power to prescribe ordinances,

3. The frequent language employed by N. T. Wright to refuse to let the ]esué oj
the creeds get in the way of the Jesus of the gospel is a prime example (see H;gi : o
Became King: The Forgotten Story of the Go§pels [ll\iew York: HarperOne, ] as

cent example of this recurring theme in his work). » . .
’ re4. Williaml;’erkins, A Reformed Catholicke, Works of William Perkins 1 (London:
John Legatt, 1626), 555.

5. 1bid., 580.
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rules, or traditions, touching time and place of God’s worship, and
touching order and comeliness in the same. . . . This kind of tradition,
whether made by general Councils or particular Synods, we have care
to maintain and observe.”¢ In this book our wager is that Perkins was
right: to be Reformed means to go deeper into true catholicity, not to
move away from catholicity,

Recent Trends in Faith and Practice

A number of theological trends have arisen in recent decades, each of
which celebrates or calls for retrieving elements, practices, and texts
from earlier Christian churches. Our call toward Reformed catholicity
is not that of a lone voice calling in the wilderness. As we will see in our
survey, these movements vary quite a bit and even disagree on a host of
issues. In our judgment, they also exhibit varying degrees of historical
and theological perception and discrimination. They coalesce, however,
in the judgment that modern theology; in more conservative and pro-
gressive forms, has exhausted itself as a mode of theological inquiry
and that the path toward theological renewal lies in retrieving resources
from the Christian tradition. We will offer the bricfest of surveys.

Nouvelle Théologie -

The first notable movement toward retrieval was led by a number
of Roman Catholic theologians, Yues Congar and Henri de Lubac
being the most notable. What became known as “the few theology”
(la nouvelle théologie) was, perhaps ironically, largely characterized
by an attempt to recover the riches of patristic theology for the sake
of engaging the modern world more effectively. Initially these theo-
logians were marginalized and even disciplined by their superiors;
eventually, however, their Wand more recent
Roman Catholic developments, in particular the pontificates of John
Paul I and Benedict XV1.7

6. Ibid., 581.

7. For analysis of the most significant of these theologians (as well as a few others),
see Fergus Kerr, Twentieth Century Catholic Theologians: From Neo-Scholasticism
to Nuptial Mystery (Oxford: Blackwell, 2006).
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Karl Barth and the Revival of Dogmatic Theology

At roughly the same time, Karl Barth Worked—"—§eemir?gly alone—tlo
the scene of academic theology in Germany anc_l Sw1tze.rland baclc
o Jassical sources of Christian faith and practice. While Barth is
- } assidentiﬁed as a member of the “dialectical theology” move-
Somenme; “peo-orthodoxy” (along with Rudolf Bultmann, Emil Brun-
= Of’:ul Tillich), there are sizable differences between these figures,
21612 ?tr ils v;zorthwhile to consider Barth as distinct from these other
figures. In terms of ongoing significance, it Wgs Bath’s writings (both
i his voluminous Church Dogmatics and in his published lectures) t.hat
reintroduced modern theological students to sources from the.classmal
and Reformational tradition. Barth obviously did his work mindful of
the various epistemological and metaphysical challenge§ of the moc.iern
era, but his working approach was by way of resourcing theologians

with traditional tools to aid in testwpel faithfully.
— -

Reception History (Wirkungsgeschichte) of the Bible

In the last few years there has been a rising swell of interest in V\./ha%t
is often referred to as the reception history of biblical texts. Tbe b1.bh-
cal studies guild has focused largely in recent decades upon h‘lstor‘lcal
readings of scriptural texts; reception history remains a historical
discipline—in this case, however, focused upon the aftereffects, or
reception, of a text rather than the precursors to or background‘of
a text. Among many practitioners, it also remains a large%y descrip-
tive, nonevaluative discipline that prescinds from making ]udgm.en'fs
about the propriety or impropriety of various traditions of bibli-
cal reception. Two commentary series illustrate this movement: the
Blackwell Bible Commentary and the newly released Illuminations
commentary series. Further, a number of monographs, collections
of essays, and conferences have focused upon how various figures,
churches, or movements have read specific texts.

Donald Bloesch and “Consensual Christianity”

Donald Bloesch, the late United Church of Christ theologian, ad-
dressed the Protestant mainline church with the promise of what he
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called “consensual Christianity.” Bloesch published a multivolume
systematic theology entitled “Christian Foundations,” and the title
is meant to connote the basic firmament of Christian faith and prac-
tice, derived from Holy Scripture and developed in the course of the
church’s witness. In a context where the Protestant mainline church
was pulled in directions of revision and pluralism, Bloesch spent his
career pointing to the apostolic gospel and the deep consensus of
Christians across the centuries and over denominational divides re-
garding its nature and implications.

Thomas Oden’s “Paleo-Orthodoxy”

A contemporary of Bloesch, Thomas Oden, experienced a major
shift during his academic career from a commitment to liberal Protes-
tantism to a deep devotion to what he referred to as “paleo-orthodoxy.”
Oden taught systematic theology in a Methodist context, and his own
published theology is best received primarily as a pastiche of patristic
theology, a demonstration of the “consensual tradition” that he argues
undetlies seemingly divergent denominational traditions and stems
from the roots of patristic theology, exegesis, and, ultimately, wor-
ship. Oden’s most significant contribution, however, was his editing
the influential series the Ancient Christian Commentary on Scripture
(InterVarsity Press). This series covers the entire Bible and provides
paragraph-length excerpts from a smattering of patristic sources on
every verse, allowing pastors or students to familiarize themselves with
some of the exegetical and theological reflections of early Christian
fathers. More recently, the publisher has released parallel series that
provide excerpts on various topics (Ancient Christian Doctrines) or
make accessible new translations of ancient commentaries {Ancient
Christian Texts).

Robert Webber’s Ancient-Future Christianity

Robert Webber, longtime professor of theology at Wheaton Col-
lege and then professor of ministry at Northern Seminary, launched
a ministry movement known as the ancient-future movement. In the
1970s Webber had begun to speak of Common Roots and the need
for evangelicals to draw from the Christian past, and he then followed

Introduction

table book in the 1980s with Evangelicals on z'fbe' Ca.nterbury
‘ that' nﬂo the years to come, he developed a worship institute and
T 1111: O?};ooks that sought to provide biblical teaching on worship,
' a‘s er'le}s 01 ip, and ministry and did so by drawing upon the patristic
'dleflP - fp ;he church for the sake of engaging postmodern culture
; %)emagefo und way. For example, Webber argued that evg_ggglicals
~ = ilrsooweﬂ to rethink the spiritual significance of time for the sake
‘wf(?;iscipling Christ-followers in the postmodern era.’ The Webber
k ;)nstitute for Worship Studies continues to educate pastors an.d l.ay~
eople in these principles, and other institutions ha.we ad.opted s1r'nllar
- roaches (for example, Trinity School for Ministry in Ambridge,
k ;I;insylvaniai, hosts the Robert E. Webber Center).

The Modern Hymns Movement

A contemporaneous movement, especially in Reformed and Pres,:
byterian churches, has been dubbed the “moéern hymns move.man.
This development, spearheaded by groups hke. Reformed University
Fellowship, Indelible Grace, and Keith and Kristyn Getty, has recast
traditional hymns from the church’s history into new arra.ngements
that are more modern and very easily sung by a congregation.

Carl Braaten and Robert Jenson’s Evangelical Catholicism

Carl Braaten and Robert Jenson both taught within seminar.ies
and colleges in the mainline Lutheran world. They were found.mg
editors of the journal Dialog, which introduced modern theological
_debates into the American Lutheran context in the 1960s. Twenty
years later, however, they shifted their focus from calling the church
into conversation with recent debates to focusing the church on the
classical resources of the ecumenical tradition. They launched the
Center for Catholic and Evangelical Theology, began a new journal
Pro Ecclesic;, hosted a number of conferences, and published many

8. Robert E. Webber, Common Roots: A Call to Evangelical Maturity (Granc.i
Rapids: Zondervan, 1978); Robert E. Webber, Evangelicals on the Canterbury Trail

{Waco: Word, 1985). ‘ o .
9, Robert E. Webber, Ancient-Future Time: Forming Spirituality through the Chris-

tian. Year (Grand Rapids: Baker Books, 2004).
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books that sought to further ecumenical activity and, to that end,
conversation across and through the tradition. For example, one of
their most significant edited collections of essays was The Catholjc-
ity of the Reformation.® Engagement of the past was no promise
of continued reaffirmation of every facet: Jenson’s own systematic
theology is revisionary in many ways (especially regarding the doc-
trine of God’s triune being). While Oden and Bloesch may have
argued that engagement of the classical tradition led to a continued
reaffirmation of what has been called classical theism, others like
Robert Webber and Robert Jenson have argued that key elements
o LI
of that theological heritage require revision in light of scriptural
testimony. A shared commitment to retrieval and engagement of
thg—;‘);s_;: clearly does not foreclose discussion about how best to
proceed.

Theological Interpretation of Scripture

One of the most frequently discussed movements in contemporary
theology goes by the names of “theological interpretation of Scrip-
ture,” “theological exegesis,” or “theological commentary.” There
are various facets to such hermeneutical approaches, but they all in-
clude a renewed appreciation for reading the Bible within the context
of the catholic church.! A number of commentary series in this vein
have launched or will soon launch, including the Brazos Theological
Commentary on the Bible, the Two Hoyizons Commentary, and the
T&T Clark International Theological Commentary, Monograph
series, a journal (the Journal of Theological Interpretation), degree
programs, and conferences have also been offered regarding theo-
logical interpretation. A major focus of this movement is retrieval
of premodern modes of scriptural reasoning, suggesting that figural

10. Carl Braaten and Robert Jenson, eds., The Catholicity of the Reformation
(Grand Rapids: Eerdmans, 1996).

11. See Daniel J. Treier, Introducing Theological Interpretation of Scripture: Re-
covering a Christian Practice (Grand Rapids: Baker Academic, 2008), esp. chaps.
1-3; J. Todd Billings, The Word of God for the People of God (Grand Rapids: Eerd-
mans, 2010), chaps. 1-5; and Scott R. Swain, Trinity, Revelation, and Reading: A
Theological Introduction to the Bible and Its Interpretation (London: T&T Clark,
2011}, chaps. 4-5.

eutics as well as the creedally disciplined ap-

iritual hermen ' -
g b urch fathers has something to teach us today.

proach of the early ch

Radical Orthodoxy 4 ‘ . 1
In the 1990s a group of theologians in the United Kingdom, largely
- . idee, began work on rethinking the place of the church in
g ’orld To combat the marginalization of theology, as
e”mOdc'm thn Milbank and others offered a genealogy of decline:
o f how moves in philosophical theology from the late
- a?ﬁgﬂa@&m period led to the sociological
?eélev% t ;f theology. Milbank’s tome Theology and Social Theory
Cl\lmmum?ml in putting forward this account, and the team-written
W?‘;’ CrflcfrllaRadical Orthodoxy followed a few years later with an ac-
" e(t:t;f how this genealogy of decline explained ills in various areas
7 oflziought (ranging from aesthetics to econ?mics).l3 A bolok se;le(s1
followed, and a Center for Theology and Phllosoph?r was a}xlmg e
at the University of Nottingham. In its own way, Radlc'al Orthodoxy
~ sought to explain the decline of the church afld.to prov1de' a couz;lt.er}—1
narrative by drawing on the heritage of Christian Platonism (w! 1cf
involved readings of Augustine, Aquinas, and others?. The nature o
historical retrieval offered by those within th.e Ra.dlcal Orthodoxy
movement has been quite controversial on hlstor.lca} ground‘s, blft
the vigor of those debates only manifests h(:_)W significant histori-
cal retrieval is to the Radical:®+rthodoxy project (whether accurate

ornot)."

