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Preface 

We are pleased to present the Malaysian Association of 
Theological Schools' Journal of 2012 to the Church in Malaysia 
and the wider church community in the world. This is the fourth 
issue of the MATS Journal, and we hope to publish at least one 
Journal every two years. The essays presented in this Journal are 
contributions by the faculty members of our member schools, in 
particular, Malaysian Baptist Theological Seminary, Methodist 
Theological School, Sabah Theological Seminary and Seminari 
Teoloji Malaysia. 

We hope these essays which encompass biblical, historical, 
theological and pastoral themes will enrich and deepen our faith, 
life and ministry, as we reflect on the gospel in relation to the 
diverse contexts of our church communities. It is also hoped that 
these efforts will inspire and encourage others to write and 
further enhance theological education and research within the 
Malaysian church. 

We would like to thank Dr Wilfred Samuel for his outstanding 
work in editing this edition of the Journal. May the Lord bless 
these essays for the edification of his body and the work of his 
kingdom. Soli Deo gloria. 

Ng Kok Kee 
Chairman, MATS (2011-2013) 
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A Theological Wisdom Model for the 
Journey of Faith 

Elaine Goh Wei Fun 

Introduction 

Wisdom in its essence is an "ability to cope," an "art of 
steering," or a "quest for self-understanding and for mastery of 
the world. "1 This definition makes wisdom more than just a 
literary corpus; rather it is a human experience that encompasses 
learning and growing. Such human experience records a 
remarkable thematic coherence in biblical wisdom literature, 
which communicates one's progress of growth: from the danger 
of committing wrongful acts, through suffering and pain, amidst 
the disproportions of reality. This paper concurs that the "voices 
of protest" from Job and Qoheleth should therefore be viewed as 
an integral and genuine expression of faith, rather than as a 
rejection of traditional wisdom thought.2 This paper suggests a 
theological wisdom model for the journey of faith, by combining 
three biblical wisdom books, namely Proverbs, the book of Job 
and the book of Ecclesiastes. I shall embark on establishing the 
reasons why these three biblical wisdom books, taken together, 
should be viewed as a theological model. 

1 James L. Crenshaw, Old Testament Wisdom: An Introduction (Louisville: 
Westminster John Knox Press, 1998), 9. 

2 See Richard Schultz, "Unity or Diversity in Wisdom Theology? A 
Canonical and Covenantal Perspective," in Tyndale Bulletine 48.2 (1997): 
271-306, here 279,290. 
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A Theology from Below: Humankind as the Centre of God's 
Creation 

Biblical wisdom literature communicates a theology from 
below. Wisdom's theological reflection is most apparent in its 
effort to relate to the phenomenon of the world and humanity.3 

The word for "humanity, human, person,'"adam, appears 44 
times in Proverbs; another term, 'is, which means "man", occurs 
90 times in the same book.4 The word 'en6s, which means 
"mortal," often translated as "human", is also remarkably 
recurrent in the book of Job (e.g. Job 4:17; 10:4; 15:14).5 In 
Ecclesiastes, 'adam is mentioned 48 times, compares to 40 
times for 'elohim "God."6 The frequency of terms depicting 
humankind informs the reader of a human outlook in these 
biblical wisdom books. Since the presence of the divine is also 
evident, it is "humanity in relation to what God has done in the 
universe" or "a theological anthropology" that matters in the 
wisdom writing.7 

In wisdom thought, God's activity coheres with human 
activity. Wisdom literature contains an enormous amount of 

3 Gerhard von Rad, Old Testament Theology Vol 2 (New York: Harper & 
. Row, 1965), 449. 
4 Bruce K. Waltke, The Book of Proverbs: Chapters 1-15 (Grand Rapids: 

William B. Eerdmans, 2004), 89. 
5 Other occurrences: Job 5:17; 7:17; 9:2; 10:5; 14:19; 25:4, 6; 28:13; 34:6; 

36:25. Only in Job 4: 17 'enos occurs with a definite article. 
6 Choon-Leong Seow, Ecclesiastes (The Anchor Bible. NY: Doubleday, 

1997), 54. 
7 Seow, Ecclesiastes, 54-55. Seow comments solely from the perspective of 

Ecclesiastes. 
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reflection, experience and observation. This inclination is not 
humanistic but anthropocentric. It signifies a theology from 
below that starts from a human perspective, a theology that 
upholds humankind as the crown of God's creation. In this 
manner, · "the fundamental point of orientation" with regard to 
wisdom books is humankind. 8 To be human is to be 
responsible for the search for truth that God has set in the 
created world, and to learn to live in harmony with this truth. 
As such, biblical wisdom advocates propriety as a way of life: 
the right time and place for actions or non-actions, speeches or 
silence. Similarly, the subsistence of the created world depends 
on appropriate human conduct, especially when suffering 
persists, injustice abounds, unfairness occurs, and when mystery 
overwhelms. Human actions indeed have cosmic implications.9 

An anthropocentric theology of wisdom, however, does not 
clash with the theocentric claim of other canonical books such 
as found in the Torah, or in the historical or prophetic books. 
Both anthropocentric and theocentric perspectives in the Old 
Testament take different points of departure and are not 
mutually exclusive. The natural theology implied in wisdom 
literature begins with humanity; and it supplements the theology 
of salvation history articulated in other canonical books. 10 Thus 
anthropocentric and theocentric approaches go hand in hand in 
constructing Old Testament theology. Wisdom simply 
articulates a human perspective of godly living. 11 Such an idea 

8 Crenshaw, Old Testament Wisdom, 10. 
9 Crenshaw, Old Testament Wisdom, 11. 
1° Choon-Leong Seow, Wisdom as Practical Theology (Guest Lecture; Sabah 

Theological Seminary, KK, Sabah; 21-25 July 2008). 
11 Hence the sense of a common humanity in wisdom writing should not be 

claimed as a peculiar product of Y ahwism. See John J. Collins, 
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reflects the "theological dimension of being human," as Childs 
has argued. 12 This understanding conveys the strong 
pragmatism of wisdom literature towards concrete and authentic 
human living. 

A Theological Centre: The Fear of the LORD 

Michael V. Fox identifies wisdom as the fear of God, which 
represents both the beginninf: (Prov 1 :7) and the finale of the 
quest for wisdom (Prov 2:5). 3 Wisdom enables one to discern 
right from wrong and empowers one to do right, knowing full 
well that God is present. The "fear of God" means humankind 
must live in the knowledge of its place in relation to the divine. 
The fear of God is provocative, since the attitude demands 
justice to be done and reasons given for failure in this sphere. 
The fear of God is also transformative, for humankind 
acknowledges that sovereignty falls solely to the hand of the 
deity. 

In Proverbs, the limitation of human knowledge, as opposed 
to God's, is clearly acknowledged. Von Rad has pointed out 
that God is mentioned intentionally in connection with human 
limitation (Prov 16:1-2, 9; 19:21; 21:24, 30-31).14 In Job, the 
fear of God is illustrated intensely through the "theological 

"Proverbial Wisdom and the Yahwist Vision," in Semeia 17 (1980): 1-17, 
here 13. 

12 Brevard S. Childs, Old Testament Theology in a Canonical Context 
(London: SCM, 1985), 196-203. 

13 Michael V. Fox, "Ideas of Wisdom in Proverbs 1-9," in Journal of Biblical 
Literature 116.4 (1997): 612-633, here 620. 

14 Von Rad, Wisdom in Israel, 99. 
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whistle-blower verse" (Job 6: 14), 15 when Job laments that, "one 
may abandon the fear of Shaddai." The fear of the deity has 
thus inevitably become the focal attention when faith is in crisis. 
Qoheleth, on the other hand, brings a God-fearing factor into his 
rhetoric amidst his skeptically constructed observations (Ecc 
3:13-17; 5:1-7, 18-19; 7:13-14; 8:15-9:1; 11:9-12:1; 12:13-14), 
attempting to offer a pointer toward life's inscrutable reality. 
Since a mastery of rules and maxims cannot confer absolute 
certainty, "life retains a mysterious and incalculable element, 
and it is precisely in this incalculable area that Yahweh is 
encountered."16 

The fear of the LORD signifies the beginning of all 
knowledge and the crowning achievement of wisdom. 17 This 
fear is part of the essence of Israelite faith. Life's abundant 
mysteries evoke gratitude and reverence in the author of 
wisdom. 18 Such reverence is directly linked to other canonical 
texts. Wisdom encompasses a theological sense of God's 
involvement and intimate communion. This experience "is not 
separated from the world, but is in the midst of everyday life 
with its customary, even petty events. " 19 As such, the wisdom 
experience is a "faith experience."20 Also, the wisdom corpus is 

15 Choon-Leong Seow, "Job: Theology When Theology Fails," Wisdom as 
Practical Theology (Guest Lecture; Sabah Theological Seminary, KK, 
Sabah), 23 July 2008. 

16 Collins, "Proverbial Wisdom and the Yahwist Vision," here 10. 
17 Crenshaw, Old Testament Wisdom, 12. 
18 James L. Crenshaw, "The Acquisition of Knowledge in Israelite Wisdom 

Literature," in Word & World 7.3 (1987): 245-252, here 247. 
19 Roland E. Murphy, The Tree of Life: An Exploration of Biblical Wisdom 

Literature (Grand Rapids: Eerdmans, 2002), 125. 
20 Murphy, The Tree of Life, 125. 
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"theological literature," for it witnesses to the LORD and to the 
world which is willed, governed, and sustained by the LORD.21 

A Theology that Aims at the Realities of Life 

Biblical wisdom literature communicates a theology that 
aims at the realities of life, a continuous arena that provides 
basic parameters within which one lives and dies. In the biblical 
world, a dichotomy between secular and sacred did not exist, for 
people lived in God's presence.22 The law and historical credos 
were designed to construct a subjective view of reality under 
God's rule; whereas wisdom literature was designed to present a 
realistic view of human life in God's creation. Therefore, reality 
is the realm in which a life begins and ends, a generation comes 
and goes; reality is a sphere of work and rest, a place of rise and 
fall. 

According to wisdom thought, life in reality is walking by 
calculation rather than by faith (e.g. Prov 24:27; Ecc 9:12).23 

Wisdom pedagogy is sometimes ironic: one can control one's 
actions but not the consequences of those actions (e.g. Ecc 9:15; 
10:8-9; 11:6).24 Crenshaw points out three ways of acquiring 
knowledge as described in wisdom literature: firstly, through 
personal observation of nature and human behaviour: truth is 

21 Bruce C. Birch, Walter Brueggemann, Terence Fretheim, David L. 
Petersen, A Theological Introduction to the Old Testament (Nashville: 
Abingdon, 1999), 376. 

22 Crenshaw, Old Testament Wisdom, 14. 
23 John Goldingay, Theological Diversity and the Authority of the Old 

Testament (Grand Rapids: William B. Eerdmans, 1987), 207. 
24 Fox, "Ideas of Wisdom in Proverbs 1-9," 623. 
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obtained from human enquiry rather than divine initiative. 
Secondly, through analogy between creed and reality: as in Ps 
73, through one's struggle with faith. Thirdly, through encounter 
with the Transcendent One: peofsle learn about the truth of 
reality in personal enlightenment. 5 All three ways of learning 
are based on "lived experience" 26 that takes place in reality. 

Choon-Leong Seow has argued for the place of wisdom 
literature at the heart of biblical theology. Wisdom, Seow 
reasons, is about "the life of the present, life here and now," 
therefore it must not be peripheral when constructing theology. 
27 Further, the "mode of faith" in wisdom operates in different 
interpretive categories and demands its own mode of discourse 
and reflection.28 And biblical theology is "both-worldly": it 
encapsulates an anthropocentric world of reality on earth and a 
theocentric world of revelation from above. 29 By definition, 
wisdom is basically a practical life-skill: living morally, making 
wise decisions, behaving appropriately and exercising common 
sense. As such, for the people of God, wisdom is the life of 
worship extended to the home and marketplace.30 Wisdom 
offers strategies for living in the here and now; and it takes place 
amidst the realities of life. 

25 Crenshaw, "The Acquisition of Knowledge, 245-252. 
26 Bruce C.Birch, Walter Brueggemann, Terence Fretheim and David L. 

Petersen, A Theological Introduction to the Old Testament (Nashville: 
Abingdon, 1999), 374. 

27 Seow, Wisdom, 21 July 2008. 
28 Birch and others, A Theological Introduction, 374. 
29 Seow, Wisdom, 25 July 2008. 
30 William Dyrness, Themes in Old Testament Theology (Downers Grove: 

InterVarsity Press, 1979), 189. 
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A Theology of Growth in Faith 

Theology is concerned with the living faith of God's people. 
Crenshaw has aptly said of biblical wisdom literature: Proverbs 
searched for knowledge, Job searched for God's presence, 
Qoheleth searched for meaning in life.31 The temporal focus 
differs in each instance: Proverbs focused on the past when God 
established an order and humans endeavored to live in harmony 
with that order; Job's present suffering increased the urgency of 
finding relief; while Qoheleth' s doubt arose from an inability to 
discern the future. 32 These relenting searches fluctuate, as if 
swinging on a pendulum between trusting one's ability to grasp 
hold of existence and a total dependence on God's mercy for 
survival. 33 The two concepts inspire a sense of tension within 
wisdom thought. Seow shares this same concern regarding the 
alleged tension in wisdom thought: it is human confidence 
tempered with, and balanced by, human limitedness.34 On the 
one hand, humans represent God's unique creation; on the other, 
they are mere mortals. This dilemma of human existence gives 
rise to a creative tension within wisdom writing, often 
mistakenly perceived as a conflict of perspectives, or wrongly 
regarded as wisdom's self-correcting. This paper argues for a 
theology of growth underlying such a self-contained tension 
within these biblical wisdom books. The creative tension within 
biblical wisdom literature is intentional, for the tension signifies 
engagement with the journey of faith, within a believer in God. 

31 Crenshaw, Old Testament Wisdom, 50. 
32 Crenshaw, Old Testament Wisdom, 50-51 . 
33 Crenshaw, Old Testament Wisdom, 51. 
34 Seow, Wisdom, 21 July 2008. 
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Proverbs: A Good Disciple 

In Proverbs, a disciple learns about the hard and fast rules of 
godly living. The disciple embarks on a journey of faith by 
learning proverbial generalizations from wise sayings and 
admonitions: devotion to the LORD is, at the same time, 
spurning evil. Compliance to the teaching of Proverbs 
represents submission the God. A good and teachable disciple, 
therefore, can easily subscribe to absoluteness and to formulaic 
certainty. As a beginner in faith, this good disciple exercises his 
or her discernment, hoping to steer his or her life "safely into 
harbor, avoiding hazards that brought catastrophe to fools."35 

The disciple represents a good example of a moral agent who 
believes in rigid retribution, and who reasons from a 
fundamental premise of practical wisdom. 36 As such, every bad 
consequence, such as suffering, presumes a prior sin or wrongful 
behaviour. A fresh believer, therefore, holds fast to G0d's 
commandment and lives ethically so as to obtain goodness of 
life, at the same time avoiding calamity, which represents divine 
disfavour. 

Job: A Questioning Devotee 

For Job, practicalities are preferred over the home-schooled 
theories of Proverbs. A good disciple soon discovers that the 

35 James L. Crenshaw, "The Concept of God in Old Testament Wisdom," in 
In Search of Wisdom: Essays in Memory of John G. Gammie, edited by 
Leo G. Perdue, Bernard Brandon Scott and William Johnston Wiseman 
(Louisville: Westminster John Knox Press, 1993):1-18, here 6. 