12. On retrieving patristic hermeneutics, see John J. O’I§ecfe and RZI,{I Rgnlo3 Sm;:
tified Vision: An Introduction to Early Christian Interpretation of th‘e Bz 1‘e (da tlrélic; S
Johns Hopkins University Press, 2005); on the benefit of creedally dlsc".xp meD rea N gA
of the Bible, see David S. Yeago, “The New Testar.nent and the Nlcene9 ; olgsr_;_64
Contribution to the Recovery of Theological Exegesis,” Pro Ecclesia 3 (1119 19)9.3 . hr;
13. John Milbank, Theology and Social Theory (Oxford:.BIackwe s kg\cl) "
Milbank, Catherine Pickstock, and Graham Ward, eds.., Radzafl Ortholalloxy(.‘P N e
Theology (London: Routledge, 1998). For brief analysis, see MlchaellA Aenl,P u (::agl
Suspenders on the World: Radical Orthodoxy as a Post.sec'ular Theq og:iaTbrop sal
or What Can Evangelicals Learn from Postmodern Christian Platonists? emelio
. uary 2006): 40-53. B

- ?: Szeg,af‘:)r e)zyample), Paul DeHart, Aquinas and Radical Orthodoxy: A Critical

Inquiry (London: Routledge, 2011).
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. Over time it became
Brangelical Ressourcement d as the long-lost treasures of the church. O

hat there was a sizable difference between what might bs
o ?a erging church” and the more radical “emergent Churd_l
"‘tf}iled {Ii:igely with the Emergent Village online).”® The way in
tifie

In recent years a number of evangeli eologians from the Free
Church and Reformed traditions have called for a ressourcement that
draws from the ancient and medieval heritage of the church. D, H. : ; ht to draw on the past also proved very
Williams teaches patristics at Baylor University, and he has launched h emerging churches soug harges of picking and choosing
the Evangelical Ressourcement series, His own writings argue thar oversial, in tha.t they fell plrey t? Cthegm - eroboldened versions
evangelical theology needs to look back past the Reformation to the ey wished and in thjtt (at east”lnthe e ed tomard revisionism
consensus of the early church.” Indeed, Williams specifically useg he name emergent )1 icsy aad mministty practicss.
the language of retrieval and renewal in his call for engaging the past rding theology, ethics,
for the sake of theology’s future. More recently Hans Boersma, 2
Reformed theologian teaching at Regent College in Vancouver, hag
offered an academic monograph on the nouvelle théologie as well as
a popularly accessible book that calls for an evangelical recovery of
what he calls a sacramental ontology from the patristic and medieva]

era.”” Boersma goes quite a bit further than Williams, suggesting a very
particular ontology as the most promising aspect of retrieval. Both
have marshaled this call, however, for an “evangelical ressourcemens”
and both intend it to involve a broad retrieval of not only the theo-
logical or doctrinal, but also the exegetical and liturgjcal resources

of the church.

go under t
iny ways ega

essourcement Thomism | |
Over the last few years a number of Mhohc thelologfmns
e again sought to recover the Christian past for. the sake oh re-
al. Unlike de Lubac and Congar, hovyeve'r, their primary Finp 1\281:
ot been patristic and medieval f‘:xegesxs. Theologlans ike :; :
w Levering, Gilles Emery, and Reinhard Hiitter have: encouracllg;n
inewed focus upon the theology of St. Th'omas Aqumaz, read t-i
 within the deeper exegetical and theological .strea.ms o Pi?;s :e
ology.” Hiitter has described the movement in th%s way: \ e ¢
students of the doctor communis, Thc?mas. Aqt.nnas, WhO Se;
coherent and rigorous Catholic theological inquiry that has the
tellectually and spiritually formative power o.f a school. T ey are
conversation with biblical exegesis and intentional about recelvm%
1’e'doc-\—1—rﬁnents of Vatican Il in a spirit of renve_vvatl and deyelop}r?ent.. )
ut they are not only students of Thomas: “Thl's emerging T orrlljls
essourcement is aware of a certain tendency in all scklxook to el-
ome narrow, and it secks to avoid this dangf:r by pursuing its w<;r<
1 dialogue with Protestant theology and W.lth Jewish a.nd g/lus 113
hought.”® Ressourcement Thomists have written largely in advance !
-ademic formats, though they have addressed a wide spectrum o

The Emerging or Emergent Church(es)

Throughout the 2000s the emergin church received a massive
amount of attention from church're’aggr—sfes"z;edally in North America.
While much of the energy surrounding this movement involved an in-
tentional effort to minister to people in a purportedly new postmodern
era, a good deal of the literature and focus of this movement involved
retrieval of various practices, texts, and ideas from the Christian past,
Ranging from Celtic spirituality to patristic liturgical practices, the
emerging church sought to recover certain practices from what was

18. For analysis, see Jim Belcher, Deep Church: A Third Way Beyond Emerging
| Traditi : ity, 2009).

and Traditional (Downers Grove, IL: InterVarsity, .

- 19. Reinhard Hiitter and Matthew Levering, eds., Ressourcement Tbo;?usm..Sacr.ed

octrine, the Sacraments, and the Moral Life (Washington, DC: Catholic University

15. See, most recently, D, H. Williams, Evangelicals and Tradition: The Formative
Influence of the Early Church (Grand Rapids: Baker Academic, 2005).

16. D. H. Williams, Retrieving the Tradition and Renewing Evangelicalism: A
Primer for Suspicious Protestants (Grand Rapids: Eerdmans, 1999). : s 2010)

17. Hans Boersma, Nouvelle Théologie and Sacramental Ontology: A Return to America Press, : ) . e D ings 209 (January
Mystery (New York: Oxford University Press, 2009); Hans Boersma, Heavenly Par- 20. Reinhard Hiitter, “The Ruins of Discontinuity,” First Things v
- ticipation: The Weaving of a Sacramental Tapestry (Grand Rapids: Eerdmans, 2011). 011): 41,
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issues (ranging from biblical exegesis to liturgics to ethics, as well ag
matters of dogmatic theology).

i te need of resources from the Christian past if it is
.yarh' ZCIPIC also wagers that we need to approach this process1
ewal. . i

As can be seen here, retrieval seems to be afoot in various ways.2l Of e::braﬂce with theological acuity. Not every form of retrieva
course these movements sometimes coalesce, sometimes diverge, anq
sometimes inevitably conflict with one another. We hope that seeing
the panoply of ways in which the catholic tradition is being retrieveq
piques your interest, but we also hope that seeing the diverse ways
in which this ressourcement occurs prompts your concern for think.
ing about a principled way to do so. Unfortunately, many Protestanr
programs of retrieval to date cannot seem to get beyond practicing 5
kind of “theological bricolage.” That is to say, the Various}mmales
for appropriating this or that bit of the catholic tradition are eithey
(ironically) not catholic enough—that s, they are independent acts of

reasoning rather than acts of reasoning in and with the church—or

they are not evangelical enQugh—that is, they are unable to muséer.
distinctly Protestant reasons for appropriating the catholic traditiop

of the church. We are convinced therefore that there is need for a

programmatic assessment of what it means to retrieve the catholic

tradition of Christianity on the basis of Protestant theological and
ecclesiological principles.

o embrance will be helpful. -
ryl:as'es (i)sft;:? there are Reformed theological and ecclesiologi-
thesi ,

for pursuing a program of retrieval, that we can a.nd
e tl})xolicitY on Protestant principles, and that pursuing
; P“rsug = omise for theological and spiritual renewal. We do
: ho}s-——_p—r_alnd in the Reformed tradition specifically or in
- ;:ac‘),teestant tradition more generally a fully developed
O?dff rissourcement. Martin Chemnitz’s Examination of the
a,tllf(;sf Trent or John Jewel’s Ap.ology of the Church of E;;glpfna’
: e the closest to providing the elements f.or developing
. ork.22 However, we do believe that classical Reformed
ghtralir(l)i;:rin t'he era of the Reformation and beyond in the (;,lra
Réfo;med Orthodoxy, provide numerous examples of th}(})ug ht-
ppropriation of the catholic tradition and, moreover, that the

ples of classical Reformed orthodox prolegomena, as well as

i i i rieval might
ew’é@tbm which a Reformed dogmatics of ret g

e i full-blown dogmatics
Agam, our purpose here is not to devc?lop a full-blow g i

etrieval but rather to offer exploratory excursions 1gto some of 1 e
jbr theological places where Webave found examples and principles
Reformed theology that might commend an ‘embrace of Christian
adition (both catholic and Protestant). We Wll'l proceed as follows,
First, “Learning Theology in the School of Christ” (c'hap. 1) ske.tch;s
theological portrait of the way in which the catholic church‘ is the
context for doing theology. Retrieval is not merely a p_ragmat.lclma—
‘ev'.lver or strategic approach to hermeneutical anal.y.sw or ministry
ilosophy. Retrieval is a mode of intellectual and splrltual. operation
ecause it fits well with the divine economy and the principles of

The Movement of This Manifesto

Reformed catholicity is a theological sensibility, not a system. And
this book is merely a manifesto, not a full-blown theological meth-
odology. This book, therefore, does not address every topic or theme
involved in describing a prolegomena to theology or the foundations
of Christian faith and practice. This book is a volley in an ongoing
discussion about the way in which Christians and churches do theology
and offer their lives as living sacrifices. It is rooted in a theological
judgment about where theology in the West stands in the twenty-first
century and wagers that, at this moment at least, theology stands in

22, Martin Chemnitz, Examination of the Council of Trent, 4 vols., trzns.lFr(;d
Kramer (St. Louis: Concordia, 1971); John Jewel, Apology of the Church of England,

. Henry Motley (London: Cassell, 1888). ‘ , ‘
23, Se)e, for example, Irena Backus, ed., The Reception of the Church Fathers in

the West: From the Carolingians to the Maurists, 2 vols. (Leiden: Brill, 1996).