36 Daniel J. Estes, Handbook on the Wisdom books and Psalms (Grand 
Rapids: Baker Academic, 2005), 23. 

10 

haiyen

haiyen



once- learned generalizations are to be questioned when bad 
experiences or human problems arise. In the book of Job, faith 
is questioned in the face of righteous suffering. Initial 
questioning occurs in the prologue of the book of Job, ironically 
through Satan's enquiry: Job's goodness, which has so 
impressed God, is merely a ploy to get divine blessing on his 
life. So the testing of faith begins, prompting "a modem Job" to 
wonder: "I have learned that God is good, but why have I come 
across a God that is not?" Along the journey of faith, the 
believer will find God, paradoxically, absent and present: both 
being equally offensive to a faithful believer. God's absence, 
represented by Job's silent Divine, demands one's tireless 
questioning. God's presence, like that of Job's theophany, 
though sought after, appears confrontational rather than 
therapeutic. As such, Job's experience signifies a quest for 
understanding by a faithful follower. This quest for 
understanding is rather tough, for it is compounded by 
challenges from other faithful followers. "The friends of Job" 
become the teachers of Proverbs, who are overly confident of 
their own teaching.37 Eventually, the questioning devotee 
charges God with large-scale injustice encompassing social evil 
and oppression, just as Job does. This picture of internal 
struggle, however, does not altogether conceal one's hope that 
God will eventually come to one's assistance. The personal 
quest leads to a momentous theophany, where the faithful 
follower is confronted by God's ultimate questioning of who is 
really in charge of how to run the world. This personal 
encounter with God does not, however, provide a single answer 
to all earlier questionings, but, rather, causes the devotee to 
retreat from all questioning, and yield in trustful submission to 

37 Walter Brueggemann, Old Testament Theology (Nashville: Abingdon, 
2008), 235. 
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God, "Now I know that God is God." Nonetheless, 
undergirding this confession is the virtue of trust. 

Qoheleth: A Skeptic Believer 

If Proverbs contains confident assertions about the way the 
world works, "these are rules for life; try them and find that they 
will work," both Job and Qoheleth appear to respond, "we tried, 
and they did not work. "38 When a faithful follower moves from 
Proverbs to Ecclesiastes, he faces a threatened skepticism more 
provoking than Job's. Ecclesiastes is Job without the 
theophany. 39 One finds that truth once learned becomes less and 
less verifiable, but more and more ungraspable. The reality of 
life becomes exceedingly complex, difficult to calculate and 
therefore impossible to explain. Since there is a mystery beyond 
human control, the once dutiful disciple starts to loose his grip 
on the hard and fast rules, and settles for a less-structured 
attitude toward reality, without compromising ultimate trust in a 
Living Presence. A faith journey which has arrived at this stage 
has cultivated a God-centred worldview, which is essential for 
finding meaning in life.40 The tested and mature believer, 
reflected in Ecclesiastes, challenges new believers to 
contemplate on the core issues of life and to choose to live in 
surrender to God (12: 1-7). This mature believer restrains 
himself from making hasty judgments, and keeps a skeptical 
view on life's happenings. This believer remains a hard -core 

38 David A. Hubbard, "The Wisdom Movement and Israel's Covenant Faith," 
Tyndale Bulletin 17 (1966):3-34, here 6; quoted in Goldingay, Theological 
Diversity, 208. 

39 Goldingay, Theological Diversity, 209. 
40 Estes, Handbook on the Wisdom books and Psalms, 280. 
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believer in a God who holds the ultimate meaning of life "under 
the sun." Such a disciple is both skeptic and believer; in a word, 
a "realist.',41 

Walter Brueggemann sees obedience as the sum of Israelite 
wisdom: "In the completed traditions of wisdom in the Old 
Testament, new obedience that takes the world seriously is a 
powerful dialectic of submissiveness and challenge.',42 Tracing 
the sapiential conclusion from Proverbs 3:7-8, through Job 
28:28 and eventually on to Ecclesiastes 12:13, a believer in God 
thus embraces Torah obedience while growing in faith.43 Such 
obedience demands serious engagement with human life and 
with the ultimate Living Presence. In this journey of faith and 
obedience, the God-human relationship is retrospective and two 
-dimensional. The progression from Proverbs to Job to 
Ecclesiastes is thus transformative: a believer in God grows 
from a simple faith to a faith in crisis and on to a renewed faith. 

Conclusion 

The model I propose upholds a faith journey that involves 
the people of God facing reality. It is the proposal of a 
theological model that attempts to reach into the heart of 
wisdom. The model defends the unity of wisdom literature and 
other canonical books, and a diversity within the wisdom books 

41 Choon-Leong Seow, "Ecclesiastes: Theology When Everything is Beyond 
Control," Wisdom as Practical Theology (Guest Lecture; Sabah 
Theological Seminary, KK, Sabah), 24 July 2008 

42 Walter Brueggemann, Old Testament Theology (Nashville: Abingdon, 
2008), 234. 

43 Brueggemann, Old Testament Theology, 236. 
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themselves. The Bible in general and wisdom literature in 
particular, points to many possible ways of cultivating the ability 
to live out faith. A person with faith searches for the aptitude to 
face life's inscrutability, only to find himself the object of God's 
pursuit.44 Indeed, it is only when one reaches an endless 
searching, like that of Job and of Qoheleth, that one can 
encounter the Creator of Creation and the Master of the 
uttermost mystery, in total submission. Wisdom literature thus 
offers a perspective on understanding the divine revelation 
alongside Sinai revelation and prophetic utterance. Wisdom 
becomes the revelation of God's instruction, indirectly, through 
human views. This connection between wisdom and revelation 
delivers, what Claude Cox calls, a theology of presence for 
wisdom. 45 In my judgment, wisdom literature as a whole is 
therefore a book of faith, which informs its readers of the 
struggles and promises that come with faith. 

44 I am indebted to Crenshaw, Old Testament Wisdom, 51 for this thought. 
45 Claude Cox, "When Torah Embraced Wisdom and Song: Job 28:28, 

Ecclesiastes 12: 13, and Psalm 1 :2," in Restoration Quarterly 49.2 (2007): 
65-74, here 74. 
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Lessons From The PastFor Church Management: 

A Critical Review Of The Historical 
Development Of Ministry Order In The 

Christian Church 

Chong Siaw Fung 

Abstract 

Church Management is an important factor in the 
success of the ministry of the Church. The historical 
development of a 'ministry order' in the Christian 
Church demonstrates its possible contribution to, and 
effect of this system of Church administration and . 
management on, Church Ministry. This article presents 
a critical review of the 'ministry order' throughout the 
Apostolic, Patristic, Medieval, Reformation and Post­
Reformation Periods of the Christian Church, in an 
attempt to discover insights which might enhance 
Church Management initiatives in response to the post­
modem challenges of the present day. · 

After Jesus' ascension, the coming of the promised Holy Spirit 
(Acts 1 :8, 2:2-4) on Pentecost, in Jerusalem sparked the 
beginning of the ministry of many generations of Christians to 
fulfil the Great Commission (Mt 28:18-20). The Church grew 
in Jerusalem (Acts 2:41, 47; 6:7) and Antioch (Acts 11:20-21), 
and spread quickly across Asia Minor and Europe during the 
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first century. This growth and development of the Church 
brought it to a stage where more structured and systematic 
administration was called for, to support the advancement of its 
Illlss1on. The first such instance can be observed when the 
Apostles enlisted administrative help towards the care of the 
believers' general welfare, in Acts 6: 1-4. This administrative 
support enabled the Apostles to focus on their mission-critical 
tasks, and led to positive growth in the Church (Ac 6:7). 

Up to the present day, church management still remains an 
important factor for the success of the ministry of the Church. 
In his book, Becoming a Healthy Church: 10 Characteristics, 
Stephen A Macchia acknowledged "wise administration and 
accountability" as one of the characteristics of a healthy church. 1 

In Malaysia, right leadership and church structure(both being 
elements of church management) are among the proposed 
responses to the observed trends and challenges of the 21 st 
century.2 

The Church as an Organisation 

Management practices are often associated with 
organizations - corporate or otherwise. According to G A 
Cole's definition, an organisation bears the characteristics of 
being people-based, having relatively structured collaboration 

1 Macchia, Stephen A. Becoming a Healthy Church: 10 Characteristics. 
(Chinese Edition). pp24, 223-256. 

2 Ho, Daniel K.C., "Into the 21 st century: Challenges facing the Church 
in Malaysia." In Thu, E.Y.; Burfield, D.R.; del Rosario, R.L.; and Chong, 
T.L. (Eds.). Christian Reflections Within An Emerging Industrialised 
Society. pp 21-45. 
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between its members, sharing common goals, displaying 
interdependence between members, demonstrating mechanism 
of coordination and control for its operations, with values and 
practices forming the culture and identity of the organisation as 
a whole. 3 Essentially, an organisation is a social system, 
formed on the basis of mutual interest among its members, 
maintained by a commonly accepted value system that 
moderates ethical treatment within the organisation. 4 

The Greek word ekklesia used for "church" denotes an 
assembly, 5 reflecting the people-based nature of the Church. 
As for sharing common goals, the Church is called and 
redeemed by God for a special purpose, and is entrusted with the 
mission of being the salt of the earth and light of the world (Mt 
5:13-14) and bringing the Good News of salvation to all 
mankind (Mt 28:18-19). Being described as the body of Christ 
( 1 Co 12: 12-2 7) illustrates the interdependence of the members 
of the Church. The characteristics of structured collaboration 
and coordination and control are observed in the Church, as 
various roles and tasks are defined for believers (Eph 4:11-12; 
Ro 12:6-8; 1 Ti 3:2-13). The principle of love and humility in 
leadership (Jn 13:5; Lk 22:26) and ministry dictates the noble 
culture of the life and function of the Church. 

The Church exhibits the characteristics of an organisation, 
but, unlike any political, social or cultural entity, it is more than 
just a human structure. It is the body of Jesus Christ, drawing 
life from Christ himself, who instituted and continues its 

3 Cole, G.A., Organisational behaviour. pp4-6. 
4 Newstrom, J.W. & Davis, K. Organiational Behavior: Human Behavior 

at Work. ppl 1-12. 
5 Zondervan compact Bible dictionary. p 111. 
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functions.6 Nevertheless, as an organisation, the Church needs 
to be managed and administered effectively, in order to achieve 
its mission. · 

Functions of Church Management 

Although generally considered a secular discipline, some 
Christian authors have observed that examples of management 
practices are often found "recorded in the pages of Scripture." 7 

On this topic, Mary Go Setiawani commented that 
administration and management are only tools, and the spiritual 
nobility of the tool is determined by the user. 8 In support, 
Wilfred Su extolled Church management practices thus: 

Church management is the application of theology, 
manifesting the essence of theology in a vivid and lively 
manner. Through planning, organizing, leading, evaluation, 
and so on, Church management may be the most natural 
form of the application of practical theology, providing a 
living showcase of the sacraments, creeds, liturgies, and 
other affairs of the Church. 9 

The development of modem management theories and practices 
can be traced to the industrial revolution of the late 16th and 
early 17th centuries, amidst the vibrant process of 

6 Zondervan compact Bible dictionary. p 111 . 
7 Anthony, Michael, "Biblical Perspectives of Christian Management," In 

Anthony, M.J. & Estep, J. Jr. (Eds.), Management Essentials for Christian 
Ministries. p 13. 

8 Setiawani, Mary Go, Christian Administration and Management. pl2. 
9 Su, Wilfred W., Management for Effective Church Ministry. pl7. 

{Translated from Chinese). 
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industrialisation in the western societies. 10 Bartol and Martin 
defined management as " ... the process of achieving 
organizational goals by engaging in the four major functions of 
planning, organizing, leading, and controlling." 11 In this 
definition, they outlined four general functions of management -
planning, organizing, leading, and controlling. 

Authors of books on church management such as Setiawani 
12 and Xia Zhong-Jian13 agreed with Bartol and Martin's ideas 
on management functions, listing planning, organising, leading, 
and controlling as the functions of church management. In the 
context of Church ministry, Setiawani defined Christian 
administration and management as " ... the process of executing 
church ministry in the most effective manner, through the help 
of the Holy Spirit with set objectives, plans, methods, efficiency, 
leading and controlling, in order to achieve outcomes expected 
by God."14• 

Setiawani's 15 and Xia Zhong-Jian's explanation16 of these 
four functions of management is similar: 
• Planning is the function of determining the process of 

actions to be taken. 
• Organising is the function of systematically assigning 

people to fulfil set objectives. 

10 Bartol, Kathryn M. and Martin, David C., Management. p38. 
II Ibid. p5. 
12 Setiawani, Mary Go, Op. cit. p.8 
13 Xia,Zhong-Jian,l;t~ '.ft-t-.fi'lt.~-1£-~f.JJ. p5. 
14 Setiawani, Mary Go, Christian Administration and Management. p6 

(Translated from Chinese). 
15 Ibid. pp8-9 
16 Xia,Zhong-Jian l.,t~, .ft-t-.fi'lt.~-1£-'tf.JJ.. pp5-7. 
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• Leading is the function of inducing people to act effectively. 
• Controlling is the function of ensuring that actions are taken 

according to plan. 

The success of church ministry is affected by the effectiveness 
of church administration and management, as defined by 
Setiawani, 14 through the running of these four functions. 

The Ministry Order of the Christian Church 

Church ministry is essentially the collective service of 
Christians to fulfil God's purpose. In his article, Meinert 
Grumm discussed words commonly used for ministry in the Old 
Testament. 17 After analysing Grumm's work, Tsang concluded 
that words used for ministry in the Bible refer generally to any 
form of service offered, and particularly to the work of the 
Church in accordance to the calling of God. 18 Throughout 
history, the ministry of the Church has been managed by the 
organisation of Christians into functional levels, which Tsang 
referred to as Ministry Order. 19 

17 Grumm, Meinert, ·"Ministry: The Old Testament Background," Current 
Theology of Mission, 16, 1989, pp104-107. 

18 Tsang, Rennie L., An Investigation of Renewal of church Ministry. p29. 
19 Ibid. p80 By "Ministry Order", Tsang means the structural system or 

levels by which church ministry is ruled, managed, and administered. 
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The Apostolic Period (1st Century AD) 

Schaff described five ministry offices during the Apostolic 
Period, namel6 those of Apostle, Prophet, Evangelist, Presbyter, 
and Deacon.2 Each office had a specific role and function,21 

but they may have, simply, been roles and functions of service 
for God performed with love and humility (Lk 22:25-27), 22 

rather than a "position" or "status". The Church at that time may 
not have operated under a strict administrative system and 
structure, and the Apostles were most probably helped by groups 
of believers in ministry, with no clear distinction between 
ministry offices.23 In this environment of shared ministry, based 
on 1 Corinthians 14:26-31, Gordon Fee contended that believers 
during this period might be participating actively in ministry, 
even in preaching and teaching. 24 

The Patristic Period (2nd-5th Century AD) 

From the "shared ministry" environment of the Apostolic 
Period, the organisational structure of the Church became more 
formalised during the Patristic Period. 

20 Schaff, Philip, "Chapter X. Organization of the Apostolic Church". In 
Volume 1 First Period: Apostolic Christianity AD 1-100, History of the 
Christian Church. S60-62. 

21 Ibid. 
22 Tsang, Rennie L., Op. cit. p102. 
23 Marshall, Howard, ''The ministry" pl4. 
24 Fee, Gordon D., The First Epistle to the Corinthians, The New 

International Commentary on the New Testament. p696. 
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Clergy and Laity 

One major characteristic of the Church during the Patristic 
Period is the distinction between clergy and laity. Tertullian 
(AD 150-230) used the term "sacerdotium" 25 to denote the 
special position of the clergy in ministry towards God. Clement 
of Rome (fl 96) introduced the concept of Apostolic Succession, 
26hence the view that clergy were necessary for access to God. 
27 Further, Cyprian (AD 200-258) accorded all the duties, 
responsibilities, and privileges of the Aaronic priesthood to the 
ministry offices of the Church. 28 Christians holding ministry 
offices began to be referred to, exclusively, as "clergy," as 
opposed to "laity" for the general Christian population. The 
tradition of solemn ordination, or consecration, by which 
Christians were admitted into the ministry offices or 
"sacerdotalis" by the "laying on of hands" probably began 
during this period. 29 

25 Schaff, Philip, "Chapter IV. Organization and Discipline of the Church," 
In Volume 2 Second Period: Ante-Nicene Christianity AD 100-311(325), 
History of the Christian Church. S42-43. 