21. Todd Billings mentions still further movements in the English-speaking world
in the afterword of this volume, We might mention only one example in another
linguistic context: G. Van den Brink and C. van der Kooi, Christelijke Dogmatiek:
Een Inleiding (Zoetermeer: Boekencentrum, 2012), which offers a lengthy analysis of
the churchly and catholic nature of the Christian life (501-53).

/
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rinciples of classical Reformed ecclesiology, proyide a salutary ./
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izance. We describe the way in whicfh proof texts
1 COngaI} -ical program of Thomas Aquinas and John
e zire are many lessons to be gained not only
o :I;iartittual ancestors believed but also from how they
hese

theology. Postmodern and contextualist approaches to epistemo].
ogy and communication theory may tend toward an appreciation f,
reception history, but such are at best secular parables of the tryg
Christians and churches need a theological argument for a catlyg;
and Reformed theology: our methodolo y ought not simply shif
with the rising and falling of various academic and cultura] fads, Thi
'chapst'ér, then, offers a Christology and pneumatology that Position
the catholic location wherein God reforms his people. V
Second, nothing so undermines the work of good theologicy] e
trieval as common misperceptions about the Protestant doctrine of
sola Scriptura. In two chapters we seek to retrieve this doctrine, pry-
Ing away some modern malformations and returning to the catholje
context of its original advocates. First, we consider what sola Scrip-
tura meant to its classic formulations (chap. 2). By looking at figures
like Martin Bucer and texts like the early Reformed confessions, we
consider the powerful clajms made by this slogan as we]] as the lim.
its of its import, Second, we consider biblical traditioning, that is, |
the biblical insistence that we not read the Bible by itself (chap. 3),
Indeed the more commitéed one is to biblical authofity for faith and
practice, the more one is compelled (by the Bible’s own teaching) to
hotict other authorities in the life of the Christian and of the church.
Third, a particular way in which the catholic shape of the churel
is meant to shape our lives and witness is by the exercise of churchly
authority in the function of ecclesial confessions. In “A Ruled Reading
Reformed” (chap. 4), we conside the hermeneutical function of the
authoritative texts of the Christian church.
Fourth, no modern challenge so runs against the functioning of
tradition as the divide between biblical and theological studies in the
modern academy. Modern specialization has only exacerbated a divide
that was breached initially for political reasons, namely, to seck peace
by reading the canonical Writings in an objective or historical (rather
than dogmatic or confessional) way. “In Defense of Proof Texting”
(chap. S) attempts to tackle and traverse this divide and turns to one
feature of classic theological work, the proof text reference, as a sign
and symbol of a different vision of theological culture. The proof text,
at its best, signals a symbiotic relationship between commentarial

specificity and dogmatic synthesis as well as exegetical precision and

: logy: . .
:offciizzsoi}i’th an afterword by J. Todd Billings. His
¢

i ing the Catholic-Reformed tradition for'tf)day”
dlsco've'];' 'gs of this manifesto and connects the vision of
- Sens?b'l me'th congregational life on the ground. Billings
Cath‘)hf:lty V‘; catholic and Reformed tradition with the
e ':an religion (what Christian Smith has called
‘H’lmo-n A;n;?deism”). Further, he compares two visions of
. thellzllzgistry, juxtaposing the ministry of a church shaped
tl‘Or::fiisrn with another intentionally devoted to Reformed
me

ity in the city.
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The Principles of Theology
and the Promise of Retrieval

bgram of retrieval in theology rests upon the judgment that

modern theology exhibits «, stubborn tendency to grow not
nodern theO-o; ) grow 1ot
it to the side,”  and that the path toward theological renewal
more profound tradition; a

»2 Moving into such a tradi-
he cultivation of attitudes
prominent in modern

oving from “a less profound to a
rery of the most profound resources.
discovering such resources, requires t
ractices that have not been especially

 horrow Alexander Solzhenitsyn’s language in “The Relentless Cult of Nov-
tholic Education Resource Center, 1993, http://www.catholiceducation.org
s/arts/al0001:heml.
Yves Congar, Vraie et fausse réforme dans I'Eglise, Unam Sanctum 20 (Paris:
1950), 6012, cited in Gabriel Flynn, “Introduction: The Twentieth-Century
issance in Catholic Theology,” in Ressourcenient: A Movement for Renewal in
joth-Century Catholic Theology, ed. Gabriel Flynn and Paul D. Murray (Oxford:

d University Press, 2012}, 4.
17
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piritual Jife, knowledge, and love (1 John 3:9), which
o’ e and to enter the kingdom of heaven (John 3:3, ?).
s presence the church is equipped to discern and receive
nfessed by the apostles (1 John 4:6; with 1 John 1:1-3)
and reject the spirit of false prophecy (1 John 4:1). Be-
urch alone has received these gifts, we should not expect
understanding to flourish in any other field: “the world
ive” the Spirit of cruth “because it neither sees him nor
> (John 14:17). o
eding characterizations of the church are not indications
<ic wisdom or academic prestige: among the called, not

Protestant theology, such as a certain receptivity toward the chyrg,
past, particularly its normative creedal and confessional deliverance
and a willingness to engage in self-consciously theological and spirip,
patterns of biblical interpretation, including those that many modey
have deemed useless for obtaining theological understanding, Thj
turn requires reconsidering the relationship between key elements ;
the economy of salvation (which is also the economy of theolog
intelligence): preeminent here is the relationship between Scriptuye gy,
tradition and the varying levels of authority that a properly constryg,
understanding of that relationship implies.
In later chapters, we will direct our attention to some of these pra
tices and relationships. Before doing so, it is important to consid; ¢, not many arc powerful (1 Cor. 1:26). These charac-
more fundamental topic. Ressourcement, properly conceived, is ng ghtly understood, indicate the measure of Christ’s gifts
driven merely by a t_raditionalist or cpwlsesmim in the-c;ﬂ;g\ ngth of Christ’s power to cause his gifts to flourish within
The deepest warrants for a program of retrieval are trinitarian ap “The Spirit and the gifts are ours through him who with
christological in nature. Formally stated, they concern the relationsh;  Nor do the preceding characterizations of the church
between the principles of theology and thE_glrlgrch, specifically, 1 - <pecific stitutional setting for theology; say,
relationship between the Spirit of Christ (the principium cognosce y or the modern research university. Rather these charac-
internum or internal cognitive principle of theology) and the renew serve to identify the social and intellectual culture whose
mind of the church (the principium elicitivum or elicitive princy nd commitments, texts and traditions, attitudes and as-
of theology). irect and enable the pursuit of divine wisdom under the
That relationship, and its immediate promise for a program Jage. The ansearchable riches of Christ are made known
retrieval, may be stated as follows: Christian theology flourishes ¢h all the saints” (Eph. 3:18).
the school of Christ, the social-historical reality to which the ap: ollows is a dogmatic amplification of the preceding claims
ostolic promise applies: “But the anointing that you received frc rdingly, evangelical warrant for a program of retrieval in
hi{n abides in you, and you have no need that anyone should tea he discussion will unfold in three steps. First, through inter-
you. Bu§ as his anointing teachespyou about everything, and is tr th recent discussion of the relationship between church and
and is no lie—just as it has taught you, abide in him” (1 John 2:2 e will attempt to identify some desiderata for establishing
Because the anointing of Christ dwells within the church, the chu Drotestant warrants for a program of retrieval. Second,
is the school of Christ. The Spirit of Christ teaches the church ‘sid‘c;r‘ the identity of the Spirit of truth—-—th;‘-’a\ndmlg”
suﬂjicient and unmixed verity such that the church need not seek th , Who, with the Father and the Son, is the principle and
logical understa.nding from any other source or principle. Moreoi{ theology; and we will consider the nature of his illumi-
Pecause the anointing of Christ dwells within the church, the chur ence in and with the church. Third, we will suggest that
is the seedbed of theology, the fertile creaturely field within whi ﬁship between the Spirit and the church’s renewed reason
alone Christ’s teaching has the promise of flourishing in renew
human understanding. By the Spirit’s presence the church has be
born of God (1 John 2:29). The church thus possesses the heaven

uther, “A Mighty Fortress Is Our God,” in Trinity Hymmnal, rev. ed.
Great Commission Publications, 1990}, no. 92.




’ i 21
20 Reformed Catholje , ogy in the School of Christ

constitutes the ch ’s intellectual culture as a sign and instrum
"'_ —

of the Spirit’s illuminating presence.

affirming this point.?

sificant Christian reasons for. ing
. ransmission of apos-

- ial and historical t
f,“datf,s d: Zozlfathe risen Christ (Eph. 4:11—16; 2 Tim.
. - o% the Spirit, and of spiritual understanding,
rom'lsfiividuals but also to succeeding generations of
i msl ;1-21' Acts 2:39). Indeed, the social reception and
’k(fls?'eol(;gy,is the creaturely correlate of the unsearcbable
Goot; because the Lord is great and greatly to be.praised,

‘ ise‘d in all places and at all times; one gc?neratlon shall
- ks to another and shall declare his mighty acts (Pss.
3‘;,.0;1’16 fact that tradition can err 4o-es not d.isql‘lalify its
divine institution. The abuse of a d1v'1ne ‘1nst1tut1o.n d'o;:s

ts proper use. In the case of this lnStltl;ltIOD the principle
ell: grace restores and per.fects nature. ‘ N
hirty years ago, George Lindbeck undejrhned t E;lgn-l -
he present point for Protestant theology with t.he 1?;1 lilcan.()n
3 ‘ly,‘acclaimed book The Nature of Poctrme. T de.ren?,
argued that the acquisition of theologl'cal understan 1.ng is
ely 2 matter of grasping doctrinal assertions or of experienc-
L s:feelings. Rather, acquisition of theolt?mal understand‘mg
eing socialized within a specific theolog1_cal cultlire, learning
culture means when it asserts “]esus'xs Lord ’(and w}}at
’t mean), and learning to enter into this culture’s peFullar
¢ of the grace of God in Christ. Theology, according to
k, is a “cultural-linguistic” phenomenon: a rule-governed form

ght, feeling, and behavior that is irreducibly and concretely

Tradition as Divine Institution

Modern Protestant theology has not always been amenable ¢
churchly approach to theology. Philip Schaff identified “rationaljg
and “sectarism” as two peculiarly nineteenth-century Protestang;
pediments to such an approach.* The former impediment blocj
path to heavenly wisdom by requiring theology to accommodate
material claims and interpretive methods to that which natura] reag
can discern or interpret on its own. The latter blocks the path
heavenly wisdom by cutting itself off from the communion of saings
extended through time, whether through individualist or sectar
isolation.