26 Tsang, Rennie L., An Investigation of Renewal of Church Ministry. 
p 121. Apostolic succession presented the bishops as successors of the 
Apostles, authorized and responsible for the establishment and 
administration of the Church. 

27 Schaff, Philip. Op. cit. This view is supported by Ignatius of Antioch. 
28 Ibid. On Cyprian's assertions regarding 'sacerdotium', Schaff 

commented that he may be called "the proper father of the sacerdotal 
conception of the Christian ministry as a mediating agency between God 
and the people". 

29 Ibid. 
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Hierarchy of the Ministry Order 

Following the concept of sacerdotium, in Schaff's records, 
30 the clergy were classified into two Orders - the ordines 
majores (Major Order) and the ordines minores (Minor Order): 
the ordines majores being a divine institution, and many minor 
offices, the ordines minores, ministry offices such as sub-deacon, 
lector or reader, acolyte, exorcist, precentor, janitor, catechist, 
interpreter, protobishop, and the like. 

Elevation of the Offices of Bishop and Deacon 

In the Afiostolic Period, Bishop and Presbyter refer to the 
same office. 1 In the Patristic Period, the office of bishop rose 
to becoming an office that topped the fresbyter, holding the 
administrative authority of the church. 3 Below presbyters, 
deacons were gradually entrusted with more duties and 
responsibilities in service, such as that of " . .. confidential 
advisers, sometimes even delegates and vicars of the bishops"33. 

30 Schaff, Philip, "Chapter IV. Organization and Discipline of the Church," 
In Volume 2 Second Period: Ante-Nicene Christianity AD 100-
311 (325), History of the Christian Church. S42-43. 

31 Tsang, Rennie L., An Investigation of Renewal of Church Ministry. 
pl00. Supportedbyl Tim3:1-7;Titus 1:5-9. 

32 Schaff, Philip, Op. cit. 
33 Ibid. Schaff added that the responsibilities quoted here are true 

" ... especially of the 'archdeacon,' who does not appear, however, till the 
fourth century". 
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Acceptance of Lay Preachers 

During this period, it is interesting to observe that teaching 
by laymen was permitted as an exception. The Fourth General 
Council in Carthage (AD 398) prohibited laymen from teaching 
in the presence of clergymen, impJt,ng that this could be done 
with permission from the clergy. 3 Some of the most notable 
teachers of this period were laymen or, at most, presbyters.35 

The Medieval Period (AD 476-1517) 

The conversion of the Roman Emperor Constantine paved 
the way for Christianity to become the Roman state religion in 
AD 312.36 This contributed to the significant expansion of the 
Church, hence its increasingly more complex hierarchical 
structure. 

The Patriarchs and the Papacy 

The position of bishops of churches in strategically located 
metropolises became increasingly more significant, and 
eventually rose to the office of Archbishop - the bishop of 
bishops - of their respective vicinities. By the sixth century, 

34 Schaff, Philip, "Chapter IV. Organization and Discipline of the Church," 
In Volume 2 Second Period: Ante-Nicene Christianity AD 100-
311 (325), History of the Christian Church. S42-43. 

35 Ibid. Schaff named "Hermas, Justin Martyr, Athenagoras, Clement of 
Alexandria, Origen, Tertullian, Arnobius, and Lactantius". 

36 Tsang, Rennie L., An Investigation of Renewal of Church Ministry. 
pl48. 
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the Archbishops of five major cities - Jerusalem, Antioch, 
Alexandria, Constantinople and Rome - were named as 
Patriarchs, to overtop the other Archbishops. 37 

The Patriarch of Rome advanced to becoming the Pope in 
the seventh century, during the Medieval Period. 38 With that, 
the Church began its active participation in state and secular 
affairs, such as the crowning of Charlemagne (AD.742-814), in 
AD 800, which inevitably endorsed the power of the Papacy 
over kings, 39 and the prosperous business ventures of Pope 
Gregory I (AD 590-604).40 

Basic and Theological Education 

In this period, theological education faced many obstacles -
intellectual, religious, social, and political. 41 However, Schaff 
observed that some of the prominent church fathers and teachers 
of the fourth century received a secular education, based on 
classical culture and general scientific knowledge, before 
studying theology with prominent church teachers or by private 
learning.42 This suggests that basic training in literary, and in 
scientific knowledge and skills, may have had a positive impact 
on theological and scriptural learning. 

37 Ibid. pl49. 
38 Ibid. pl58. 
39 Tsang, Rennie L., An Investigation of Renewal of Church Ministry. 

p158. 
40 Ibid. p158. 
41 Schaff, Philip, "Chapter V. The Hierarchy and Polity of the Church". 

In Volume 3 Third Period: The Church in Union with the Roman Empire 
from Constantine the Great to Gregory the Great AD 311-590, History 
of the Christian Church. S48-49. 

42 Ibid. 
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Democracy and Election 

By this time, the clergy had become rigidly distinguished 
from the laity through special rituals 43 and other special features 
such as celibacy, sacerdotal vestments, and so on, 44 such that 
clergy were distinctively above laity. 

It is noteworthy, however, that the consent of the people in 
choosing clergy had not yet been entirely suppressed during this 
period. During the election of bishops, for instance, the 
popularity of some bishoporic candidates was instrumental in 
eventually placing them in the office.45 The practice of formal 
voting was still observed, especially when there were three or 
more candidates before the people. 46 Regrettably, power and 
political struggle, driven by selfish passion and other worldly 
corrupting practices, contributed to much abuse of the system of 
the appointment of clergy, including the democratic process.47 

The democratic exercise of election vanished entirely from 
the Church during the Medieval Period. By the eleventh 
century, the ordination of bishops was entirely in the hands of 
the clergy, or even princes and rulers. Believers would 

43 Ibid. 
44 Ibid. 
45 Schaff, Philip, "Chapter V. The Hierarchy and Polity of the Church". 

In Volume 3 Third Period: The Church in Union with the Roman Empire 
from Constantine the Great to Gregory the Great AD 311- 590, History of 
the Christian Church. S48-49. A few of such bishops named include 
Ambrose of Milan, Martin of Tours, Chrysostom of Constantinople, 
Damasus of Rome under various circumstances. 

46 Ibid. 
47 Ibid. 
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eventualll have no say over who should, and would, lead the 
Church.4 

The Reformation and Post-Reformation (AD 1517 onwards) 

The virtue of the "Priesthood of All Believers", strongly 
upheld by Martin Luther, 49 was fmally restored during the 
Reformation. Luther criticized the sacerdotal concept, and 
contended that clergymen were merely performing ministerial 
functions. 50 Although he acknowledged the authority of the 
ordained clergy to teach and exhort the congregation, he also 
upheld the right and responsibility of the congregation to call 
and appoint clergymen.51 

Regarding teaching and preaching, Luther asserted that all 
believers are individually responsible for performing the duty 
of teaching and preaching God's Word to others - believers or 
non-believers. 52 John Calvin shared this concern. Both Luther 
and Calvin contributed significantly to the establishment of the 
Biblical Preaching Tradition in the Christian Church. 53 

48 Ibid. Schaff recorded Chrysostom' s lamentation on this matter, "that 
presbyters, in the choice of a bishop, instead oflooking only at spiritual 
fitness, were led by regard for noble birth, or great wealth, or 
consanguinity and friendship". 

49 Tsang, Rennie L., An Investigation of Renewal of church Ministry. 
pp165-170. 

50 Ibid. p166. 
51 Tsang, Rennie L., An Investigation ofRenewal of Church Ministry. p167. 
52 Ibid. p169. 
53 Ibid. pp173-174. 
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The reformers promoted the pastoral and teaching offices. 
The offices of priest and bishop were somewhat abolished, and 
ordained clergy were generally called Pastor or Preacher 54 . 

Luther recognized the pastor's symbolic authority over the 
congregation, especially in the function of teaching and the 
administration of rites and sacraments under "normal" 
circumstances. 55 Calvin proposed a fourfold ecclesiastical 
ministerial order, namely pastor, elder, teacher, and deacon, 
where Pastor and Elder were commonly addressed as 
Presbyter. 56 

Subsequently, the administrative structure of the Church 
developed along various denominational lines, influenced by 
social, cultural and politico-legal trends through the centuries. 
Tsang observed four major administrative structures in the 
evangelical Church today, namely Episcopal, Congregational, 
Presbyterian, and Independent. 57 

54 Ibid. pl 74. 
55 Ibid. pp 17 4-17 5. Members of the congregation may take part to 

perform these functions when the need arises. 
56 Ibid. pl 75 The Pastor preaches, teaches, and administers rituals and 

sacraments. The Teaching Elder teaches but does not administer rituals 
and sacraments. The Ruling Elder administers church affairs and 
conducts disciplinary procedures. The Teacher (whom Calvin 
interestingly addresses as "Doctor") studies the Bible and theology, 
teaches, and trains young believers who have committed themselves to 
serve God. The Deacon can be male or female, and may be be a 
specialist in a particular ministry or area of need. 

57 Ibid. pp 184-193. 
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Analysis and Discussion 

The development of a systematic knowledge of the 
discipline of management formally began only in the 16th and 
17th centuries. 58 Before that, management practices in the 
world, and in the Church, were plausibly dependent on arbitrary 
leadership and societal culture and norms. 

During the Apostolic and early Patristic Periods, the 
leadership of the Apostles was the main thrust of management 
direction of the Church. Towards the end of the Patristic and 
early Medieval Periods, the Church was driven by a strong 
culture of submissiveness to ordained spiritual authority. This 
would develop later into a state of "monarchical episcopate"59 

in the Papacy. 

After Christianity had been instituted as the Roman state 
religion, the Pax Romana contributed to the substantial and 
steady growth of the Church. This led to increasingly more 
sophisticated hierarchical church structures. Eventually, all 
leadership and administrative authority of the Church shifted to 
the clergy, and laymen would have no place in church leadership 
and management. In the later Medieval Period, political 
influences crept into the Church, with rulers and princes 
attempting to monopolise the influence of the Church to 
strengthen their political rule. 

The virtue of the "Priesthood of All Believers" was revived 
after the Reformation. Following that, the community of 
Evangelical Christians established itself amidst the social, 

58 Bartol, Kathryn M. and Martin, David C., Management. p.38. 
59 Tsang, Rennie L., An investigation of renewal of church ministry. p.141. 
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cultural, and politico-legal challenges of its days, and formed 
denominational institutions with Church administration 
structures, based on convictions regarding the Biblical principles 
related to Church governance. 

Through all these, the Church had held on to its ethos of 
collective and consultative decision-making, especially in 
dealing with doctrinal issues, apologetics, and polemics. Since 
the Apostolic Period, the Church had often held meetings, or 
convened Councils, to deliberate on pertinent issues such as the 
aforementioned. 

The above analysis is intended to lead into the following 
discussion of various recommendations for church management 
practices in the Church today. This discussion will be 
presented along two main lines: 
• theology of church management, and 
• directions for professional Church management practices. 

Theology of Church Management 

Hwa Yung, in his work entitled Beyond AD2000: A call to 
evangelical faithfulness, exhorted today's evangelical Christians 
to restore their commitment to the Supremacy of Scripture, since 
" ... the so/a scriptura principle is the outstanding distinguishing 
mark of historical evangelicalism" 60. 

60 Hwa, Yung, Beyond AD2000: A Call to Evangelical Faithfulness. pl3. 
To his dismay, Hwa Yung observed clear signs of today's evangelicals 
losing their grip on sound Biblical depths. 
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In matters of church management, however, the Bible only 
provides a broad and general description of ministry offices such 
as overseer, presbyter, and deacon. There are no specific 
management guidelines regarding structure, policy, procedure, 
and so on. But one has to acknowledge that the Church, as an 
organisation, needs to have a systematic approach to 
management, to ensure that it effectively achieves the purpose 
of its existence. Awkwardly, some fundamental evangelicals, 
being conscientiously anti-intellectual 61 , are skeptical about 
practicing management science in the church, regarding it as 
"secular" and "unspiritual." 

Regarding this, Tsang argued that the Church should strive 
to achieve balance between the awareness of being a spiritual 
communion with a mission, and the over-readiness to acceft the 
influence of modem and scientific management practices. 6 By 
constantly and reverently submitting itself to the Spirit of God, 
the Church should seek to implement professional management 
practices which are godly and edifying. 

A systematic theology .of church management is an 
immediate need. The Church should incorporate Biblical 
principles, understanding derived from the historical 
development of the administrative practices of the Church, and 
the knowledge and discipline of professional management, to 
develop a theology that would explain and guide the process of 
professional management practices in the Church. As an 

61 Hwa, Yung, Beyond AD2000: A Call to Evangelical Faithfulness. p9. 
Anti-intellectualism was pointed out as being one weakness of 
fundamental evangelicalism. 

62 Tsang, Rennie L., Ni Investigation of Renewal of Church Ministry. 
p274-280. 

31 

haiyen

haiyen



example, James Estep proposed a model of a systematic 
theology of administration, explaining that administrative 
practices are to be guided by administration theory that is built 
upon several essential components of theological concem:63 

• Centred on God: God as Leader, 
• Responsive to His Revelation: Scripture as the core 

document, 
• Formation of a distinctive community: the congregation as 

institutional context, 
• Redemptive in purpose: transformation as its mission and 

motive, and 
• Responsive to humanity's needs: humanity as a valued 

participant. 

Further such effort is needed to develop a theological 
framework for church management, to guide sound and 
prqfessional management practices in the Church. 

Directions For Professional Management Practices in the 
Church 

This section explores possible directions for the 
implementation of professional management practices in the 
Church according to the four Church management functions 
identified earlier - planning, organising, leading and controlling. 

63 Estep, James, "A Theology of Administration," In Anthony, M.J. & Estep, 
J. Jr. (Eds.), Management Essentials for Christian Ministries. p39. 
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Planning 

It has been observed that a culture of collective and 
consultative decision-making has always been maintained 
through councils and conferences. This culture should be 
upheld as regards ministry planning at all levels of the Church. 

Mission-Oriented Planning 

During earlier periods of the Church, deliberation and 
decisions on doctrinal issues appeared to be the main topics of 
concern in councils and conferences. The Church should 
continue in this spirit of unity towards the fulfilment of the 
Great Commission entrusted to it by our Lord (Mt 28:18-20), 
and do so with more systematic planning involving all members 
of the Church, beyond the boundary of denominations. More 
thought and actions needs to be put into the work of evangelism 
and cross-cultural mission, 64 as the focus of all ministry 
planning, at all levels of the Church - local, denominational and 
ecumenical. 

Professional Strategic Planning 

Management practices of the Church, in the past, depended 
more on the capability and subjective group dynamics of Church 
leaders than on a systematic discipline of management and 

64 Hwa Yung, Beyond AD2000: A Call to Evangelical Faithfulness. pp29-34. 
In this chapter, Hwa Yung challenges Malaysian evangelicals to leave 
their comfort zones and take a more active part in cross-cultural mission. 
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administration. Now that knowledge of sound and professional 
management is available, the Church should seriously study the 
possibility of applying it, to improve ministry effectiveness. 

The Church should clearly and explicitly word its mission 
statement to have specific relevance at all levels, set specific and 
measurable goals, formulate and implement strategies and 
programmes to achieve these goals, 65 and as faithful and 
conscientious managers · of God, dervise systematic plans to 
evaluate and improve the effectiveness of the programmes 
implemented. 66 

Organising 

The Church had developed from a "shared ministry" model 
to a state of centralised and authoritarian bureaucracy, before the 
Reformation took place. Some valuable lessons on 
organisation can be acquired from this experience. 

Centralised and Authoritarian Hierarchical Bureaucracy 

From the late Patristic to the Medieval Period, the Church 
upheld an centralised, authoritarian culture, where believers 
were expected to be submissive to the authority above them, 
with the administrative authority of the Church ultimately 

65 Tsang, Rennie L., An Investigation of Renewal of Church Ministry. 
p279. 

66 Simpson, Mark, "Evaluating the Effectiveness of Programs," In Anthony, 
M.J. & Estep, J. Jr. (Eds.), Management Essentials for Christian 
Ministries, pp411-420. and Su, Wilfred W., Management for Effective 
Church Ministry, ppl 17-145. 
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centred on the Pope, the supreme leader of the Church in the 
world. 

In such a structure, absolute power is held only by several 
individuals, running the immense risk of compromising the 
mission, integrity, and dignity of the Church. Effective 
organisation in church management should dwell on the humble 
submission of church leaders towards God, and a commitment to 
serve God's people. The Church should realise the danger of 
an extremely centralised and authoritarian, hierarchical 
bureaucracy, and design administrative structures that will 
advocate the spiritual and social accountability of ministry 
personnel, rather than the "authority" and "status" of ministry 
office. 

Pitfalls of Over-Liberal, Republican, Democratic Practices 

Up to the Medieval Period, democratic practices were still 
observed in the election of bishops, and popularity of candidates 
could have significance influence on decisions about 
appointments67 . After the Reformation, democratic practices in 
the election of church leaders were common, esEecially among 
churches following the congregational tradition. 8 However, it 
is noted that republican practices, implemented too liberally, are 
not faultless. For instance, the system of appointment of clergy 

67 Schaff, Philip, "Chapter V. The Hierarchy and Polity of the Church". In 
Volume 3 Third Period: The Church in Union with the Roman Empire 
from Constantine the Great to Gregory the Great AD 311- 590, History 
of the Christian Church. S48-49. 

68 Tsang, Rennie L., An Investigation of Renewal of Church Ministry, pl 75. 
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during the Medieval Period was negatively influenced by desire 
for personal gain and corrupt, worldly practices. 69 

For effective organisation, the Church must acknowledge the 
importance of disciplined liberty. On the one hand, the Church 
should uphold the Biblical principle of the "Priesthood of All 
Believers," allowing all members to participate in determining 
their leaders; on the other hand, the Church must seek to 
exercise appropriate control over the process of appointing 
Church leaders so that the system is not arbitrarily abused. 

Objective-Oriented Team-Ministry Structure 

This article argues, from history, that an objective-oriented 
team-ministry structure is more desirable for church 
management than a centralised authoritarian structure. Just as a 
flexible, but purpose-driven, structure was maintained by the 
Church during the Apostolic Period, 70 the Church today should 
strive to establish a structure that optimises team synergy by 
continual focus on the mission and purpose of the Church. 
Dick Iverson lauded the concept of team ministry for church 
growth, and acknowledged several related benefits, including 
the following: 71 

• optimum use of various gifts for various ministries, 
• improvement of productivity, 
• generation of new ideas, and 

69 Schaff, Philip, Op. cit. 
70 Marshall, Howard, "The Ministry'', pl4. 
71 Iverson, Dick, Team Ministry: Putting together a team that makes 

churches grow, pp51-76. 
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• checks and balance measures. 

Such a ministry-organising model, for example, would allow 
laymen gifted in teaching to contribute to the teaching ministry, 
as in the Apostolic and Patristic Periods, 72 and after the 
Reformation. 7 

Leading 

Consideration of the leading function of Church 
Management, the principle of leading as servants (Lk 22:25-27; 
Jn 13:1-16), should be undertaken with reverent commitment. 

Perfecting Biblical Servant Leadership 

Biblical servant leadership is built upon principles of 
compassion in the process of fulfilling God's purpose (Is 42:2-
3), meekness and humility in doing God's will obediently (Php 
2:5, 7-8), and a service-oriented attitude in leading (Jn 13:14-
15). Even secular authors and researchers in leadership have 
listed numerous universal qualities related to servant 

72 Schaff, Philip, "Chapter IV. Organization and Discipline of the Church," 
in Volume 2 Second Period: Ante-Nicene Christianity AD 100-
311 (325), History of the Christian Church. S42-43. 

73 Tsang, Rennie L., An Investigation of Renewal of Church Ministry, 
pp 169, 172. Martin Luther and John Calvin were open to the idea that 
teaching and preaching ministry is not exclusively for pastoral ministers, 
but also for all believers. 
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leadership, 74 and recommended them strongly, as opposed to 
directional and transactional leadership approaches. 

In church management, church leaders must be committed to 
practicing Biblical servant leadership. Instead. of the 
commanding, dominant and authoritarian leadership style 
observed in the Church of the Medieval Period, the Church 
today must dedicate itself, before God, to exercising loving and 
humble leadership service for God's people, thus perfecting the 
servant-leadership mandate given by our Lord. 

Christian Holiness and Character 

In a pastoral bulletin published in Hong Kong, a pastor 
shared his observation that pastoral workers serving in churches 
hold grudges against dissenting members, are vindictive, and 
harbour an intention to hit back. 75 Such behaviour is most 
unbecoming of servant leaders. 

To demonstrate leadership as servanthood, it is necessary for 
Church leaders to maintain a holy and righteous lifestyle. It is 
shameful to be reminded of the deplorable moral state of the 
clergy during the later Medieval Period, known as the Dark 

74 Spears, Larry, "Practicing Servant Leadership." The modem concept of 
Servant Leadership was introduced by Robert Greenleaf in his 1970 essay 
entitled "The Servant as Leader," in which he coined the terms "servant­
leader" and "servant leadership". Since his death in 1990, the concept 
has been further developed by other writers such as William W George, 
James Autry, Ken Blanchard, James C Hunter, Ken Jennings, Kent Keith, 
George SanFacon, and Larry Spears. 

75 Yip, Dai Wai ~ .k~ , "J.HHtk.J(~b\ ~" . 
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Ages (between the sixth and thirteenth centuries AD), before the 
Renaissance, and this is certainly not the state we want for the 
Church today. However, as Hwa Yung observes: 

"Yet the sad fact remains that at all levels of church 
leadership today we find in varying degrees idolatry 
of money, gross abuse of power of position and 
office, and even serious sexual sin. Only that some 
of these are blatant and obvious, others are subtle and 
often unseen." 76 

Therefore, church leaders should be cautious of temptation, and 
endeavour to build up holy and righteous character, true to the 
calling of Christ-like servant leaders. 

Professional Qualities and Competence in Leadership 

To improve ministry effectiveness, Yip Dai Wai ~:A).\ 

emphasised the importance of professionalism. 77 Professional 
leadership requires, and can be developed through, formal 
training and education. 

For this reason, Tsang suggested that theological education 
institutions should consider including modules related to 
leadership and mana~ement skills, to better equip pastoral 
workers of the future. 8 Pastoral ministers, and church leaders 
in service, should be provided with such training and education, 
to improve their leadership and management competence. 

76 Hwa, Yung, Beyond AD2000: A Call to Evangelical Faithfulness, p45. 
77 Yip, Dai Wai, Op. cit. 
78 Tsang, Rennie L., An Investigation of Renewal of Church Ministry, p279. 
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Controlling 

The Bible defines various tasks and roles for believers, such 
as apostle, prophet, evangelist, pastor, teacher, leader, elder, and 
deacon (Eph 4:11-12; Ro 12:6-8; 1 Ti 3:2-13). These ministry 
offices can be observed in the Church throughout various 
historical periods. These levels and functions of ministry 
should be systematically controlled to ensure that all activities 
are properly coordinated to achieve overall synergy. 

Authority and Responsibility 

In the Patristic and Medieval Periods, the hierarchy of 
offices was so distinct that a high degree of "specialisation of 
labour" 79 was observed, for example, the highly specific 
ministry offices of church doorkeeper and gravedigger. 80 

For effective control in church management, a clear 
definition of authority and responsibilities is essential. 81 

Simpson deliberated on the process of preparation of 

79 Specialisation of labour is !Jne of the elements of Bureaucratic 
Management, a school of thought from modem management science, 
whose main proponent is Max Weber (1864-1920), a German sociologist 
and political economist. The main thrust of the specialisation of labour 
is to break down job tasks, and have different personnel focusing on a 
specific task in order to promote and develop specialised expertise and 
competence on the job. 

80 Tsang, Rennie L., An Investigation of Renewal of Church Ministry, p 148. 
81 Ibid. p279. 
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comprehensive job description documents . for ministry 
personnel. 82 

The Church should be watchful, however, of being over­
anxious about defined of authority and responsibilities. Having 
job descriptions written within an unyielding framework, 
revolving around only specific job tasks, would bring the 
Church back into the trap of centralised bureaucracy and the 
obsessive "specialisation of labour" of the past. 

To promote an objective-oriented team ministry structure, 
certain degree of flexibility is required, to allow ministry 
personnel to continually focus on the ultimate purpose of the 
ministry of the Church. Their job descriptions should not 
prevent them from providing loving and humble support to other 
team members, towards the fulfilment of the mission of the 
Church. The Church must cultivate a culture of being mission­
oriented in ministry, yet not being limited by the official 
structure for doing so. This policy should be made known 
explicitly, in the job descriptions of all ministry personnel. 

Communication and the Dissemination of Information 

One of the elements of effective control is communication. 
In the past, the Church conducted collective and consultative 
decision-making through councils and conferences. This 
tradition should be maintained with the support of modem 
technology, and techniques for the dissemination and sharing of 

82 Simpson, Mark, "Preparing Job Descriptions," In Anthony, MJ & Estep, J. 
Jr. (Eds.), Management Essentials for Christian Ministries, ppl 74-189. 
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information.83 This may include adopting rules and discipline 
for conducting meetings, with proper recording of minutes of 
high reference value, so that decisions and actions can be 
monitored and evaluated progressively, to ensure ministry 
effectiveness. 

Accountability, Supervision, and Evaluation 

The authoritarian structure of administration in the late 
Patristic and Medieval Periods may not have facilitated regular 
supervisory support (or admonishment), hence weak 
accountability and evaluation. The clergy, if in error, may not 
have needed to answer to anyone, or may have conveniently 
hidden their guilt in the event of a reprimand. 

To implement effective control in church mtanagement 
today, the Church must seek to promote a culture of 
accountability. All ministry personnel should report to a higher 
authority, and be accountable to the congregation they serve. 
The superiors of ministry personnel should be made accountable 
for supervising the minister concerned, and the congregation 
served should be allowed to contribute feedback on the 
performance of the minister concerned. In such an arrangement, 
the principle of "speaking the truth in love" (Eph 4:15) can be 
applied in an ,open environment of mutual trust and edification. 

In this respect, it is also important to consider a proper 
system of performance review for all ministry personnel. 84 

83 Tsang, Rennie L., An Investigation of Renewal of Church Ministry, p279. 
84 Estep, James, Conducting Performance Reviews, and Setiawani, Mary Go, 

Christian Administration and Management, ppl50-153. 
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This is one positive step the Church could take to elicit 
performance improvement amongst ministry personnel. All 
ministry personnel serving God should develop an open-minded 
willingness to accept constructive feedback, through such 
performance review exercises, 85 for, after all, it is ultimately to 
the benefit of the Church if their performance is improved. 

Disciplinary Procedures 

The Bible lays down principles and broad procedures 
regarding Church discipline (1 Cor 5:5-11; Eph 4:15-16; Gal 
6:1; Lk 17:3; Mt 18:15-17). Under the authoritarian structure 
of the Church in the slate Patristic and Medieval Period, clergy 
would be responsible for executing Church disciplinary 
procedures. After the Reformation, this may have been 
undertaken by the elders, or the congregational council of the 
Church. For effective control, it is important to have 
established procedures to systematically administer due process 
related to discipline. 

It is difficult, especially in an Asian context, to implement 
disciplinary procedures, due to the perception of shame related 
to discipline. 86 In today's complex conditions, the Church 
should, perhaps, explicitly define misconduct, in accordance 
with Biblical teachings, rather than leave it to the subjective 
judgement of cultural norms. The greatest challenge, perhaps, 
is to defme conduct contributing to abuse of power and position, 
breach of trust and other similarly subtle offences. 

85 Tsang, Rennie L., An Investigation of Renewal of Church Ministry, p279. 
86 Wong, Fong Yang, Discipline or Shame?: The Dynamics of Shame in 

Church Discipline. 
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In addition, procedures· related to how any accused person 
should be given the opportunity to explain himself, or herself, 
before an independent panel, should be established, so that no 
one may be wrongly accused and disciplined. Thus, with due 
process defined, the Church should be prepared, when 
necessary, to exercise its authority to conduct fair and objective 
inquiry, and take disciplinary action against those concerned. 

Most importantly, the Church should be mindful that 
discipline is closely associated with pastoral care. Wong Fong 
Yang stressed that even after taking disciplinary action against 
an unrepentant member, pastoral workers should never cease to 
visit and exhort him, or her, to repent; and upon his, or her, 
professed repentance, to reconcile him, or her, to God, and to 
restore him, or her, publicly to the fellowship of God's people. 87 

Concluding Remarks 

Direct and indiscriminate application of Western theories 
and principles in an Asian context may not be a wise action. 
Regarding theology, Hwa Yung observed that Western theology 
tends to be academic and speculative in outlook, and thus may 
be irrelevant to practical pastoral and missiological ministry in 
Asia.88 On mission, for example, Thu En Yu noted the failure 
of the church to address several local concerns in British 
Colonial Malaysia, i leaving a far-reaching impact on ethnic and 
religious harmony in the country until long after its 
independence from British rule. 

87 Ibid. pp75-76. 
88 Hwa, Yung, Mangos or Bananas? The Quest for an Authentic Asian 

Christian Theology, p9. 
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.. 
Knowledge of modem management science originated in the 

West. It may be relevant and practical to W estem culture and 
inclination, but perhaps not totally so in Asia. Furthermore, to 
guide its application in the Asian Church using Western 
theology may not be the best solution. Therefore, careful 
thought is called for, to examine the relevance of management 
theory and principle from the West, on the sound basis of Asian 
Theology, so that the framework of knowledge can be 
effectively contextualised for application to the Asian Church. 

; Thu, En Yu, Ethnic identity and consciousness in Sabah. p.39. Thu En 
Yu observed that the church in Malaysia during the Colonial Era had failed 
to address issues of indigenisation of Christianity, identification with the 
general masses, multi-racial sensitivity and economic imbalance. 
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Towards the -Biblical and Original 
Wesleyan Understanding 

of the Baptism of /in/with/by the Holy 
Spirit 

LauSieNgiu 

This paper was originally presented at the Monthly Faculty 
Meeting of the Methodist Theological School, Sibu, on 21 st 
April 2010 

Introduction 

Cecil M. Robeck, Jr. comments, 

Ultimately, the Twentieth Century will be evaluated by 
church historians as the century in which the Holy Spirit 
birthed and nurtured two great movements: one of them 
formally known as the Ecumenical Movement, the other 
one ... the Pentecostal/Charismatic Movement. 1 

Indeed, the rise of Pentecostalism in the twentieth century has 
resulted in tunprecedented impact all around the world. Even 
within the Christian Church itself, Pentecostalism has 

1 Walter J. Hollenweger, Pentecostalism: Origins and Developments 
Worldwide (Peabody: Hendrickson Publishers, 1997), p4. Emphasis is 
mme. 
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stimulated breathtaking interest in, and the study of, 
Pneumatology and one of its most controversial issues is none 
other than the "Baptism of/in/with/by the Holy Spirit." 

Actually, there are only seven passages in the New 
Testament that directly refer to the Baptism of the Holy Spirit: 
Matthew 3:11; Mark 1:8; Luke 3:16; John 1:33; Acts 1:5, 11:16 
and I Corinthians 12:13. In order to acquire a biblical notion of 
this phrase, therefore, the writer suggests that what it meant is 
what it means. In other words, the understanding of John the 
Baptist, Jesus Christ, Peter the Apostle, and Paul the Apostle on 
Spirit Baptism matters the most, for they are the characters who 
originally used the term in their proclamation, teaching or 
observation. 