Of course much has changed since Schaff rendered his diagnosis
modern Protestant Christianity—as the introduction to the prese
book bears out. The last several decades have witnessed incregsiy
awareness among scientists, philosophers, and theologians of varigy
ideological commitments that knowledge and the attainment of know
edge have an intrinsically social and historical dimension and there
fore that the pursuit of excellence in any field of knowledge require
apprenticeship to a tradition: its normative texts, perennial puzzles
and ultimate aims. One cannot make real progress in the quest fo
understanding apart from a tradifion.”

] in nature. .
t Lindbeck didn’t address in his book, at least to the satis-

of many, was the theological or metaphysical basis for his
bout the nature of theology. Is Lindbeck’s proposal perhaps

Gabler is regularly cited by contemporary evangelicals as a model for theological en-
of religious pluralism—<This is how I see things from here,

cyclopedia (how to distinguish/relate biblical theology and systematic theology) and
theological method (how to construct systematic theology out of biblical theology).

6. For the pervasive effects of individualism on contemporary American evan-
gelicalism, see Christian Smith, The Bible Made Impossible: Why Biblicism Is Not a
Truly Evangelical Reading of Scripture (Grand Rapids: Brazos, 2011), esp. chap. [

7. Thomas S. Kuhn, The Structure of Scientific Revolutions, 3rd ed. {Chicago: Ur
versity of Chicago Press, 1996); Alasdair MacIntyre, Whose Justice? Which Rationalit
(Notre Dame: University of Notre Dame Press, 1989); and Alasdair Maclntyre, Go
Philosophy, Universities: A Selective History of the Catholic Philosophical Tradjtio
(Lanham, MD: Rowan & Littlefield, 2011).

further discussion, see Stephen R. Holmes, Listening to the Past: The Place
jon in Theology (Grand Rapids: Baker Academic, 2002), chapf. 1-2. ‘

s point is well emphasized by Herman Bavinck throughout his dolgmatlcs.
xample, Reformed Dogmatics, vol. 1, Prolegomena, ed. John Bolt, trans.
nd (Grand Rapids: Baker Academic, 2003), 362, 493, 605. 4

6rge Lindbeck, The Nature of Doctrine: Religion and Theology in a Post-
0 {Louisville; Westminster John Knox, 1984).
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and that’s OK”? Though some have read him this way, this does not

reflect Lindbeck’s intention.! Still, the theological question remains:
How are we to articulate the social and historical nature of theology
as a churchly enterprise in a manner that doesn’t merely amount to
a defense of custom, which may well be simply the history of error,
rather than a defense of tradition, the faithful transmission of apos-
tolic truth through time?

Enter Reinhard Hiitter. Hiitter’s book Suffering Divine Things
(written while he was still Protestant)® represents a full-scale attempt
to address the shortcomings of Lindbeck’s proposal by providing a
sophisticated dogmatic answer to the predicament that concludes the
previous paragraph. We may summarize Hiitter’s basic response to
this predicament in his own words: “Pneumatology without ecclesiol-
ogy is empty, ecclesiology without pneumatology is blind.”® Accord-
ing to Hiitter, whereas ecclesiology provides the concrete “public” of
the Spirit’s work as teacher—the visible, social manifestation of the

knowledge of God in the form of the church’s doctrine, worship, and
mission—pneumatology provides the metaphysical guarantee that
the church’s doctrine, worship, and mission are indeed divine and not
merely human cultural products—“tradition” and not merely “custom.”
We may more fully appreciate Hiitter’s theological and metaphysi-
cal shoring up of Lindbeck’s project by setting it'within the context of
two of Hiitter’s other dialogue partners: Erik Peterson and Karl Barth,"
both of whom attempt to spell out an account of the church’s status
as the school of Christ by theologically describing the relationship
between church and Trinity, albeit in two very different ways. Peterson,
the Roman Catholic theologian, conceives a relationship of “strict con-
tinuation” between the Incarnate Logos and the social and intellectual

11. Bruce D. Marshall, “Absorbing the World: Christianity and the Universe of
Truths,” in Theology and Dialogue: Essays in Conversation with George Lindbeck,
ed. Bruce D. Marshall (Notre Dame: University of Notre Dame Press, 1990), 69—102;
Bruce D. Marshall, ““We Shall Bear the Image of the Man of Heaven’: Theology and
the Concept of Truth,” Modern Theology 11 (January 1995): 93-117.

12. Reinhard Hiitter, Suffering Divine Things: Theology as Church Practice, trans.
Doug Scott (Grand Rapids: Eerdmans, 2000)

13. 1bid., 127.

14. Here we leave aside the question of whether Hiitter's reading of Peterson and
Barth is accurate.
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practices of the church.” Hiitter, however, finds this view problematic,
because it fails to account for the ongoing sinfulness of the church.
Rarth, the Protestant theologian, conceives the relatior.xship .betwec?n
f}m’?pirit and the church as one of “fundamental diastasis . . . in
which the various elements, although certainly related to one another,
nonetheless remain strictly separated within this relationship.”"” 'Ijhe
problem with Barth’s view, according to Hiitter, is that by separatmg
the Spirit’s theological activity in the world (which is largely internal
to the human being on Hiitter’s reading) from the church’s concrete
theological culture, Barth reduces the “mediate forms” of the church’s
theological understanding (e.g., its creeds, confessions, etc.) to the level
of hum ifact alone rather than identifying them as products of
coordinated divine and creaturely action.!®

Hiitter’s alternative—which seeks to avoid both Peterson’s “strict
continuation” and Barth’s “fundamental diastasis”—is pneumato-
logicai in nature. According to Hiitter, the church with its social and
historical doctrinal practices is “enhypostatic” ip the Spirit.” In other
words, the Spirit is the personal subject or agent of these ecclesiastical
. practices. Consequently, theology is fundamentally “pathic” .rather
than “poetic” in nature, a receiving of the Spirit’s gifts of wisdom
and understanding in and through church practices rather than a free
creation of the human spirit. On Hiitter’s scheme, because the Spirit
is the ultimate subject of the church’s theological culture, we may be
confident that participation in this culture will lead us to theology’s
ultimate aim, the knowledge and love of the Triune God.

How might we respond to the preceding discussion??® We will at-
témpt to summarize the positive contribution of Hiitter’s proposal

1S. Hiitter, Suffering Divine Things, 104,

16. Ibid., 102.

17. Ibid., 104.

18. Ibid., 1045, 112-13,

19. Classical post-Chalcedonian Christology affirmed that the Son of God “per-
sonalized” the human nature he assumed in the incarnation (i.e., his human nature
is “enhypostatic” in the Logos) and that his human nature was “.impersonal” apart
from its assumption by the Son of God in the incarnation (i.e., his human nature is
“anhypostatic” apart from the Logos). .

20. Here we should mention Kevin J. Vanhoozer’s significant response to Lind-
beck and Hiitter’s proposals, The Drama of Doctrine: A Canonical-Linguistic Azz—
proach to Christian Theology (Louisville: Westminster John Knox, 2005). Vanhoozer’s
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in a moment. For now, we must register two concerns. First, we ques-
tion the application of the christological concept of enhypostasis to
pneumatological and ecclesiological realities, as this seems to com-
promise the sui generis nature of the Son’s relationship to the human
nature he assumed in the incarnation. Second, and following from the
previous point, we worry that this “personalization” of the church’s
practices in the Spirit at once blurs the distinction between the divine
Spirit and the spirit of the church while actually diminishing the full
creaturely density and therefore responsibility of the church’s being
and action.

Does this leave us with Barth’s “fundamental diastasis” between
Spirit and church, where the church’s theological culture is relegated
to the status of one intellectual culture among many, and where, for
example, the creeds of the church are to be privileged in biblical exege-
sis no more than other contemporary Interpretive schemes produced
by“the: scholarly guild (e.g., “salvation-historical” or “apocalyptic”
approaches)? Not necessarily. But to see why this is the case, we need to
draw upon some tracts of Protestant teaching that Barth was reluctant
to employ and that he in fact criticized in his dogmatics.

Before doing so, however, it will be helpful to take stock of Hiitter’s
contribution to our own argument for retrieval. We believe Hiitter’s
work suggests two desiderata for a Reformed program of retrieval,

Hiitter’s first contribution lies in retrieving a lost Protestant sensi-
bility regarding the relationship between church and theology. Draw-
ing specifically upon Luther’s “On the Councils and the Church”
from 1539, Hiitter has unearthed a Protestant theology that ties the
Spirit’s work of sanctification to core practices of the church such as
preaching, baptism, the Lord’s Supper, church discipline, ordination
and office, the various activities of public worship (including prayer,
praise, thanksgiving, and instruction), and discipleship.? Significant
for Hiitter’s argument is that, according to Luther, “The economic

argument is complementary to our own, with two small caveats: (1) while Vanhoozer
grounds his proposal in the trinitarian economy of salvation, our focus is also upon
the intratrinitarian basis of theology; (2) we remain unconvinced that the categories
Vanhoozer develops out of the dramatic metaphor (e.g., “Masterpiece Theater,”
“Regional Theater,” “Local Theater”) provide the most instructive concepts for ap-
preciating the function of creeds and confessions in Christian theology.