In this paper, the writer endeavours to put forward, firstly, 
the biblical understanding of Spirit Baptism, and subsequently, 
the Wesleyan notion of Spirit Baptism. 

Towards the Biblical Understanding of Spirit Baptism: 

1. John the Baptist "coined" the term: 

John, the herald and forerunner of Jesus Christ, in the 
account of all the four evangelists, that is, Matthew, Mark, 
Luke, and John, rose to being the key person that fulfilled 
the Isaianic prophecy about preparing the way of the Lord.2 

He proclaimed that God's Dominion, or saving grace, was 
approaching, or at hand, and furthermore, spoke of the 

2 Isaiah 40:3. 
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. greater one coming after him, in a way that diminished his 
own stature as a great prophet, and would "baptize you [the 
people who were waiting expectantly and were all 
wondering in their hearts if John might possibly be the 
Christ]3 with the Holy Spirit and with fire.',4 

Indubitably, John the Baptist proclaimed a coming, 
remarkable baptism, "in Spirit and fire," which is to be 
understood in the light of Old Testament teaching and his 
own immediate context. With regard to the former, the 
sayings of the prophets Moses, Isaiah, Ezekiel, and Joel 
would be the most pertinent references, as demonstrated 
below: 

Accordingly, 
Prophet 

Message 
"Baptism" with the 

and Text Spirit and fire is or 
has to do with: 

"[Moses said] I wish that all putting of the divine 
Moses the Lord's people were Spirit on all the Israelites 

(Numbers prophets and that that the by the Lord. 
11 :29) Lord would put his Spirit on 

them." 

3 Luke 3:1. 
4 Matthew 3:llb; Mark 1:8; Luke 3:16; John 1:33. Emphasis is mine. See 
also: Ben Witherington III, Smyth and Helwys Bible Commentary: Matthew 
(Macon: Smyth & Helwys, 2006), pp 77-78. 
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"[God said] For I will pour watering of thirsty land, 
water on the thirsty land, that is, the giving of life 

Isaiah and streams on the dry by the Redeemer, the 

(44:3) ground; I will pour out my Holy One of Israel. 
Spirit on your [Jacob's] 

offspring, and my blessing 
on your descendants." 

"[God said] I will sprinkle sprinkling of clean 
clean water on you, and you water, that is, the 
will be clean, I will cleanse cleansing, renewing, 
you from all your impurities transforming, and 
and from all your idols. I will empowering work of the 
give you a new heart and Sovereign Lord; even, 

Ezekiel put a new spirit in you. I will an unprecedented 
(36:26- remove from you your heart indwelling of the Spirit in 

27; of stone and give you a God's people would 
37:14; heart of flesh. And I will put come to pass. 
39:29) my Spirit in you and move 

you to follow my decrees ... I 
will put my Spirit in you and 
you will /ive ... l will no longer 
hide my face from them for I 
will pour out my Spirit on the 

house of Israel." 
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Joel 
(2:28-
29, 32) 

'[God said] I will pour out m 
Spirit on all people. You An out-pouring of the 
ons and daughters will Spirit on all God's 
rophesy, your old men will people for prophetic 
ream dreams, your young empowerment, which 

men will see visions. Even would result in 
n my servants, both men deliverance or salvation. 
nd women, I will pour ou 
y Spirit in thos 
ays ... And everyone who 
alls on the name of the 

Lord will be saved; for on 
Mount Zion and in 
erusalem there will b 

deliverance." 

Besides crucial insights from the Old Testament, the 
understanding of the Jewish people in John's day, 
particularly with regard to baptism and the Holy Spirit, are 
also essential. Craig Keener points out that, on the one 
hand, the image of baptism "connoted two ideas to ancient 
Jewish hearers: conversion and immersion;" on the other 
hand, the phrase "Holy Spirit" would be seen by Jewish 
contemporaries as "God's way to purify his people or (far 
more often) to empower them to prophecy."5 John Nolland 

5 Craig S. Keener, Gift & Giver: The Holy Spirit for Today (Grand Rapids: 
Bak~r Academic, 2001), p152. Emphasis is mine. 
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observes, "At Qumran also the Spirit is spoken of in 
connection with images of purgation and refining. "6 

By and large, the writer is convinced that John the 
Baptist proclaimed Spirit Baptism as a coming, 
unprecedented, indwelling, life-giving, purifying, refining, 
renewing, transforming, prophetic and empowering work of 
the Redeemer's Spirit. Such would come to pass through 
none but the Anointed One of the Sovereign Lord, whose 
sandals, John remarked, "I am not fit to carry," and the 
outcome is salvation and deliverance. 

2. Jesus Christ interpreted the term: 

Jesus Christ, whom John the Baptist regarded as the sin­
bearer7 and Spirit-Baptizer, clearly interpreted the 
significance of Spirit Baptism when he commanded his 
disciples: 

Do not leave Jerusalem, but wait for the gift my Father 
promised, which you have heard me speak about. For John 
baptized with water, but in a few days, you will be baptized 
with the Holy Spirit .. . [Y]ou will receive· power when the 
Holy Spirit comes on you; and you will be my witnesses in 
Jerusalem, and in all Judea and Samaria, and to the ends of 
the earth.8 

6 John Nolland, Word Biblical Commentary: Luke 1 :9-9:20 (Dallas: Word 
Books, 1989), pl53. Emphasis is mine. 

7 John 1 :29: "John saw Jesus coming toward him and said, "Look, the Lamb 
of God, who takes away the sin of the world!" 

8 Acts 1 :4, 5, 8. Emphasis is mine. 
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In light of what happened, literally, "in a few days," that is, 
later, on the day of Pentecost,9 it is apparent that Spirit 
Baptism, according to Jesus Christ himself, is none other 
than the giving of the Gift - the Paraclete - gratuitously and 
abundantly, to all believers, by the Heavenly Father, 
because the Son of God had been glorified. 10 Thenceforth, 
every believer shall receive, at conversion, 11 the permanent 
indwelling of the Spirit; and consequently, in the name of 
Christ - the Bearer, Dispenser, and Definer of the Spirit -
complete and full access to all the Spirit's grace, gifts and 
power, which are given for the purpose of world mission. In 
other words, from the Jerusalem Pentecost onwards, the 
Spirit who rested upon the incarnated Jesus, 12 is now made 
over to all disciples, along with the mission on which Jesus 
himself was engaged. In light of this, Spirit Baptism has 
actually revealed the truth of missio Dei, that is, mission has 
its origin in God, and the Spirit-born Church is valid and 
vital for missionary work because the mighty ruach, who 
can transform chaos to cosmos is her source.13 

9 Acts 2:1-12. 
10 John 7:38-39: "[Jesus said] Whoever believes in me, as the Scripture has 

said, streams of living water will flow from within him. By this he meant 
the Spirit, whom whose who believed in him were later to receive. Up to 
that time the Spirit had not been given since Jesus had not yet been 
glorified." 

11 John 14:16-17;Acts2:37-39. 
12 Matthew 3:16: "As soon as Jesus was baptised, he went up out of the 

water. At that moment heaven was opened, and he saw the Spirit of God 
descending like a dove and lighting on him." 

13 The rnach transformed the chaos into cosmos in the beginning of the 
world (Genesis 1:1-31). The writer is grateful to Raniero Cantalamessa, 
whose book Come, Creator Spirit has enabled me to see this point. See: 
Raniero Cantalamessa, Come, Creator Spirit (Collegeville: The Liturgical 
Press, 2003), pp23-40. 
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3. Peter reflected on the term: 

As the Gospel of Christ spread to the Samaritans and the 
Gentiles, 14 the apostle Peter, to whom Christ said, "[O]n this 
rock I will build my church,"15 understood, experienced and 
appreciated more, the universal significance and benefit of 
the promise of Spirit Baptism given by the Father through 
the Son. 16 

Peter prayed for and witnessed the receiving of the 
Redeemer Spirit by the already-converted Samaritans, with 
whom Jews had a long-standing antipathy and hostility.17 

The unique withholding of the Spirit, by God, until the 
apostles came down from Jerusalem to pray, on the one 
hand was meant to teach the Jewish apostles and believers 
that God, indeed, so loved the world and would pour out his 
Spirit on whosoever believed in Christ, and, on the other 
hand, was intended for affirming the Samaritan believers 
that they were indeed incorporated into the new covenant 
body of Christ. Subsequently, Peter, once more, witnessed 
the receiving of the Pentecostal Holy Spirit by the Gentiles 
in Caesarea. This incontrovertible confirmation of God's 
acceptance of the Gentile believers had caused Peter to 
reflect, and hence exclaim, "I remembered what the Lord 

14 Acts 8:1-25; 10:1-48. 
15 Matthew 16:18-19. 
16 One of the major themes throughout Luke-Acts is the universalization of 

the gospel - that it is for all people from the last, least, lost to the first, 
most, and found (cf. Isaiah 52:10; Luke 3:6). See: Ben Witherington, III, 
The Acts of the Apostles: A Socio-Rhetorical Commentary, (Grand Rapids: 
William B. Eerdmans, 1998), pp68ff., 293. 

17 Acts 8:14-17; John 4:9; Ben Witherington, III, op. cit., p289. 

53 

haiyen

haiyen



- had said, 'John baptized with water. But you will be 
baptized with the Holy Spirit.' So if God gave them the 
same gift he gave us, who believed in the Lord Jesus Christ, 
who was I to think I could oppose God?"18 

Therefore, for Peter, by the time he interpreted it before 
the Jewish circumcised Christians in Jerusalem, Baptism of 
the Holy Spirit undoubtedly meant the coming of the Holy 
Spirit on any believer, as a free gift of God; such is a sign 
and seal of sonship before God, and equal fellowship with 
all the apostles and other Christians, in the name of Jesus 
Christ. No wonder, John Chrysostom, in his Homilies on the 
Acts of the Apostles, observed, 

Gentile? What Gentiles now? They were no longer 
Gentiles, the Truth having come. It is nothing 
wonderful, he says, if before the act of baptism they 
received the Spirit: in our own case this same happened. 
Peter shows that not as the rest were they baptized, but 
in a much better way. This is the reason why the event 
takes place in this manner, that they [his opponents] 
may have nothing to say but even in this way may 
account them [the Gentiles] equal with themselves [the 
Jews].19 

4. Paul applied the term theologically: 

The apostle Paul, emphasizing the importance of unity, 
in his epistle to the Corinthian Christians, has defined Spirit 

18 Acts 10:16-17. 
19 Francis Martin, ed., Ancient Christian Commentary on Scripture: Acts 

(Downers Grove: InterVarsity Press, 2006), 140. 

54 

haiyen



Baptism. Writing of the body of Christ, the living organism 
into which Christians are formed, Paul says that "we were 
all baptized by one Spirit into one body - whether Jews or 
Greeks, slave or free - and we were all given the one Spirit 
to drink."20 Therefore, each individual who believes in 
Jesus, experiences the baptism of the Holy Spirit, in the 
sense that the Holy Spirit joins him or her to other believes 
in the spiritual body of Christ, the covenant community.21 

5. Conclusion 

In short, "Baptism of/in/with/by the Holy Spirit," in the 
writer's view, meant (according to John the Baptist, Jesus 
Christ, Peter, and Paul) and thus means: Jesus Christ, 
through his historical ascension and glorification, opens all 
sinners who repent and believe in his name to a whole new 
realm of spiritual blessings and possibilities in the Holy 
Spirit, as the Heavenly Father has promised, that is, to 
breathe and pour out the divine Gift who is the Giver of life 
(zoe), grace (charis) and all gifts (charisma). 

In other words, "Baptism of/in/with/by the Holy Spirit" 
is all about the gratuitous giving of the Third Person of the 
Trinity, by the First Person, through the meritorious 
redemptive work of the Second Person, to God's people, in 
an unprecedented manner - universally, internally (with and 
in believers) and permanently - for world mission and 
conversion. Such full access to, and hence, continual and 
potential full experience of the saving, sanctifying, and 

20 1 Corinthians 12:13. 
21 Lawrence 0. Richards, Expository Dictionary of Bible Words (Grand 

Rapids: Regency Reference Library, 1985), 102. 
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empowering grace of the Third Person of the Trinity, 
commenced at Pentecost in Jerusalem, in terms of salvation 
history, but commences in an individual at their personal 
conversion, which is none other than union with Christ, 
through the working of the Spirit of Truth in the unfailing 
love of the Father God. 

Toward the Original Wesleyan Understanding of Spirit 
Baptism: 

John Wesley (1703-1791 AD), a powerful evangelist with 
"practical divinity" who laid the foundation for the Methodist 
movement in the 18th century, is by no means obscure in his 
theology of the Baptism of/in/with/by the Holy Spirit. He has, 
in fact, interpreted this biblical term both theologically and 
sacramentally. 

1. The Wesleyan theological understanding of Spirit Baptism: 

John Wesley's theological interpretation of Spirit 
Baptism may be found in his explanatory notes on Matthew 
3: 11 where he succinctly states, 

He [Jesus Christ} shall baptize you with the Holy 
Ghost and with fire---He shall fill you with the Holy 
Ghost, inflaming your hearts with that fire of love 
which many waters cannot quench. And this was done, 
even with a visible appearance as of fire, on the day of 
Pentecost.22 

22 John Wesley, Explanatory Notes Upon the New Testament (London: 
Epworth Press, 2000), p24. 
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Apparently, the founder of Methodism regarded Spirit 
Baptism as the risen Jesus' gracious, salvific act of /Wing 
his believers with the Holy Spirit, so that his followers 
would have a fervent and steadfast heart of holy love for 
God as well as for the_ir neighbours. 

Of course, in order to grasp this theological statement of 
Spirit Baptism more comprehensively, one needs to have a 
deeper understanding of Wesley's view on Spirit-filling and 
Christian love. First, in regard to the filling of the Holy 
Spirit, Wesley's conviction was that to be filled by the Holy 
Spirit is none other than to be filled "in all His graces,"23 

and "led by the Spirit .. .into all holiness,"24 so much so that 
a Spirit-born Christian would and is able to "follow His 
guidance, in all our tempers, thoughts, words, and 
actions,"25 "pursuing with the whole bent and vigor of my 
soul perfect holiness and eternal glory."26 

Second, in regard to Christian love, Wesley literally sees 
it as "all inward and outward holiness."27 In his letter to Mr 
Walter Churchey on 21 February 1771, he writes, 

Entire sanctification, or Christian perfection, is neither 
more nor less than pure love; love expelling sin, and 
governing both the heart and life of a child of God. The 

23 Ibid., p718. Emphasis is mine. Wesley's notes on Ephesians 5:18 show his 
thoughts clearly: "But be ye filled by the Spirit - In all His graces, who 
gives more pleasure than wine can do." 

24 Ibid., p697. Emphasis is mine. See Wesley's notes on Galatians 5:18. 
25 Ibid., p698. Emphasis is mine. See Wesley's notes on Galatians 5:25. 
26 Ibid., p 73 5. Emphasis is mine. See Wesley's notes on Philippians 3: 13. 
27 Ibid., p695. Emphasis is mine. See Wesley's notes on Galatians 5:6. 