21. Hiitter, Suffering Divine Things, 128-29.
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. ion of the Holy Spirit, its soteriological work c?f 'sgnctiﬁcation
. 1. is performed through these seven activities.”” These
o fenewae’ “cgnstitutive for the mode of enactment of the Holy

irit’ eescca)iomic mission and thus for the church itself.”” By retriev-
?plﬂt Sh ’s concrete pneumatological ecclesiology, Hiitter helps us
o Lut' Z that Reformation-era Protestantism had not yet fallen prey
appflecgifurcation between the work of the Spirit and the ext.er?lal
:;; cfrdinary ecclesiastical processes of acquiring az?d transmitting
Kknowledge that would afflict later modern thought. N

Indeed, looking beyond Luther, we see the point con sz e
Reformed tradition as well. This is evident, not only in its boc rdl
of the external and ordinary means of grace, but alsofmgre hrora:: h};
in its appropriation of the products and processes g ; efT cnucom—
catechetical tradition—specifically, the use of the Crt?ev', the Te P Com-
mandments, and the Lord’s Prayer——tc? mst'ruct. Chrlsu.ans at af fe e
of learning (from the cradle to the umv.ersrcy) in the virtues (f) r ; o%
hope, and love. We see in these doct.rlnf:s and pracltlcesb a (1>( m ol
Protestantism that, rather than constituting an :?.bSO ute brea <from
the intellectual and spiritual culture of the catholic church, rep1;se}r11 )
a new development within that culture a.nd a redeployment o1 t s:
" culture’s processes and products of learning to a;}ueve that culture’s
end: the knowledge and love of the Triune God. ‘

This leads to our first desideratum: a Reformed theology of re-

trieval must belp us perceive the processes and Qfoducts by wlbzch
the church receives and transmits apostolic teaching not simp y as
’ jviti ] but also as fruits of the Spirit.
human cultural activities and artifacts but a b
Fér understandable historical and contextual reasons 'relate to t.delr
polemics with Rome, Reformed theology historically did not provide a

fully developed theology of church tradition as the “public” context of

theology. Reformed theology did, however, articulate theological prin-
ciples whereby such a theology of church tradition could be developed.

p raCtiC

22. Tbid., 129 (emphasis original).
23. Ibid., 132. o )
24. For theological analysis of this bifurcation, see

i i iversity Press, 2010), chap. 7. .
bridge: Cambridge University Press, s .
Key?_(SCEIg::arrlipis of this appropriation occur throughout the major eras of Reformed

theology, from Heinrich Bullinger’s Decades to the Heidelberg’ Catechism to Herman
\Witsius’; commentaries on the Apostles’ Creed and the Lord’s Prayer.

Kathryn Tanner, Christ the
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Drawing upon these principles, we hope to lay the groundwork fora

theological account of church tradition in what follows.

Hiitter’s second major contribution lies in rightly identifying the
doctrinal locus that must be addressed most directly in developing 4
theology of the church’s intellectual culture, namely, pneumatology,
Hiitter’s missteps in construing the Spirit-church relation, however,
suggest a second desideratum: ¢ Reformed theology of retrieval re-
quires a pneumatology of the Spirit as teacher that rightly conceives

both bis distinction from and relation to the church and its theological

culture.

In the sections that follow, we will seek to address these two de-
siderata in reverse order. In “The Spirit of Truth” we will address the
second desideratum by reflecting upon the identity of the Spirit of
truth, who “teaches” the church and who “abides” with the church
according to Christ’s promise (1 John 2:27). And in ““[g your light
do we see light’: The Promise of Ecclesial Theology” we will address
the first desideratum by considering how the Spirit’s abiding presence
as teacher assures that the cultural products and processes whereby

the church receives and transmits doctrine can indeed be conceived
as fruits of the Spirit,

The Spirit of Truth

It is tempting to begin our discussion of the Spirit’s identity as teacher
inmedias res with a discussion of his temporal mission to indwel] the
church as teacher rather than with his eternal identity as the Spirit of
truth who proceeds from the Father and the Son.?” To do so, however,
would be to risk missing that which gives the Spirit’s presence its
pedagogical prestige and potency. Not every spirit that has gone out

26. Here we wish to develop John Webster’s suggestion that Protestantism not
be understood “as segregating the supernatural from the natural” or “as denying
any stable or enduring presence of the former in the latter” bur rather “as following
through the logic of the distinction between uncreated and created . . , in thinking
about the church and its existence in time” (John Webster, “Ressourcement Theology
and Protestantism,” in Gabriel Flynn and Paul D, Murray, eds., Ressourcement: A

Movement for Renewal in Twentieth-Century Catholic Theology [Oxford: Oxford
University Press, 2012], 491).

27. Cf. Hiitrer, Suffering Divine Things.
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d is the Spirit of God; and it is only the Spirit of God who
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f)ff theorls %(I)CZp;?eciate its full trinitarian integrity. We may apprecia
ifwea

28 l()hn Web ter, The Domain ()’ lbe W()?’d' S‘CTI!)tLH dﬂd lhe()lo zcal eason
I, h . € )4
. S R

—36.

. T&T Clark, 2012), 135 o

(Logg OIr;idymus the Blind, On the quy Spirit, in Wc;{kz ZZ.GaHWitZ’
d D.idymus trans. Mark DelCogliano, Andrew Ra

an ,

(Yonkers, NY: St. Vladimir’s Seminary Press, 2011), 187.

the Holy Spirit: Athanasius
and Lewis Ayres
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this twofold aspect of the Spirit’s eternal identity by means of 4 brief
commentary on Jesus’s promise to the apostles in John 16:13-15 %
John 16:13-15 indicates the intratrinitarian reality that energizes the
apostolic witness (of which Holy Scripture is the literary €xpression),
According to Jesus, the mission of the disciples draws irs potency
from the mission of the Spirit: because “the Spirit of truth comeg»
to the disciples and guides them “into all the truth” (John 16:13), the
disciples will be able to fulf]] their apostolic commission of bearing
witness to Christ (John 15 :26-27). The mission of the Spirit toward e wil
the disciples, in turn, draws its potency from the Spirit’s procession
from the Son: The Spirit is capable of leading the disciples into all the
truth because he does not speak &’ éavtot—“from himself”; rather
“whatever he hears he wil] speak” (John 16:13). The Spirit receives
from the Son, and so declares what he receives zo the disciples (John
16:14). How are we to understand this?
It might seem overly speculative to speak of an intratrinitariap
reality in relation to this text. Is not the focus of this text the “eco-
nomic Trinity”? The question fails to perceive the nature of the Spirit’s
economic mission and therefore the significance of what this text
has to say about the Spirit.* The Spirit’s activity in the economy of
salvation is not separate from his immanent identity. The former g
notan external, visible instance of some alternative, internal, invisible
reality that we can only identify through transcendental deduction.
Rightly understood, the Spirit’s activity in the economy, his mission,
is the temporal extension and manifestation (to the eyes of faith) of
his eternal procession. To be sure, this temporal extension and manj-
festation is a matter of the Spirit’s free and gracious self-giving: the
economy in no way establishes the Spirit’s eternal identity; it rather
establishes the Spirit’s free and gracious relation to us, Nevertheless,
the Spirit’s free relation ro us is nothing other than the extension and
expression of his internal relation to the Father and the Son usward,

- ing of temporal creatures within I}is eternal fnow?m'ent a.nc}
e ’s temporal “whither” (his economic rmssm.n) in
e P eS:s his eternal “whence” (his eternal procession).

- al’ld‘ elerej;iScation in mind, we may better perceive the T:wofold
o th‘ls ; arfl the Spirit in this text. First, this text identifies the
1tiﬁC‘aU°n . lfsame divine truth that characterizes the Father ar?d
o t‘h%‘sg Spirit of truth” (John 16:13) who holds all truth in
i %Sh the S}i)n and with the Father: “He will glorify me, for
e ht tfi:s mine and declare it to you. All that the Father ha.s

| I-tall(e ::foie 1 said that he will take what is mine ar%d decllare it

L 16:14-15). Truth, according to the Johannine witness,
tb YOU”_(JO};Zth ;‘metaphysical heft.”? Katherine Sonderegger sum-
s a notion

aarizes this notion with characteristic eloquence:
mariz

i itions— whole
Truth is not simply a property of certain propositions—that t;e \ fﬁ,
- i 1 ch suffi-
is greater than a part—not simply a state of affairs for w. I: suff
i residen
o idence can be marshaled—that Abraham Lincoln was Pres 1
ientev Linc . dent
. £ the United States in 1862, Truth, to speak in thl; anc}ient wi }}fl, )
2 d that reache
i ndent, than
I, more exalted and transce rea
more substantial, . : P fhat reached
i of truth.
tic “correspondence theory .
even by the scholas ’ : . f e This time:
honored definition of truth is an epistemic category—the ;d q tion
f concept to reality,” to cite Thomas Aquinas’s celebrate t(riea )
of co ' et
f knowledge in the Summa Theologica. Truth as transc::in1 en and
; “fact,” ts and laws tha
t,” the events
i supersedes truth as “fact,
SUbStan“Zl ’also . 1d, and in a practical and commonsense way,
hold good in our world, : onsense W
i ruth radiates far beyond hu
tial Form of Truth radia .
are true. The substantial I beyo men
knowledge as “justified true belief,” to borrow one classic pgullosop
kno : :
e evi r the deliverance
iti [ar the evidence of our senses o
definition—far beyond . he crances
of our reason. Truth, the ancients would say, simply is: Trut e
. o . aroa
end is Reality, Being Itself, lit up from within by its own surp

Rationality.*

. . ired
32. Here we are rendering Thomas’s doctrine of divine missions als7 sulr(r)lmaor;z;t
in Sm;mm Theologiae, 1a.43. See also Gilles Emery, The Tnmt‘fman'{l;:rsi%;’ press;
fT/JOﬂMS Agquings, trans. Francesca Aran Murphy (Oxford: Oxfor

. 15. . .. ol
2002’ CI?:fherine Sonderegger, “The Humility of the Son of God,” in Christology

. . . . Cris
Ancient and Modern: Explorations in Constructive Dogmatics, ed. Oliver D. Crisp
and Fred Sanders (Grand Rapids: Zondervan, 2013), 64.
34. 1bid., 64.

30. Our comments upon this text are deeply influenced by those of Didymus the
Blind, Onthe H oly Spirit, 189-96; and Thomas Aquinas, Commentary on the Gospel
of Jobn, Chapters 13-21 »trans. Fabian Larcher {(Washington, DC: Catholic University
Press of America, 2010), 142-47.