57 

haiyen

haiyen



Refiner's fire purges out all that is contrary to love, and that 
many times by a pleasing smart. Leave all this to Him that 
does all things well, and that loves you better than you do 
yourself. 28 

Wesley even declares, in his notes on I Corinthians 
13:13, that "Faith, hope, love - Are the sum of perfection on 
earth; love alone is the sum of perfection in heaven. "29 

In light of the aforesaid, no doubt, the founder of 
Methodism relates Spirit Baptism to the whole salvific work 
of the Almighty God in one's life after justification and 
regeneration. For him, a believer who is undergoing the 
overwhelming baptizo, that is, the filling and inflaming of 
the Holy Spirit, is not relatively changed (which should 
have taken place in justification), but really, even will be 
entirely changed. In other words, Spirit Baptism efficiently 
enables those that are born of God to work out their 
salvation and live out their "privilege," that is, in Wesley's 
own words, 

Whosoever is born of God doth not commit sin; for his 
seed remaineth in him: And he cannot sin, because he is 
born of God." (Verse 9) But some men will say, "True: 
Whosoever · is born of God doth not commit sin 
habitually." Habitually! Whence is that? I read it not. It 
is not written in the Book. God plainly saith, "He doth 

28 Thomas Jackson, ed., The Works of John Wesley Vol. 12 (Grand Rapids: 
Baker Books, 2007), p432. Emphasis is mine. 

29 John Wesley, Explanatory Notes Upon the New Testament, p628. 
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not commit sin;" and thou addest, habitually! Who art 
thou that mendest the oracles of God?30 

Indeed, John 
interpretation 
interpretation 
overlooked. 

Wesley had a profound theological 
of Spirit Baptism. His sacramental 

of the term, however, should also not be 

2. The Wesleyan sacramental understanding of Spirit Baptism: 

In John Wesley's notes on I Corinthians 12: 13, he wrote, 

For [we are all baptized] by that one Spirit, which we 
received in baptism, we are all united in one body. 
Whether Jews or Gentiles - who are at the greatest 
distance from each other by nature. Whether slaves or 
freemen - who are at the greatest distance by law and 
custom. We have all drunk of one Spirit -in that cup, 
received by faith, we all imbibed one Spirit, who first 
inspired, and still preserves, the life of God in our 
souls.31 

Later, as Wesley explicated Titus 3:5, he furthermore 
correlated baptism with the spiritual new birth: 
"[S]anctification, expressed by the /aver of regeneration, 
(that is, baptism, the thing signified, as well as the outward 
sign), and the renewal of the Holy Ghost; which purifies the 

30 Thomas Jackson, ed., The Works of John Wesley Vol. 5 (Grand Rapids: 
Baker Books, 2007), p213 . Emphasis is Wesley's. 

31 John Wesley, Explanatory Notes Upon the New Testament, 623. Emphasis 
is Wesley's. 
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soul, as water cleanses the body, and renews it in the whole 
image of God."32 

Obviously, Wesley, who remained an Anglican priest 
until his death, had a sacramental notion with regard to 
Spirit Baptism. For him, the baptism of/in/with/by the Holy 
Spirit would come to pass during water baptism, an outward 
sign of one's new birth, as well as a significant sign that one 
has been united to the body of Christ. Wesley's conviction 
was that if a repentant sinner receives the sacrament of 
baptism by faith, he or she would be baptized by the Third 
Person of the Trinity and thus be initially sanctified as well 
as intimately joined with other Christians in oneness.33 

Thenceforth, the evangelical Anglican priest 
accentuated, "the gradual work of sanctification takes 
place" through which "we are enabled 'by the Spirit' to 
'mortify the deeds of the body,' of our evil nature; and as 
we are more and more dead to sin, we are more and more 
alive to God." And, the seasoned pastor underscored, "we 

32 Ibid., 802. Emphasis is John's. 
33 John Wesley views the new birth as initial sanctification, for it sanctifies a 

justified person from the power or dominion of sin. In one of his standard 
sermons he observes, "Justification implies only a relative, the new birth, 
a real, change. God in justifying us does something/or us; in begetting us 
again, he does the work in us. The former changes our outward relation to 
God, so that of enemies, we become children; by the latter our inmost 
souls are changed, so that of sinners we become saints. The one restores us 
to the favor, the other to the image, of God. The one is taking away the 
guilt, the other the taking away the power, of sin: So that, although they 
are joined together in point of time, yet are they of wholly distinct 
natures." See: Thomas Jackson, ed., The Works of John Wesley Vol. 5, 
p224. Emphasis is Wesley's. 
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wait for the entire sanctification; for a full salvation from all 
our sins - from pride, self-will, anger, unbelief ... [I]t means 
perfect love . .. excluding sin; love filling the heart, taking up 
the whole capacity of the soul. . .love 'rejoicing evermore, 
praying without ceasing, in everything giving thanks."34 

3. Conclusion 

In short, Wesley's theological and sacramental 
interpretations of Spirit Baptism have forwarded a unique 
Pneumatology. His peculiar views make Spirit Baptism 
indispensable, and related to most parts of the "Scripture 
Way of Salvation"35 : ( 1) Spirit Baptism is actualized in the 
sacrament of water baptism which is undergone by faith, 
and hence unites a person with the Holy and catholic 
Church; (2) Spirit Baptism offers instanta~eous regenerating 
grace, which frees a person from the dominion of sin and 
fills him or her with power over sin, peace, hope and love; 
(3) Spirit Baptism furthermore grants continuous 
sanctifying grace to believers, which would enable them to 
go on from grace to grace, as well as to exercise works of 
piety and mercy, in holiness and happiness, so as to convert 
the world; ( 4) Spirit Baptism will even, instantaneously, 
destroy the being of sin for and in those who seek Christian 
perfection (i.e., perfect love) by faith alone, enabling 
Christians to love God, as well as their neighbours, with all 

34 Thomas Jackson, ed., The Works of John Wesley Vol. 6 (Grand Rapids: 
Baker Books, 2007), 46. Emphasis is mine. 

35 "The Scripture Way of Salvation" is the title of John Wesley's Standard 
Sermon 43. See: Thomas Jackson, ed., The Works of John Wesley Vol. 6, 
pp43-54. Emphasis is mine. 
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their hearts and with all their souls and with all their minds 
and with all their strength. 

In the light of Wesley's great conviction of the 
overwhelming salvific work that can be done through Spirit 
Baptism, one would not be surprised, therefore, by the 
assertion in his notes on Acts 1:5: "Ye [the apostles] shall 
be baptized with the Holy Ghost---and so are all true 
believers, to the end of the world. But the extraordinary 
gifts of the Holy Ghost also are here promised."36 

36 John Wesley, Explanatory Notes Upon the New Testament, 393. Emphasis 
is mine. For John Wesley, The extraordinary or the miraculous gifts 
(charismata) of the Holy Ghost include: "l. Casting out devils; 2. 
Speaking with new tongues; 3. Escaping dangers, in which otherwise they 
must have perished; 4. Healing the sick; 5. Prophecy, foretelling things to 
come; 6. Visions; 7. Divine dreams; and, 8. Discerning the spirits." He 
further points out that, "Some of these appear to have been chiefly 
designed for the conviction of Jews and Heathens - as the casting out 
devils and speaking with new tongues; some, chiefly for the benefit of 
their fellow-Christians - as the healing the sick, foretelling things to come, 
and the discernment of spirits; and all, in order to enable those who either 
wrought or saw them, to 'run with patience the race set before them,' 
through all the storms of persecution which the most inveterate prejudice, 
rage, and malice could raise against them." See: Thomas Jackson, ed., The 
Works of John Wesley Vol. JO (Grand Rapids: Baker Books, 2007), 16. 
John Wesley is convinced that all the aforementioned extraordinary gifts 
are just as relevant today as they were in the days of the first apostles. In 
his sermon, "The More Excellent Way," he writes with a grieving heart 
that, "We seldom hear of them [the extraordinary gifts] after that fatal 
period when the Emperor Constantine called himself a Christian; and from 
a vain imagination of promoting the Christian cause thereby, heaped 
riches and power and honor upon the Christians in general, but in 
particular upon the Christian Clergy. From this time they [the 
extraordinary gifts] almost totally ceased; very few instances of this kind 
were found. The cause of this was not ( as has been vulgarly supposed) 
'because there was no more occasion for them,' because all the world was 
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Conclusion 

By and large, the biblical theology of Spirit Baptism - the 
gratuitous giving of the Paraclete by the heavenly Father, 
through the redemptive work done by the risen Christ, in a 
universal, internal, and permanent manner, to all believers, for 
world mission and conversion - is rich, and, the original 
Wesleyan understanding of Spirit Baptism - both theologically 
and sacramentally - is profound. 

In light of the aforementioned study, the writer would like 
to suggest that the perception of the Reformed and Pentecostal 
traditions on Spirit Baptism is probably limited (for the former) 
and makes Baptism of the Spirit an "elitist doctrine" 37 (for the 
latter). 

The writer's concern is that the Reformed perspective which 
defines Spirit Baptism as "what hapfiens at one's initiation into 
the faith at the time of conversion," 8 though not denying "this 

become Christians. This is a miserable mistake; not a twentieth part of it 
was then nominally Christian. The real cause was, 'the love of many,' 
almost of all Christians, so called, was 'waxed cold.' The Christians had 
no more of the Spirit of Christ than the other Heathens. The Son of Man, 
when he came to examine his Church, could hardly 'find faith upon earth.' 
This was the real cause why the extraordinary gifts of the Holy Ghost 
were no longer to be found in the Christian church; because the Christians 
were turned Heathens again, and had only a dead form left." See: Thomas 
Jackson, ed., The Works of John Wesley Vol. 7 (Grand Rapids: Baker 
Books, 2007), pp26-27. 

37 See: Shane Clifton, "Baptism in Spirit - Elitism Part 2;" available from 
http://scc.typepad.com/scc faculty pentecostal d/2007/03/baptism in spi 
r.html; Internet. 

38 Chad Owen Brand, ed., Perspectives on Spirit Baptism (Nashville: 
Broadman & Holman Publishers, 2004), p3 l. 
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same Spirit ... also is available to 'fill' believers ... [and] 
produces the 'fruits of the Spirit' in those who walk by faith and 
obedience,"39 is not biblical enough. For in light of the writer's 
study, Spirit Baptism is not only about "each 
believer. .. automatically placed in the body of Christ and made 
to drink in the Holy Spirit,',4o but fundamentally about the 
radical opening of complete access to and thus the full potential 
of, deep experiences of the Third Person of the Trinity, as the 
First Person in the Blessed Trinity has promised in the Old 
Testament, and the Second Person of the Trinity has made 
available through his own atoning work and glorification, to 
any believer. 

On the other hand, the Pentecostal perspective which 
defines Spirit Baptism as "(l) an experience that follows 
conversion [ a point of entrance into a life of Spirit-empowered 
witness for Christ], and (2) evidenced by speaking in 
tongues,''41 in the writer's opinion, has a tendency to make 
Spirit Baptism an "elitist doctrine." The predominant emphasis 
on tongues-speaking as the normative evidence for being 
baptized in the Spirit has (perhaps not intentionally) denied and 
subordinated diverse and profound experiences of the Spirit by 
various Christian communities in the Church's history. It is 
admirable and biblical, no doubt, for the Pentecostals to stress 
the many benefits of Spirit Baptism, particularly for effective 
witness for Christ, yet the writer would caution them about 
asserting that "all should speak in tongues."42 The writer would 
rather accentuate, as Michael J Townsend does, the euangelion 

39 Ibid., p36. 
40 Ibid. 
41 Ibid., pp55, 78. Emphasis is mine. 
42 Ibid. p89. 
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of: "all can be saved, all can be saved by grace through faith, 
all know that they are saved, and all may be saved to the 
uttermost,',43 through Spirit Baptism, made available by Christ 
as God the Father promised. 

In short, the profundity of the biblical notion of Spirit 
Baptism, as well as the Wesleyan understanding of the term, 
needs to be recovered. Let not any limited definition of Spirit 
Baptism hinder the mighty flowing of the streams of Living 
Water from within believers. But rather, let the biblical Spirit 
Baptism define and empower Christian life and movement, in 
every culture and for every culture in all ages, 44 particularly as 
Christians wait upon, and move, in the Spirit through faith, 
obedience, surrender, and even through experiences of 
brokenness and forgiveness. Indeed, John 3:16 is euangelion, 
but Luke 3:16: "Christ will [and has and continues to] baptize 
you with the Holy Spirit and with fire" is no less good news as 
well. Such understanding, in the writer's view, is essential for 
victorious Christian witness and life in the world, before 
Christ's glorious parousia. 

43 Thomas A. Langford, Practical Divinity (Volume 1): Theology in the 
Wesleyan Tradition (Nashville: Abingdon Press, 1983), pl54. 

44 Ibid. The writer is inspired by E. Stanley Jones' notion: "The freedom of 
the gospel - in every culture and for every culture." 
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Theosis: The Deification of Man 

Kyle Faircloth 

Every good Protestant Christian knows the chief end of man 
is to glorify God and enjoy him forever. 1 The great Revelation to 
humankind is that life is not about humankind at all. 
Nevertheless, God chose people as his special creation that he 
might glorify himself through them. Most Protestants explain 
this special work as the sanctifying activity of the Holy Spirit in 
the life of the believer. An Eastern -Orthodox Christian would 
likely agree with much of the doctrine of sanctificati9n, yet 
might go on to say that the chief end of man is, "to become god, 
to attain theosis, 'deification' or 'divinization. '"2 Eastern 
Orthodox theology explains the special work of God in the 
believer through the doctrine of theosis. As Daniel Clendenin 
says, "It is not too much to say that the divinization of humanity 
is the central theme, chief aim, basic purpose, or primary 
religious ideal of Orthodoxy."3 The doctrine of theosis is a 
foreign concept to most Protestants, but in Eastern Orthodox 
theology, it is the central ideology.4 

1 James R. Boyd, ed., Westminster Shorter Catechism (Philadelphia: 
Presbyterian Publication Committee, 1854), 19. 

2 Timothy Ware, The Orthodox Church (Baltimore: Penguin, 1963), 236. 
3 Daniel B. Clendenin, Eastern Orthodox Christianity: A Western Perspective 

(Grand Rapids: Baker, 1994), 120. 
4 Robert V. Rakestraw, "Becoming Like God: An Evangelical Doctrine of 
Theosis," Journal of the Evangelical Theological Society 40/2 (June 1997): 
257. 
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Though this doctrine is virtually unknown among Protestant 
believers, the notion of theosis is found scattered throughout 
many early church writings. For example, Athanasius writes 
concerning Christ, "For He was made man that we might be 
made God. "5 Many Protestants categorize phrases such as this 
one as poetic speech, said more for aesthetic appeal than literal 
consequence. Orthodoxy, however, interprets these words quite 
literally. 

The purpose of this paper is to compel one to consider God's 
work through Christ in the lives of believers as seen through the 
Eastern Orthodox doctrine of theosis. Looking more closely at 
this doctrine will allow Protestant Christians to both affirm and 
re-examine their own understanding of what it means to be made 
i:Q the image and likeness of God, to be in Christ, and to partake 
of the divine nature. 

Man Becoming God 

How can any Christian, especially the early church fathers, 
speak in terms of man being deified? The idea of man being a 
god appeared so offensive to Paul and Barnabas that they tore 
their clothes in anguish, and this idea was so offensive to God, 
he caused worms to eat Herod alive (Acts 14, 12). If the chief 
end of man is to glorify God and enjoy him forever, then is the 
doctrine of theosis, the deification of man, outside the realm of 
Christian theology? The best way to answer these questions is to 
begin by explaining what theosis is not. 

5 Athanasius, On the Incarnation, 54.3. 
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What It Is Not 

Eastern Orthodox theologians teach that the activity of 
humans becoming God is not achieved through human desire or 
effort. The difference, they say, is between a prideful people 
seeking to deify themselves, and God taking humbled people 
and deifying them by his grace. Whereas Paganism gives very 
human qualities to gods, or divine qualities to humans, theosis 
is the result of the Infinite God uniting with finite humanity 
through Christ. As Craig Blaising says, "The Pagans are 
condemned because being men they presume to make gods 
which like themselves do not endure."6 Theosis, he says, is not 
to be confused with Pagan mythology. 

The Orthodox doctrine of theosis is also not pantheism. 
Orthodox theologians seek to make clear that in the act of 
deification, man remains man and God remains God. When a 
person "becomes God," they explain, the person does not lose 
their humanity.7 Instead, people "remain creatures while 
becoming God by grace, as Christ remained God in becoming 
man by the Incarnation."8 Orthodox theologians, both of the fast 
and today, are careful to deny any suggestion of pantheism. As 
concerns the issue of "essence," they deny any dissolution or 
diffusion of substance on the part of the Divine or human being. 

6 Craig A. Blaising, "Deification: An Athanasian View of Spirituality," 
Paper included in Evangelical Theological Society Papers (Portland: 
Theological Research Exchange Network, 1988), text-fiche, 12. 

7 Ware, The Orthodox Church, 237. 
8 Vladimir Lossky, The Mystical Theology of the Eastern Church (London: 

James Clarke, 1957), 87. 
9 Daniel B. Clendenin, "Partakers of Divinity: The Orthodox Doctrine of 

Theosis" Journal of the Evangelical Theological Society 37/3 (September 
1994): 373. 
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Many Orthodox theologians make a great effort to prove that the 
doctrine of theosis does not confuse the Creator with his 
creation. 10 

Theos is, they explain, is not becoming one with God in the 
sense that man shares God's essence (ousia). Instead, to be one 
with God is more like "a movement of interpenetration between 
divinity and humanity; .. . human nature is transfigured 
[ deified] by being permeated with the loving, self-giving action 
of God."11 Therefore theosis is not something humans attain by 
their own will, or a dissolving into the essence of God. It also 
does not mean becoming a god or a deity in contrast to God, nor 
losing one's selfhood in becoming one with God. 

What It ls 

Though Protestants might be relieved to learn what theosis is 
not, they may still be surprised to learn what it is. For Eastern 
Orthodox Christians, deification is more than simple imitation of 
Christ's example or trying to be like God. True, believers are 
supposed to imitate Christ, they say, but it is through theosis that 
they are enabled to do so-it is God's work within the believer. 
Man is made in the image and likeness of God and the believer 
is one with him in Christ through the Holy Spirit. Being in 
Christ, sharing the divine nature, and being made in the image 

10 Philip Edgcumbe Hughes, The True Image: The Origin and Destiny of Man 
in Christ (Grand Rapids: Eerdmans, 1989), 281. 

11 Alistair Kee, "Deification," iri The Westminster Dictionary of Christian 
Spirituality, ed. Gordon S. Wakefield (Philadelphia: Westminster, 1998), 
107. 
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and likeness of God are viewed quite literally through the lens of 
theosis. 

Meister Eckhart, who was a fourteenth-century German 
mystic and teacher at the University of Paris, says, ''Now all 
creatures have not being, for their being depends on the presence 
of God. Were God to turn from his creatures for only a moment, 
they would be annihilated."12 In other words, without God 'man 
is' cannot exist. Eckhart later states, "What is in God is God. "13 

He is not speaking in terms of pantheism, but that humans have 
their being and find their existence only in God. Alistair Kee 
relates this idea to the Father and Son "making their home" in 
the believer from John 14 :23. 14 He goes on to say that "the 
'glory' and 'eternal life' [from John 17:5] given to the believer 
consist precisely in sharing this relationship."15 The same type 
of relationship the Son has with the Father is also available to 
the believer through the Holy Spirit. By being made a child of 
God through adoption, the believer is given the Holy Spirit 
through which the powers that belong to Christ are made 
accessible. The result, says Orthodoxy, is that the redeemed in 
Christ will be made God. 16 

12 Meister Eckhart "Omne datum optimum" (Deutsche Predigten), 171; 
quoted in Winfried Courduan, "A Hair's Breadth from Pantheism: Meister 
Eckhart's God-Centered Spirituality," Journal of the Evangelical 
Theological Society 37/2 (June 1994): 265. 

13 Eckhart "Omne datum optimum," 266. 
14 Kee, The Westminster Dictionary of Christian Spirituality, 106. 
15 Ibid. 
16 G.L. Bray, "Deification" in New Dictionary of Theology, ed. Sinclair B. 

Ferguson, David F. Wright, J.I. Packer (Downers Grove: InterVarsity, 
1988), 189. 
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So what is theosis? To answer succinctly, Daniel Clendenin 
accumulates several terms used by the fathers and defines it as: 

A transformation, union, participation, partaking, intermingling, 
elevation, interpenetration, transmutation, commingling, 
assimilation, reintegration, adoption, recreation. Divinization 
implies our being intertwined with Christ, an influx of the divine, 
or the attainment of similitude with God. 17 

In Christ 

The doctrine of theosis is built primarily on an esoteric 
interpretation of the Incarnation of Christ. Not only is God able 
to become flesh, but he does so in order that flesh might become 
divine. lrenaeus seems to echo this though in his work, Against 
Heresies, when he says, "The Word of God, our Lord Jesus 
Christ, who did, through His transcendent love, become what we 
are, that He might bring us to be even what He is Himself."18 

The deification of humanity happens only because of and 
through the humanness of God. Because Christ became 
everything humanity is, yet sinless, humanity is now able to 
become what God is-even sinless. 

St. Hilary of Poitiers wrote that only God could become 
something other than what he was and still not cease to be 
God. 19 He goes on to say: 

17 Clendenin, "Partakers," 374. 
18 Irenaeus, Against Heresies, Book V Preface. 
19 St. Hilary of Poitiers, On the Trinity, IX 4.38. 
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The Jncamation is summed up in this, that the whole Son, 
that is, His manhood as well as His divinity, was permitted 
by the Father's gracious favour to continue in the unity of 
the Father's nature, and retained not only the powers of the 
divine nature, but also that nature's self. For the object to be 
gained was that man might become God. 20 

The whole point of Christ's coming to earth, says Hilary, is "that 
man might become God." In order for God to deify man, he had 
to become man, yet not cease to be God. In so doing, man 
remains man, yet through Christ, becomes God. 

Orthodox theologians offer several Scripture references in 
support of theosis. For example Galatians 2:20:21 

I have been crucified with Christ. It is no longer I who live, 
but Christ who lives in me. And the life I now live in the flesh 
I live by faith in the Son of God, who loved me and gave 
himself for me. 22 

Even Protestant theologians commenting on this verse tend to 
speak in theosis-type language. For example, in Martin Luther's 
commentary on Galatians he says, "Thou art so entirely and 
nearly joined unto Christ, that he and thou art made as it were 
one person; ... for by faith we are so joined together, that we 
are become one flesh and one bone."23 Luther shows this 

20 Ibid., IX 5.38. 
21 Others are: 1 John 4:16; Col. 1:15-18; 1 Cor. 2:10-14; 15:49; Eph. 3:16-19; 

4:13-15; John 17:11, 21-23; Rom. 2:7; 5-7; 2 Tim. 1:10. 
22 All Scripture references come from the English Standard Version, 2011. 
23 Martin Luther, A Commentary Upon the Epistle of Paul to the Galatians 

(Connecticut: Salmon S. Miles, 1837), 163-164. 
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relationship, this event, as something more than mere fellowship 
as between friends. It is an intermingling, so closely joined with 
Christ that believers become one flesh and one bone. John 
Calvin comments that the believer receives a "secret energy" by 
being engrafted into Christ's death.24 Just as the root nourishes 
the twig, so the Christian survives by the divine nourishment of 
God. It appears these are not mere metaphors for Luther and 
Calvin, but are actual events in the lives of believers. 

Gregory Palamas, Archbishop · of Thessalonica in the 
fourteenth century, also used the notion of "God's energies" in 
his teachings. Contrasting God's energies with God's essence 
Palamas says, "The essence is simple, indivisible, not capable of 
being shared; the energies are multiple and sharable. Deification 
is union with the divine acts or operations."25 The way in which 
God shares his energies, he says, is through the Holy Spirit. As 
Georgios Mantzarids says, "The Holy Spirit is everywhere 
present in both essence and energy; but whereas His essence 
remains inaccessible and may not be shared, His energy is 
shared ... by the saints."26 To be in Christ, then, means to 
believe "by faith in ~he Son of God ... who gave Himself up for 
me" and allowing him to live "in me" by the indwelling of the 
Holy Spirit (John 17). Believers, says the doctrine of theosis, are 
deified because of the incarnation of Christ and through the 
presence of the Holy Spirit. 

24 John Calvin, Commentaries on the Epistles of Paul to the Galatians and 
Ephesians (Grand Rapids: Eerdmans, 1957), 74. 

25 Kee, The Westminster Dictionary, 107. 
26 Georgios I. Mantzarids, The Deification of Man: St. Gregory Palamas and 

the Orthodox Tradition, trans. Liadain Sherrard (New York: St. Vladimir's, 
1984), 36. 
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Partakers of The Divine Nature 

To be in Christ means to partake of the divine nature, and 
Orthodox theologians quote 2 Peter 1 :4 in support: 

By which [God's glory and excellence] he has granted to us his 
precious and very great promises, so that through them you may 
become partakers of the divine nature, having escaped from the 
corruption that is in the world because of sinful desire. 

Orthodoxy says that to be partakers means to actually possess 
the divine nature. Protestant theologians on the other hand, are 
cautious when explaining this verse. For example, Calvin is 
careful to note that the word "nature," in this verse, does not 
mean God's essence.27 Instead, he says the apostle Peter means 
that "when divested of all the vices of the flesh, we shall be 
partakers of divine and blessed immortality and glory, so as to 
be as it were one with God as far as our capacities will allow. "28 

Calvin hesitates to say believers will partake of the divine 
nature fully while still on earth. Instead, he says partaking of the 
divine nature will be more fully realized (though still limited) 
after death. Yet, regarding the resurrection, he does not hesitate 
in the least when he says, "Let us then mark, that the end of the 
gospel is, to render us eventually comfortable to God, and, if we 
may so speak, to deify us. "29 

27 John Calvin, Calvin's Commentaries Volume XXI]: Hebrews, 1 Peter, 1 
John, James, 2 Peter, Jude (Grand Rapids: Baker, 1999), 371. 

28 Ibid. 
29 Calvin, Calvin's Commentaries, 371, emphasis mine. 
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Jesus prays in John 17:22-23a, "The glory that you have 
given me I have given to them, that they may be one even as we 
are one, I in them and you in me." The point Orthodox 
theologians attempt to make is that partaking in the divine nature 
is more than a simple relationship as with friends. Christ did not 
merely follow the Father's example but was truly one with the 
Father. Panayiotis Nellas says that deification is synonymous 
with Christification. He says that when Paul teaches that the 
believer is one with Christ, he "is not advocating an external 
imitation or a simple ethical improvement but a real 
Christification."30 The believer is truly in Christ and is truly able 
to partake of the divine nature. Henry Scougal sees it as "a real 
participation of his nature; . . . and they who are endued with it 
may be said to have God dwelling in their souls and Christ 
formed within them."31 According to the doctrine of theosis, 
"Christ formed within" means the Christian does not live his or 
her own life, but is active by the "secret power" of Christ. 32 In 
this way, the secret power, or energies, of the Holy Spirit is what 
allows the believer to be in Christ and partake of the divine 
nature. 

In The Image and Likeness of God 

"Then God said, 'Let us make man in our image, after our 
likeness"' (Gen. 1:26). In a paper delivered to the Evangelical 

30 Panayiotis Nellas, Deification in Christ (Crestwood: St. Vladimir's, 1997), 
39. 

31 Henry Scougal, The Life of God in the Soul of Man (Philadelphia: 
Westminster, 1948), 33-34. 

32 Calvin, Commentaries, 74. 
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Theological Society concerning theosis, James B. Jordan said 
that people were created to be a "s~bol of God"; their lives are 
to image God, an active event. 3 Yet, several church fathers 
were divided on what it means for humans to be in the image 
and likeness of God. 34 

For example, Irenaeus said humans were made up of flesh, 
spirit, and soul. The flesh and soul consisted of the image of 
God, and the spirit was the likeness of God: "But if the Spirit be 
wanting to the soul, he who is such is indeed . . . an imperfect 
being, possessing indeed the image [ of God] in his formation (in 
plasmate ), but not receiving the similitude through the Spirit. "35 

Irenaeus believed Adam was perfect because he had both the 
image and likeness of God. 36 At the fall he was tom in two and 
lost the likeness, the similitude with God. His conclusion is that 
Adam, when he rebelled against God, lost the presence of the 
Spirit. For Irenaeus, then, the Incarnation was the means by 
which God brought the Spirit back to fallen humanity. Through 
the Incarnation, people now have the opportunity to regain the 
likeness of God, through the presence of the Spirit. 

33 James B. Jordon, "Some Encouragements toward an Evangelical Doctrine 
of the Deification of Man," Paper included in Evangelical Theological 
Society Papers (Portland: Theological Research Exchange Network, 1987), 
text-fiche, 3. 

34 Irenaeus, Against Heresies, Book V 6.1; Augustine, On the Holy Trinity 
7.6.12; 11.5.8; Diadochus of Photice, On Spiritual Perfection 4; Origen, 
On First Principles 3.6.;lClement of Alexandria, Exhortation to the 
Greeks, 10. 

35 Irenaeus, Against Heresies, Book V 6.1. 
36 Jules Gross, The Divinization of the Christian According to the Greek 

Fathers (Anaheim: A&C, 2002), 124. 
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Along this same line of thinking, some argue that Adam and 
Eve were a type of incarnation themselves. James Hastings says, 
"God intended man to be the incarnation of Himself, for He 
'made man in His own image. "'37 The Word became flesh so 
that people might regain what was lost. Lossky says, "What man 
ought to have attained by raising himself up to God, God 
achieved by descending to man. "38 

In contrast to Irenaeus, Athanasius does not speak in terms 
of people losing or regaining the likeness or image of God. 
Instead, when he says, "For He was made man that we might be 
made God," he means God did something completely new.39 

Theos is, he says, is not so much the restoration of something 
lost, but a completely new event never before seen.40 Andrew 
Louth says that "for Athanasius deification no longer meant 
restoration of our natural state but the realization of a new 
possibility offered to us by God through the incamation."41 In 
Christ, people are offered something which could never be 
attained any other way. 

What If 

There are some who say that Adam and Eve would have 
gained deification eventually had they only waited. Donald 

37 James Hastings, Great Texts of the Bible: Genesis to Numbers Vol. I 
(Grand Rapids: Baker, 1976), 63. 

38 Lossky, The Mystical Theology, 136. 
39 Athanasius, On the Incarnation, 54.3. 
40 2 Corinthians 5:17; Galatians 6:15. 
41 Andrew Louth, "The Cappadocians," in The Study of Spirituality: ed. 

Cheslyn Jones, Geoffrey Wainwright, Edward Yarnhold (New York: 
Oxford, 1986), 162. 
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Winslow states that they "sought to grasp the very thing that was 
to have been theirs, had they been willing to wait, namely, 
theosis.',42 Jordan says that people were like infants (which is 
why they felt no shame in their nakedness), and although made 

. in the image of God, were to become like God "through a 
process of growth and maturation. "43 He says that at some point, 
humans would have been clothed by God deifying them when he 
was ready. 

Such a thesis, however, seems to weaken the argument for 
theosis more than help it. If there is even the most remote 
possibility that people could have achieved deification on their 
own, then the doctrine ceases to be Christian. Just as Lossky so 
wisely points out, "God has foreseen the fall of Adam, and the 
Son of God was 'the Lamb slain before the ages' in the pre­
existent will of the Trinity."44 To open the possibility of 
"earning" deification, is to nullify the Incarnation and the gospel 
message. 

East and West 

Theosis looks very similar to the Protestant doctrines of 
justification and sanctification. Where Eastern Orthodox 
Christians see the process as all of a whole, Protestant Christians 
see a distinction between justification and sanctification. As J.C. 
Ryle says, "In justification the word to be addressed to man is 

42 Donald F. Winslow, The Dynamics of Salvation: A Study in Gregory of 
Nazianzus (Philadelphia: The Philadelphia Patristic Foundation, Ltd., 
1979), 64. 