31. NB: retiring the language of the “immanent Trinity” and the “economic Trin-
ity” might serve the avoidance of this common misunderstanding,
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This divine truth, we must turther observe, is ot something thyy
the Spirit possesses, as a message that is distinguishable from its meg.
senger. Truth is what the Spirit ss: “The Spirit is the truth” (1John
5:6; cf. John 14:6). Commenting upon the teaching in John 16:13-15

regarding the common “possession” of truth by Father, Son, and
Spirit, Didymus explains:

‘ laims the truth to us as one who hears and r'eceives from
Ty aad pr(c)ic a}‘Lle Son, he acts toward us in his distinctive personal
0 Fathif . tthe Son, does not act from himself but from the Father,
g ' e 2'wit because he is from another, that is, from the Father
ooy Spl'il 7,10t speak from bimself, but whatever be wil'l hear by
and th.e son szed e as well as his essence from eternity, be u_/zll‘sp,e,ik,

- kg'olw ag but by enlightening your minds from within.
ke W'ﬁ have to spell out the significance of the present
| e i rth noting the relationship between the Spirit’s

pOiI.lt bf:loW, it lrslzlv X tity and the c}wmng. A‘1dan
J disnw—ur'sg)f:sdigﬁgzneral rule that governs this relationshlpf “The
‘ NiCh'OIS dez C]i‘le divine Persons with human persons have as their pur-
= o tfl st the divine Persons to the human persons so that the
L rticipate in the divine.”® Put in terms of the present
hflwyTTe S ifit is the “Lord of the hearing” (Karl Barth) when
k filscussmn. the relc)ébtion of the gospel within the economy .of salva-
‘ - s lhe is the Lord who hears within the internal life of tbe
- becalllsehurc ’s activity of receiving and transmitting apostolic
Tﬂmt?’- Theerzfore a fellowship with the Spirit’s immaner.lt‘ personal
trc‘it:flrsef:eivin and speaking the truth, an act that the Spirit exkt)erzcclz
?ﬁto the economy through his C;temporal Htu;:(l))z ;ﬁ r?erzi;rot; ,eézcause
us within its eternal energy an mov”er.nen . N
God has sent “the Spirit of his Son” into ourd ; S;nt v
Father!” (Gal. 4:6). Because t.he one truefGo A atsr e Pt
truth into our hearts, we _x;ecelvti‘and profess the ath thar Jeous i
o CO1;31lei)—?)"}incil:}izh’giseucsqiliif 1;Eilstjansmission of its

. - ) ¢ . . .
gix{?t};?i:r'lzéonfession isasignand con.selq‘uence of its fellowship with
the Father, through the Sgn, in thi1 iSrf)glrilti.SCHSSion and prepare our.
We may summarize t e precedin: : et
selves for the final point of this section by' 1fient1 y : g ¢ Spirit as
in relation to three moments of divine self-know f_:..g‘

;Z?fflrf:rjir;estation: (1) With the Father ‘and the lSon, ri—};eeii:;tsfutilz
ontological principle (principium essendi) of theology.

hold some object or possession. Rather, that which the Father has
substantially, that is, eternity, immutability, incorruptibility, immutable
goodness subsisting of and in itself—the same things the Son has ag
well. . .. From this text and in the sense already established, it follows
that the Son also possesses what belongs to the Father (we mentioned
above what those things are), and thar the Holy Spirit also possesses
what belongs to the Son. For he said: Fromwhat is mine be will receive,
for this reason be il announce 1o you what is to come 3

Second, John 16:13-15 identifies the Spirit with divine truth by iden-
tifying him as the Spirit of divine truth: the Spirit who comes to the
disciples in the cconomy proceeds from the Father and the Son, from
him who is “the only true God” (John 17:3) and from him who is “the
way, and the truth, and the life” (John 14:6). The Spirit speaks as one
who hears; the Spirit proclaims as one who recejyes (John 16:13, 14).
Again, given divine simplicity, the Spirit’s hearing and receiving are
identical with hijs being: “The Holy Spirit receives from the Son that
which belongs to his ownnature. . . . For the Son is nothing other than

those things which are given to him by the Father, and the substance of
the Holy Spirit is nothing other than that which is given to him by the
Son,”3% Nevertheless, while there is no di tinction between the Spirit
and the divine truth that he receives, there is a distinction between the
Spirit and those from whom he receives it.” The distinction “ig not in

tin onsequently, when the Spirit

what is had, but in the order of having.” ¢

35. Didymus, On the H, oly Spirit, 195-96, See also Thomas Aquinas,
on the Gospel of Jobn, Chaps. 13-21 , 1444¢,

36. Didymus, O the Holy Spirit, 194,

37. Aquinas, Commenmry, 1444¢,

38.1bid., 145,

Commentary

i hasis original). ’ ‘ .
‘313 f’ilc(iia;lli%c(;;?sp ;be Chalice of God: A Systematic Theology in Outline (Co

legeville, MN: Liturgical, 2012), 107 (6.4.3).
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of the church’s theology is the Spirit’s uni
vine self-knowledge:
of God. For who knows 1 person’s thoughts except th
person, which is in him?
of God except the Spirit of God?”
knowledge of the Spirit unfolds itself, by God’s fre

“impart” the “secret and hidden wisdom of God”
taught by human wisdom but taught by the Spirit” (1 Cor. 2.7, 12-13)

with the result that, in hearing the prophetic and apostolijc writings,

we hear “what the Spirit says to the churches” (Rev. 3:6).4 (3) By his

his lluminating activity, the Spirit is the Internal cognitive principle of

the church’s theology (principium cognoscendi internum), The Spirit
causes the church to “accept the things of the Spirit of God”—things

“decreed before the ages for our glory” concerning t

he crucifixion of
“the Lord of glory”—by enabling the church spiritually to discern
those things

(1 Cor. 2:7-8,14). The Spirit’s activity as

the internal cog-
nitive principle of the church’s theology is the subject

of what follows,

The Spirit as Teacher

How shall we characterize thig activity of the Spirit as the internal
cognitive principle of the church’s theology? We will reserve our dis-
cussion of the creaturely coordinate
next section. For now, we m

abiding presence as teacher.

The Spirit of truth abides with the church as teacher in accordance
with Christ’s promise (1 John 2:27). Just as he led the disciples “into all

s of divine illumination for the
4y summarize the nature of the Spirit’s

41. For further discussion, see Timothy Ward, Words of Life: Scripture as the Liy-
ing and Active Word of God (Downers Grove, IL: VP Academic, 2009); and Scort R.
Swain, Trinity, Revelation, and Reading: A Theological Introduction to the Bible and
Its Interpretation (London: T&T Clark, 2011), chap. 3.
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que and unfathomable di-
“The Spirit searches everything, even the depths

€ spirit of that
So also no one comprehends the thoughrs
(1 Cor. 2:10-1 1). The divine self-

€ grace, in twq
—_—

moments of divine self-ma ifestation, (2) By his work of inspiration,
the Spirit produces Holy Scripture, th SNitive Brinci

in “words not

in the School of Christ
earning Theology in

' » (Tohn 16:13), enabling them to bear their aposto;ic W1t1§:§s
e (J027 so he teaches the church “about everythmg,_ and is
John 15:2'6‘ ii’e” (1 John 2:27), enabling the church to receive a'n,d
e }rlf apostolic witness (1 John 1:1-3). Although the Sp.lr%t s
i s t he fhurch as teacher completes the movement of divine
e t tion that is rooted in God’s self-knowledge, it ?10<.3s not
Self—mamfe}ftaS irit’s being. The Spirit’s being is complete within the
compleﬁe o povement of God’s triune life. The Spirit comes to the
e bt i n;rder to fulfill his being but in order to fill the church
e o mf wisdom and revelation in the knowledge of God (Eph:
Wllt’;l 2 Sfl’i—r—llt;) Nevertheless, when the Spirit comesI,_Ihcl: comtes ;o ‘s;i};l
= . ill give you another Helper, to be
i t’%l?]ifr}ll ir:lalrg }};hv:éij:i,;: abiding presence as teeiicher is
ylou fzrr::trter of his s‘overeign self-determinationlan3d6c207m;r;1>trzf;§§,
o i is “covenant identity” (Ezek. 36:27-28). -
Whate :‘}’; I;;i’; }f:SHc}cl)lr;e :(()) dwell with the church cforever, }la.ecalil:jelz
o hetic and apostolic w
has established the church upon the pr;)gnues and apostolic witess
thro'ugh inclsizat;(r)llzi’tintdhz::;;ee: tc}?rough illumination, the school
recell‘le'a?holdspthc promise of theological flourishing, .
o 'nswt.hen is the identity of the Spirit as teacher. And it '1sh is
id Tt}?ts, as th:e Spirit of truth and kis faithfulness to dwe_H Wl}f 11;:
;o::vcrythat is the fundamental reality in the ;ch}:ol of Shns;, (t; oed -
ite fountain of divine wisdom that causes the knowledge odro
ggtlrish in our midst, Everything else that we ;a:fil;lccil ;rrlrt;:rtl ts;llyrzahty
the promise of ecclesial th?ology flows from thi

“In your light do we see light”: The Promise

“of Ecclesial Theology " -
iri i inciple of theology, the infinite oce

The Spirit alone is the princip

transcelldellt fO untain Of lelIle trut}l. I h€ ChurCh isnot tllat ()Cean, thC
. aturahZ
- . D
ChurC]llSIl()tthati()un(alll (o] Sl]chaSS(:Hl()llS1][1(:3[(:][1() n c

icsi in this assertion,
i i ical metaphysics involved in t|
: discussion of the theologica volved in ¢ oo
s Fo;{fusrgl;irn 1'51336 God of the Gospel: Robert Jenson’s Trtgfz;x;;n;:az emgiZ,
Zet:aiz(;(t: Ir;itiative,s in Evangelical Theology (Downers Grove, IL:

2013), chaps. 6-8.
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the church and its theological tradition or to impose a false extrinsi-
cism upon the God-world relation? Not necessarily. Tothe Spirit’s
identity as divine teacher there corresponds a creaturely community
that is taught: “In your light do we see light” (Ps. 36:9). The Spirit,
who hears and speaks the truth within God’s triune life, creates, sus-
tains, and directs a fellowship that hears and speaks the truth within
history. Indeed, so effectual is the Spirit’s role as teacher that the
community’s corresponding vocation is simply to “abide” in what it
hasnghtwﬁom the beginning” (1 John 2:24; 2 John 1:5-6):
it need not search about anxiously for truth or for teachers; it only
needs to assume a stance of historical continuity and faithfulness in
relation to the apostolic deposit that it has received by the Spirit’s
illuminating presence (1 John 1:1-3; 2:7). Tradition is the church’s
stance of abiding in and with apostolic teaching through time, the
“creaturely social co-efficient™® of the Spirit’s activity as the internal
cognitive principle of theology. How shall we characterize this relation-
ship between the Spirit who abides in the church and the church that
abides in the teaching vouchsafed to it by the Spirit in Holy Scripture?
Our answer to this question will emerge in three steps. First, we
will consider the relationship between Scripture and tradition that
follows from Reformed theological principles. (Our discussion here
will be brief since we develop this point more fully in later chapters.)
Second, we will consider the nature of the creaturely coordinates that
emerge within the sphere of the Spirit’s pedagogical economy. Two
creaturely coordinates in particular will command our attention here:
the nature of created reason and of the spiritual habit by which the
Spirit renews and perfects created reason. Third, following from the
previous point, we will conclude with how the products and processes
of the church’s intellectual culture may be understood both as signs
and instruments of the Spirit’s illuminating work.

Scripture and Tradition

Under the influence of John Henry Newman, many Roman Catho-
lic theologians (including Joseph Ratzinger, later Pope Benedict XVI).
————

43. John Webster, ““In the Society of God’: Some Principles of Ecclesiology,” in
God Without Measure (London: T&T Clark, forthcoming)
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ribed the Spirit-guided relationship bet.vxfeen Scr1§Fur; Szi
dition by means of an organic metaphor. Tradltlon,'o.n this ud
e s “the living process whereby the Holy Spirit introduces
staﬂdmg’fl Sllness of truth and teaches us how to understand what
usto thel . could still not grasp . . . yét was already haI'ld:Cd down
S W? Word.”* According to this metaphor, the Spirit en.albles
. t/h'e - v ke w};at dwells “preconceptually, obscurely, a}nd in an
tradmonlm tc:éllstalte” within the apostolic deposit and make it at‘last
unfo'rr‘nu a'tlfI: ine minds and rejoice hearts.”* Though this constfr.ual
oo t(') lf umd to the “two-source theory” of Scripture and tradition
nobe pleberr; Council of Trent, and though Vatican II grguab?y
Copoue Y i doctrine of the material sufficiency of Scr1pFure in
4 this construal still seems to compromise th‘g
in relation to tradition.

have desc

gestures tovvard.a‘
relation to tradition, . i
finality and sufficiency of Holy Scriptui o
On the contrary, we must confess: Holy Secrip

d towards
the instruction of the saints as they are conveyed by G(};)1 oards
i es

ternal fellowship with himself. The prophets and apos e 2r¢ o
€ ! |
ne element in a larger canvas, or even the most importan dement.

oRather in their words we have the fullness of what for now p
’ : »48
ipture is enough.

s to the churches. Scrip / ; )
SayS me will worry that such a confession necessarily retard§ afu z

) iti i ation an
developed theology of tradition. And, admltteilyi.Rt(:lfortm.ne on and

i i tholic doctri
i lemic against Roman Ca
ost-Reformation po ' : can be
faken as a harbinger of the Enlightenment deai:: to release_rThﬂy
from its state of self-imposed tutelage to tradition. 1Howev‘eﬁ, a eSgerve
A i inci ogy will pr
the principles of theo s¢

ered understanding of ‘ '
" tendency toward a retarded conception of tradition

us from this

i Leiva-
44, Joseph Ratzinger, Milestones: Memoirs 1927—1977, trans. Erasmo Le

Merikakis (San Francisco: Ignatius, 1998), 58-59.

i i d, 55 (emphasis original). . '
ié 1:”1:‘;’}115(;5:’: l(t;e(;ia?iio “C(atholic Reflections on Discerning the Truth of
. See . R

i lics
: j Evangelicals and Catho
. ,” in Your Word Is Truth: A Project of and Catholes
'SIflcret(liwic r;gagliarles Colson and Richard John Neuhaus (Grand Rapids: Eerdm:
ogether, ed.
02), 79-101. '
% 4')7. We will develop an alternative construa

. Domain of the Word, 18. N e Companion
12 Xi?\slgzrrton, «“Historical-Critical Approaches,” in The Cambridge Comp

i i i ity Press,
to Biblical Interpretation, ed. John Barton (Cambridge: Cambridge University

1998), chap. 1. )

| more fully in chaps. 2 and 3 below.
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man Bavinck:

After Jesus completed hig work, he sent forth the Holy Spirit who, while

adding nothing new to the revelation, sti]] guides the church into the

truth (John 16:12-15) uneil i passes through all jrg diversity and arrives

at the unity of fajth and the knowledge of the Son of God (Eph. 3:18,

> and glorions tradition, It
N

i oly Spirit causes the truth of Scripture to
. - . T
pass into W

urch. Scripture, after all,
isonly a means, not the goal, The goal is that, instructed by Scripture,
the church wi]] freely and indepen

dently make known “the wonderfu]
deeds of him who called it oyt of darkness j
(1 Pet. 2:9). The external word is the ;

prophetic-apostolic embassy of Holy Scrj
and flourishes within the schoo] of Ch
this is the case by considering the nature

emerges within the ec

onomy of divine teaching as “,
ve.” Asin the case o

grace and gift of ]o f all other creatures, “Reason

is
1, A Discourse Concerning the Holy Spirit, ed, William 1, Goold,
i Jobn Owen (Lond

on: Banner of Truth, 1966), 470,

ormed Dogmatics, 1:493-94; gee also 380, 506.
52. Webster, ;

d, 126. For what follows, see ibid., 122-2g.
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: is created: “The creator
len, and redeemed.”® First, reason is crec his intelligibte
reated, fallen, with reason in order that, heating e
tures im. and s
ndows Cfea;nise and command, they may know hi d,e S
: a
yord O.f Pi‘; Reason is a grace, given to Crea.tureslrn Je i covenant
b hlm'h they might actively and intelhgerl; y eng greason s also
. that Second, however,
in order i ir Triune Creator. Second, : re
J ip with their Tr i in, the structu
fellowship ! ’s “nature is defiled. In the regime of lS: i’ve active con-
. on
e Reafiesire collapses, because creatures do no1 Cgo lapse, tesson
1 ]
> huma}? ir creaturely vocation. And in the generathe life of God, it
ir .
= Eollt s to futility and darkness; ahenate? fr?rrtl which we bettay
' m or into
also fals llousness and squa ; -
i ed by the ca . is fruitless in the
is overwhih;l. na};ed from the divine teacher, reaso;.d latry and im.
1e : ola I
OUISCIVZS' f God and therefore an active agent of 1 n is rescued
° H ’ €rcy reaso
knowledge 32). Third, by God’s m 1
ity (see Rom. 1:18-32). d being, weakened an
morality (s o cts of create :
ther aspe rance
ed: “Like all o . d by the assu
o Tgnglgark and futile by sin, reason is encounte r: ‘uc{gment renews;
S e power of the forgivencss of sins. Dm(ril J1 nsion; there is a
2o creetty g to make alive. There is not omly1 ecle réated o
i i er ature ¢
it slays in o ; ind, a new creaturely n
i irit of the mind, ; nt of Word and
newal in the sp : eign moveme ‘
r}ele likeness of God. The gracious, sover dgr nowal by God, roason is
t 5s i scue an .
Spirit outbids the fall.”** In its re . ithin the economy of divine
A d and restored to ts proper function wi hi .ns that everything
raised an di ion, this mea
t discussion,
teaching, In terms of the Pﬁﬁsen ine Holy Scripture, he does by us, by th:z
P ; umi y At on
ritdoesinustoi et ) ical expression.
that the Spi : d reason in its social and histor ‘ P o
instrumentality of create irit’s illuminating aid, crea
- Under the sovereign sway of the Splr heology (principium elici
as functions as the elicitive principle of t f oh gzceiving subject of
o) licitive principle, reason is both “t e faith and factual
tivum). As e : d principle . . . that elicits fa _ i
faith” and “the instrument and p ’s vocation to abide in apostolic
knowledge.”s Thus understood, reason’s
n .

53.1bid., 124.
54. Thid.
55. Ibid., 125.

57. G SI)C us Voel S, I Use of Reason in Matters ()f I alth mn Wlllem van As-
he 1
I 3 3

seltet al. Ifltr()(iu(:tl()n to Re}m med Sc 7()lasttctsm G and Raplds. Ref()I med Her 1tage
5 I (

B()()kS 201 228; Wlth Henk Van Den Belt, T he Autbm 1y O’ Scr 127t1478 m 1{3107 771Ed
N 1 3 H

1]7€OIOgV ’T)ﬂlth and Trust (Lelden. BIIH, 2008), 167—69.
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teaching is anything but a passive enterprise. Though this vocation ig
rooted in the obedient reception of divine truth, it is aimed at acquisitiop
of further knowledge through disciplined and virtuous study of Holy
Scripture under the Spirit’s tutelage within the communion of saints,
Reason pursues its studious vocation by functioning as a “principle that
draws conclusions (principium guod) from the only, infallible principle
and so by means of simple apprehension, of composi-
tion, of division, and of discursive reasoning it achieves understanding
of what is revealed supernaturally or spiritually Furthermore, though
reason can only proceed in its vocation on the basis of shared com-

of the Scriptures,

munal assumptions about the nature, norms, and goals of theology,
because reason is finite, and because it has notyet received its patrimony
in the beatific vision, reason’s vocation is “inseparable from ongoing
enquiry, from reformulating old questions, testing established beliefs,
asking new questions, and so providing new resources for teaching,”s
Reason’s vocation is inseparable from a lively tradition of debate about
what does and does not count as the faithful extension of tradition
toward its goal, the knowledge and love of the Triune God.® Within the
context of such a tradition, reason can only fulfill its vocation with the
aid of the intellectual and moral virtues, spiritual requisites to reason’s
communal pursuit of divine wisdom in its pilgrimage from idolatry
to the vision of God.® It is only as reason exercises and excels in these
virtues by the grace of Jesus Christ, through the mortifying and vivifying
power of the Spirit of Christ, that it becomes docile before its teachers
and also discerning enough to distinguish doctrinal treachery from
want of instruction, irreligion from immaturity, and thus is equipped
to preserve the unity of the Spirit in the bond of peace as it pursues its
communal calling to know and love the Triune God.
This leads us to a second creaturely coordinate of the Spirit’s illu-
minating presence: the spiritual habit of grace that is given, sustained,

58. Voetius, “The Use of Reason in Matters of Faith,” 228,

59. Maclntyre, God, Philosophy, Universities, 68,

60. For an instructive recent survey of diversity within the Reformed tradition and
of how the Reformed tradition has managed diversity in diverse ways, see Michael
A. G, Haykin and Mark Jones, eds., Drawn into Controversie: Reformed Theological
Diversity and Debates Within Seventeenth-Century British Puritanism (Géttingen:
Vandenhoeck & Ruprecht, 2011).

61. On which, see Webster, Domain of the Word, chaps. 8 and 10.
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{earning Theo

d directed by the Spirit in order to aid reason’s‘sar}ctiﬁed ex.ercise'in
. ledge of God. In summarizing the main lines of this topic,
ol John Owen’s exquisite discussion in two works, Of Com-
4 f;i)lfj‘:uith God the Father, Son, and Holy Ghost and A Discourse
mur

e
erning the Holy Spirit. ‘
COzzcording to Owen, in regenerating fallen human beings, the Holy

‘ Spirit plants a new spiritual habit within them, rell)laccingf téi (Ellj: Si?}f:llsl
habit inherited from Adam and. purged by .the blood o i in.JesuS
new spiritual habit exists preernmen.tly and in fullest rr;leas;ir in Jesus
Christ, the head of the new humanity, and flows to t ehc u  from
Jesus Christ, who is the fountain of e.ctypal' the(‘)‘logy——t at'ls, e
knowledge of God.®® Owen defines this habit as “a new, gl,rac;lousl,) pl -
rual life, or principle, created, and b.estowed on the SOlll) 1, \év ereo }forth
changed in all its faculties and afffcu‘or.ls, ﬁtte‘d and en‘a e tosge o forth
in the way of obedience unto every lelI.le object tha}t is Izrohpo o
it.”¢* This habit is distinct from the rational faculties of t de ;ouf, oue
it is essential to their functioning in the l<n9wledge gf God.] "%r;f}; n
replacing our rational faculties, this new smmtt;sal ha 1kt) lenexgglzm s helr
various operations toward God and creatur.es. It enablest s.llt 4
discern spiritual things: “All sanctified bel{evers have an abi C;Y ane
power, in the renewed mind and understarhldmg, to see, kn(;w,h isc ind,
and receive, spiritual things, the mysteries of the gospel, ¢ E m 1
of Christ, in a due and spiritual manner. ”Gf It also gnables Ct1 e sout
to embrace Christ by faith as he is offered in Fhe “gos'pel z‘md t(c)1 rtc;e
with “delight, desire, and complacency” in Christ, la.e}ng,lln Zeh‘,,in
pﬁnciple suiting all the faculties of our sc:,uls for spxrllltua an1 habii
operations, according to their natural use.”” Although natura

62. Our analysis here is indebted to Christopher Cleveland, Thomism in John
. ham, UK: Ashgate, 2013), chaps. 34. _ .
Owg;’ (gtznagiscourse, 15988, 514-19. More fully, see Willem van g‘;sseltt, Itlllf
Funda.mental ’Ivleaning of Theology: Archetypal and Ectypal Theology 21(1)1();;63{1] ;:’5
Century Reformed Thought,” Westminster Tbec])logtcz}z]l ]o;trnal 6‘; (H e .Ghost e(.l
j ] Father, Son, an , ed.
. John Owen, Of Communion with God the ;. ;
Wilfizrr{(;-ln(}ovgld, vo( 2 in The Works of John Owen (Edinburgh: Banner of Truth,
1965), 200.
65. Owen, Discourse, 168—69, 502-3.
66. 1bid., 493.
67. 1bid., 200.
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may be acquired through repeated activity, this spiritual habitis free
Snature is from God, its parent; it i
d it is common unto or the same
though not as to degrees anq
n, which cannot be taught
atures in whom he planteth ,
habit is not acquired through
repeated activity, because grace restores and perfects nature, this habj;

ened, and improyed” through

and unsolicited gift of God: “Th;j
that in us which is born of God. An
in all believers, as to jtg kind and being,
exercise. It is that which we cannot lear
but by God only, as he teaches other cre
natural instinct,”$ Apd yet, while thig

may be “preserved, Increased, strength
spiritual acts of duty and obedience, &

Barth expressed great reservations abour appropriating the notiop,
of habit in Protestant theology; regarding its use in older Pr

otestant
dogmatics as a “fatal” and “sinjgrer> side-

glance away from the gospel

» & Static possession rather than an ever-new event
of divine giving and human receiving.” We believe Barth’s objection
is misguided for two feasons. First (due to Barth’s actualism?), it fajls
to appreciate that the. permanence of this particular divine gift con-
stitutes its particular modality: “God’s seed abides in him” (1 John
3:9). Second, it also fails to appreciate that, rather than und
the continuous, eventfy] nature of divine giving and human
this notion in Owen’s evangelical hand requires jt:

ermining
receiving,

This habit or principle, thug wrought and abiding in us, doth not, if
I'may say so, firm its own station, or abide and continue in ys by its
own natural efficacy, in adhering unto the faculties of our souls. Habits

against them; which s frequently (though not easily) done. But this i
preserved in us by the constant powerfy] actings and influence of the

Holy Ghost., He which works it in us doth also preserve ;

Ive it in us. And
the reason hereof is, because the spring of it is in our head, Christ

Jesus, it being only an emanation of virtue and po

68. Ibid., 469,
69. Ibid., 476,

70. Karl Barth, Church Dogmatics, vol, 4, The Doctrine o

ed. G. W, Bromileyand T F Torrance, trans, G, W. Bromiley (
1958), 8990,

f Reconciliation, part 2,
Edinburgh: T&T Clark,
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71. Owen, Discourse, 475-76.
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The relationship between Christ’s foundational work through the

Spirit by his prophets and apostles and

really spiritual head, as

in order.

First, Jesus’s work of building his church is an
messianic authority. Accordingly,
and his church reflects a distinctive

faithfulness to this foundation: “Now if anyone builds on this founda-
tion with gold, silver, precious stones, wood, hay, straw—each one’s
work will become manifest, for the Day will disclose it. . . . If the
work that anyone has built on the foundation survives, he will receive
areward. If anyone’s work is burned up, he will suffer loss, though he
himself will be saved, but only as through fire” (1 Cor. 3:12-15). This
is the negative correlate of solz Scriptura: Holy Scripture provides
the supreme and sufficient foundation to which theological tradition
is accountable and by which theological tradition is measured. Itis
the norm that norms all other norms and that is not itself normed.
There is, however, a positive correlate of solz Scriptura as well, a
correlate that has not always received due recognition in Protestant

72. Ibid., 518-19.

73. Brevard S. Childs, Biblical Theology of the Old and New Testaments: Theo-
logical Reflection on the Christian Bible {Minneapolis: Fortress, 1993), 381.
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Christ’s constructive work
through the Spirit by the church’s renewed intelligence may be de-
scribed under two aspects. According to Owen, Jesus Christ is the
head of his body the church “in the double sense of that word”: in
terms of authority, Jesus Christ “is the political head of it in a Way
of rule and government”; in terms of anointing, Jesus Christ “is the
unto vital influences of grace, unto all his
members.””? We will consider these two senses of Christ’s headship

expression of his
the relationship between Christ
battern of authority. Jesus, the
messianic Son of Man who possesses all authority (Matt. 28:18), es-
tablishes in the witness of his prophets and apostles what we may call
a foundational authority. The apostles have laid a foundation, and no
one else can lay a foundation (1 Cor. 3:10~11): as Childs puts it, “We
are neither prophets nor apostles.”” This foundation, of which Holy
Scripture is the literary product and deposit, is sufficient to equip the
church with all it needs in order to know, love, and serve God (2 Tim.
3:16-17). All that is said or done in the church in the name of Jesus
Christ is accountable to this foundation and will be measured by its
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li ai Perspectives, ed. R. Michael Allen (London: T&?T Clark, 2. s lAutho‘rity N
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dowms serve not limit theological and inter-
pretive reflection but %ﬁ “The intention and effect of
appeals to the authority of Fhe creed.s and c'onfess;ons Is not simply
to close down the church’s inter Letive options but also to liberage
the church from merely parochial readings of Scripture—including
those readings which . . . no longer even aspire to catholicity. In thig
sense, active deference to creedal and confessional documents as
authorities—secondary, derivative authorities, subject to Scripture’s
absolute judgment, but authorities nonetheless~op€_n§luu;hﬁoiggical
discourse rather than closing it down.”” We will develop this theme
more fully in the chapters that follow, articulating the pattern of
authority that flows from Christ through Scripture to the church and
considering some of the practices of biblical reasoning that flourish
within Christ’s authoritative, church-building dominion,
Second, Jesus’s work of building the church is an expression of his
messianic anointing. Just as Christ’s supreme authority establishes
a pattern of authority in the church, so Christ’s supreme anointing
issues forth in an anointed community: “God who establishes us with
youin Christ . . . has anointed us” (2 Cor. 1:21, emphasis added). The
Christ who establishes and builds his church on jts apostolic foun-
dation, fills his church with every spiritual blessing by means of the
Spirit’s abiding presence (Eph. 1:3, 23; 5:18). As we have seen, these
blessings include the Spirit’s abiding presence as teacher and also the
effects of the Spirit’s presence in the awakened activities of renewed
reason. It is time to address more directly the manner in which the
reality of this anointing informs our understanding of the products
and processes of the church’s theological tradition.

Recall Hiitter’s concern that Barth’s proposal unnecessarily sepa-
rates the Spirit’s teaching activity from the church’s concrete theological
culture. How does our proposal fare in relation to this concern? While
we have been determined to distinguish properly the Spirit’s identity
and presence as teacher in the church from the church’s reception and
transmission of apostolic teaching, we have also attempted to account.
for their positive relationship and affinity. Indeed, we believe that a
failure to account for the positive relationship between the Spirit, who

) . — on
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77. See John Webster, ““Love Is Also a Lover of Life’: Creatio ex Nihilo and Crea-
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of the truth. May my interpretations not be a violent rain destroy'ing
Church and casting down consciences but a dew of consolation
thil useful edification for souls. I would wish, after you have heard
and answercd my prayers, that all those who are here present may not
o . to the sacred seed of your Word like a footpath of thorns or a
115“13(11 field. But may they be the good soil and the field prepared by
= YS irit.that will bring forth from the Scriptures, which have been
?;L;)rlaried in the furrows of their hearts, fruit thirty- and sixty- and

1 hundredfold.”

their existence and exercise are certainly accountable to their pro-
phetic and apostolic foundation. Their weak and subordinate nature
notwithstanding, these instruments do not stand as obstacles to 3
knowledge of God that can be gained more immediately through the
reading of Scripture without them. They stand as divinely authorized
instruments and divinely appointed aids to reading Scripture, part of
the fullness of Christ’s gift that he has bestowed in and through hig
anointing upon the church. Having received this anointing, and the
fruits of this anointing, the church and the church’s theology can do
no better than to abide in the one who has given by abiding in the
gifts he has given (1 John 2:27).

Conclusion

In 1553, Peter Martyr Vermigli returned to the Strasbourg Academy,
having spent his past six years in Oxford as professor of theology In
an oration on the study of theology delivered to future bishops of the
Reformed churches, he reminded his audience of the location of the
true school of theology!“The location or school of this philosophy
is in heaven; they therefore who creep along the ground and have not
made their commonwealth in heaven, as the Apostle commanded, are
in danger lest they waste their efforts in studying’._”/He also reminded
them of the true teacher of theology: “The teacher of this subject is the
Holy Spirit. Although you will have had countless teachers, preachers,
instructors, and pedagogues, unless the Holy Spirit refashions your
inmost hearts, they will all be sweating in vain.””®

These are the warrants for a program of retrieval in theology:
the church is the school of Christ, taught by the Spirit of Christ; the
church is the seedbed of theology that flourishes by the anointing of
Christ. We conclude our discussion with Peter Martyr’s prayer that
theology may flourish in this field:

O thrice blessed God, may the things that I am going to teach your
disciples not be the winds of error but the needed and fruitful rains

78. Peter Martyr Vermigli, “Strasbourg Oration,” in The Peter Mariyr Reader,
ed. John Patrick Donnelly, Frank A. James II, and Joseph C. McLelland (Kirksville,

MO: Truman State University Press, 1999), 64. 79. bid., 66.