43 Jordon, "Some Encouragements," 4. 
44 Lossky, The Mystical Theology, 137-138. 
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'believe' - only believe; in sanctification the word must be 
'watch, pray, and fight.' What God has divided let us not mingle 
and confuse."45 In this way, one does not have to wonder if one 
has "acquired" enough sanctification to be justified. Speaking on 
the differences between Lutheranism and Orthodoxy, Ross Aden 
says, "Once the line was drawn, however finely, everything had 
to be placed on one side of the line or the other.',46 

Though the apostle Paul uses legal language to teach 
justification through Christ, the distinction he makes with 
sanctification seems to show it as the continuation of God's 
work of salvation from the very beginning. Paul teaches that the 
one springs naturally from the other as the believer is "created in 
Christ. Jesus for good works, which God prepared beforehand, 
that we should walk in them" (Eph. 2: 10). Essentially Paul says, 
"You used to do these things, but now that you have been 
justified, you do these things instead." Believers do not win 
merit, but are created in Christ for good works. Aden goes on to 
say, "What Lutherans have divided into justification and 
sanctification, Orthodoxy sees as two aspects of the single 
process of human transformation into union with the divine 
life.',47 

The Phi/okalia, the single most important collection of 
Orthodox writings, says, "We receive salvation by grace and as 
a divine gift of the Spirit. But to attain the full measure of virtue 
we need also to possess faith and love, and to struggle to 

45 J.C. Ryle, Holiness: Its Nature, Hindrances, Differences, and Roots 
(Moscow: Charles Nolan, 2001), 28. 

46 Ross Aden, "Justification and Sanctification: A Conversation Between 
Lutheranism and Orthodoxy," St. Vladimir's Quarterly 38:1 (1994) : 91. 

47 Ross Aden, "Justification and Sanctification," 99. 
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exercise our free will with integrity.',48 The difference appears to 
be what each side stresses. Orthodoxy speaks in terms of a 
mystical union with God which is bolstered through the 
sacramental system. There is something sacred and hidden in 
theosis that can only be gained through divine activities. The 
Protestant view speaks in terms of juridical categories so that 
through willful humiliation before Christ, believers are justified 
and begin a life-long process of becoming more like Christ 
through the work of the Holy Spirit.49 Still, perhaps both 
Orthodox and Protestant believers will agree that one is justified 
to God through Christ, and at the same time begin an actual 
process of becoming like God which is finally perfected in the 
resurrection. 

Wayne Grudem says, "Our resurrection bodies will show the 
fulfillment of God's perfect wisdom in creating us as human 
beings who are the pinnacle of his creation and the appropriate 
bearers of his likeness and image. "50 In resurrected form, 
believers will have heavenly bodies which are immortal and 
glorious, and they will reign with Christ (1 Cor. 15:48-49; Rom. 
2:7; 1 Cor. 15:53-54; 2 Tim. 1:10; Matt. 13:43; Dan. 12:3; 2 
Tim. 2: 12). Speaking of the resurrected body Paul says, "What 
is sown is perishable; what is raised is imperishable. It is sown 
in dishonor; it is raised in glory. It is sown in weakness; it is 
raised in power. It is sown a natural body; it is raised a spiritual 
body. If there is a natural body, there is also a spiritual body." (1 
Cor. 15:42-44). He completes this in verse 49 by saying "Just as 

48 Macarius of Egypt, "Makarian Homilies 1.1" (Philokalia 3 :285); quoted in 
Clendenin, Eastern Orthodox Christianity, 135-136. 

49Clendenin, Eastern Orthodox Christianity, 124. 
so Wayne Grudem, Systematic Theology (Grand Rapids: Zondervan, 1994), 

831. 
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we have borne the image of the man of dust, we shall also bear 
the image of the man of heaven." 

Human separation from God was never a natural event but 
penal, and yet, it is completely wiped away in the resurrected 
and glorified body.51 In the glorified body there will be no more 
tears, no more death, no more mourning, nor pain as the old 
things pass away (Revelation 21:4). These things can only 
happen if humans become something more than merely human. 
In the Incarnation God knew pain, and tears, and mourning, and 
death. Christ is not merely human, however, and in the 
resurrection he became the "firstborn from the dead." According 
to the doctrine of theosis, the glorification of believers in the 
resurrection is the result of an activity which began before death. 
It is, instead, an actual recreation of the human into the divine. 

Critique and Thoughts for Further Study 

An initial concern with the Eastern Orthodox doctrine of 
theosis has to do with the term itself. By translating the word 
literally as "deification" or "becoming God," Orthodox 
theologians create unnecessary barriers to discussion and, 
therefore, must put great effort into explaining what theosis does 
not mean. A literal translation of the meaning rather than a of 
the term itself may help alleviate some of the common concerns 
of pantheism or changing God's essence. For example, the 
phrase "becoming like God" not only remains faithful to the 
meaning of theosis but also provides common ground on which 
the doctrine can be presented to Protestant Christians. 

51 John R.W. Stott, The Cross of Christ (Downers Grove: InterVarsity, 1986), 
65. 
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This same point applies to the use of the phrase "God's 
energies" or "energy" when speaking of the work of the Holy 
Spirit. Such impersonal language when referring to the work of 
the Spirit runs the risk of relegating the Spirit to a kind of 
cosmic force rather than the third Person of the Trinity. Instead, 
the biblical metaphor "fruit of the Spirit" is more appropriate 
when referring to God's work in the life of the believer. As 
Rakestraw says, "Why use terminology that, at first glance at 
least, will alienate those unfamiliar with this line of thinking in 
Christian theology, and thus miss what might be of benefit to 
them?"52 

Beyond words and phrases there are deeper issues with 
which theologians must deal. For instance, if Christians are in 
the earthly process of "becoming God by grace," how does this 
coincide with the Orthodox teaching that believers must struggle 
to exercise their free will with integrity?53 The Eastern Orthodox 
Church answers this by appealing to the sacramental system. 
Believers are "exposed" to the Scriptures as taught by the 
Church, and thereby strive to live godly lives, but they must 
also participate in the sacraments. 54 The sacramental aspect, at 
least, is unacceptable to Protestant theology. In light of theosis, 
however, Protestants can readdress the doctrines of justification, 
sanctification, and glorification as an inseparable process that is 
God's work in the believer. 

More study should also be given to the understanding of 
what it means to be made in the image and likeness of God as 

52 Rakestraw, "Becoming Like God," 265. 
53 Macarius of Egypt, "Makarian Homilies 1.1" (Philokalia 3 :285); quoted in 

Clendenin, Eastern Orthodox Christianity, 135-136. 
54 Ross Aden, "Justification and Sanctification," 108. 
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regards theosis. Is Irenaeus' claim correct, that people retained 
the image but lost the likeness of God when they sinned? If so, 
why is the biblical language the reverse of his argument? 
Romans 8:29 says the believer is being conformed to the image 
of Christ, while James 3:9 says people are made in the likeness 
of God. Calvin certainly saw no difference: "As for myself, 
before I define the image of God, I would deny that it differs 
from his likeness. "55 How does this fit with Athanasius' 
argument that the work of Christ is not about restoring people to 
what they were before the fall, but is about making them into 
something completely new? 

If Eastern Orthodox theologians wish to use the arguments 
of Irenaeus and Athanasius, they will, in addition, need to 
address these issues. 

Conclusion 

· Scripture teaches that believers speak the words of God, 
serve in the strength of God, think the thoughts of God, and have 
the mind of Christ (1 Peter 4:11; 1 Corinthians 2:13, 16; 1 
Thessalonians 2: 13): God's words, God's strength, God's 
thoughts, Christ's mind. These qualities may be the ways in 
which believers partake of the divine nature, but what do they 
mean? 

Protestants might answer that this process comes about at 
the point of justification by faith. Sanctification comes through a 
growing knowledge of God's revealed Word through the work 

55John Calvin, Commentaries on the First Book of Moses called Genesis: Vol. 
I (Grand Rapids: Baker, 1999), 93. 
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of the Holy Spirit. As Luther says, "Christ is the Christ because 
He achieved our redemption from sin and death for the very 
purpose that the Holy Spirit should change our old Adam into a 
new man, so we can die to sin and live to righteousness. "56 

The words of the Bible are God's words; they are his mind 
and thoughts. By the indwelling of the Holy Spirit believers are 
able to comprehend this great mystery, and by his strength, and 
in this way, partake of the divine nature. ''Now we have received 
not the spirit of the world, but the Spirit who is from God, that 
we might understand the things freely given us by God" (1 
Corinthians 2: 12). 

Eastern Orthodox Christians, however, believe there is still 
something much more mysterious and supramundane involved 
in this process. They believe that aspects of glorification, the 
time when the human body is transformed from perishable to 
imperishable, do not have to wait until the resurrection. As 
Rakestraw says: 

Rather than seeing our progressive sanctification as 
something done for us by God from outside . . . or as 
something we do from below as we pray to God above, ... 
we may take a kind of quantum leap forward by 
understanding sanctification as the very life and energy of 
G d . 57 o zn us. 

God became man that man might become God. Through Christ 
God recreates believers, remaking them into his perfect likeness 

56 Charles P. Schaum, ed., Law and Gospel: How to Read and Apply the 
Bible (St. Louis: Concordia, 2010), 136. 

57 Ross Aden, "Justification and Sanctification," 267. 
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and image. "What no eye has seen, nor ear heard, nor the heart 
of man imagined, what God has prepared for those who love 
him" (1 Corinthians 2:9). 

This article is a brief survey of theosis, and Protestant 
theologians may have additional issues with this doctrine, but by 
learning more about the Eastern Orthodox view, Protestants can 
re-evaluate, and be reminded of, just how glorious, how 
"spiritual," is the work of God in the life of the believer. In 
Christ, we are truly new creations. 
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The Inclusiveness and Exclusiveness of 
the Gospel of Christ in the Light of the 

Many Asian Spiritualities 

Dr. Wilfred J. Samuel 

Preamble: Diversity and Plurality - Presupposed Asian 
Context 

Diversity and pluralism in terms of spirituality, race, 
religion, culture, language, world-view and tradition are 
characteristic of most Asian countries. In most Asian countries, 
Christianity continues to remain a minority religion and is 
required to face challenges of diverse nature, the most 
demanding of which, would be the need to maintain trans­
religious and trans-cultural communication. As Charles Springer 
from Ohio rightly notes, the "relation between religions is not 
only an academic concem .... Consider the fact that we live in 
one world."1 Hence we need to approach the matter at hand (the 
inclusiveness and exclusiveness of the gospel) with seriousness 
because we are in want of a response that is pragmatic in its 
approach, practical in its application and ensues from biblical 
faith reflection, rather than mere theological articulation for 
contextual application. 

1 Springer, R. Charles. Christianity and Rival Religions, Philadelphia, 
Fortress Press, 1966, p3. 
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Asia is also unique because, for most, if not all, of its 
citizens, religion is more than a mere sociological phenomenon 
or a system of faith adhered to due to heritage. Religion is life. 
Hence, people are willing to give their lives for the sake of 
religion when situations demand it. Such religious fervency, be 
it in Islam, Christianity, Hinduism, Buddhism or Taoism, is a 
resultant factor generally derived from an understanding of, and 
respect for, their respective Holy Writs. As a primary element of 
faith one is taught to hold in deepest respect and honour, that 
which is handed to us as the Holy Writ, bearing God's 
revelation. It emanates, too, from a consciousness and 
conviction that the Divine revelation contained therein, is 
authentic, authoritative and may not be altered. Asian 
Christianity would therefore be in agreement with Morris Inch, 
when he says: "The low view of the Scripture strikes at the heart 
of the Christian faith- at the person and work of Christ,"2 

Further, inclusive and exclusive claims are common to all 
religions in Asia, and therefore need only be presupposed and 
respected. In each of the Holy Writs of living religions in Asia, 
one may note there are exclusive claims, which are implicitly 
noted as UNIQUE claims of truth, offer of love and hope. These 
are particular claims and particular only to a given religion. On 
the other hand, inclusive claims are noted as doctrinal precepts, 
religious values or socio-ethical norms common to many 
religions (usually helpful for dialogical purposes). 

Hence, in its theological articulation and practical 
application of the gospel truth (the inclusive and exclusive 
claims of the gospel), the Church needs to take advantage of all 

2 Inch, Morris. Doing Theology Across Cultures, Grand Rapids, Baker, 
1982, p20. 

87 



available resources and opportunities, those avenues conducive 
to expressions of love, peace, justice and solidarity, to enable it 
to fully realize its objective: namely, communicating the gospel 
and accomplishing the missional task. We may quote Luther at 
this point: "Then let it be your chief work to proclaim (the 
gospel) this publicly and to call everyone into light into which 
you have been called. "3 

Further, to achieve a perceptive balance in the presentation 
of the gospel (in agreement with its exclusive and inclusive 
claims), there, first, needs to be clarity concerning the 
relationship between the gospel and culture. Second, in order to 
avoid religious extremism of any nature, and by any length, the 
Church, amidst other spiritualities, must express it with love, 
sensitivity, a high level of respect and mutuality. As Bonhoeffer 
directs us to think: "Christian radicalism, no matter whether it 
consists in withdrawing from the world, arises from the hatred 
of creation,',4 Or in the words of Luther, gospel strength is 
'beneficum not dominium' (grace not power). Hence, preaching 
the inclusiveness and exclusiveness of the gospel constitutes 
both sharing and caring. Sharing the goodness would certainly 
require that the Church does not become overwhelmed by the 
sentiment of emotionalism, that could easily lead to being 
JUDGMENT AL or DEFENSIVE. Caring, is to speak a language 
of love and as such, is indispensable to religious co-existence, 
true expression of the gospel message, and what the Church and 
the Cross objectively symbolize in Asia: the inclusive and 
exclusive God of Christianity. 

3 Pelikan, Jaroslav (ed) Luther's Works -The Catholic Epistles (Vol. 30), 
St Louis, Concordia Publishing House, 1967, p65. 

4 Bonhoeffer, Dietrich. Ethics, Macmillan, New York, 1955, pl29. 
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By affirming the legitimacy of diversity and pluralism within 
the socio-cultural and religious context of Asia, it requires that 
the Lutheran Church, too, offers a more decisive and practical 
explanation concerning what is implied and practiced in the 
context of 'the inclusive and exclusive God of Christianity': 
inclusive in the extent of His love towards His creation (Jn 3:16) 
and exclusive because He has set clear boundaries for His 
creation concerning the way in which it could commune with 
Him (Ex 20:30). Since we note that God is both inclusive and 
exclusive, it becomes necessary that his followers recognize and 
apply the inclusive and exclusive principles of the gospel of 
Christ in the right manner, purpose and context. 

The gospel of Christ is inclusive in that it is about sharing 
salvation and God's love. "The gospel is preaching God's deeds. 
They are the deeds and works we have often mentioned, namely 
that by the power of God, Christ has swallowed up death, 
devoured hell, drunk sin to the dregs, and placed us into eternal 
life."5 

The gospel of Christ is exclusive in that we uphold its 
claims, namely that Jesus is the Incarnate Word, Saviour and 
Son of God (Jn 17:3). 

How To Understand the Inclusive and Exclusive Claims of 
the Gospel in the Asian Perspective 

The gospel of Christ, in the first place, is Truth, and the 
Truth is about God's offer of grace to all people (Jn 10:10) in 

5 Ibid.p.65. 
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and through Jesus Christ. This is the work of the gospel. The 
'proper' task of the gospel is to offer a good message, good 
tidings or a song to rejoice. 6 In a nutshell, we could summarize 
the gospel message of John 3: 16 in the following manner: 

THE INCLUSIVE CLAIM OF THE GOSPEL is that the gift 
of salvation, offered in and through Christ as a matter of grace, 
is for all people. The invitation to follow Christ is 
unambiguously inclusive (1 Tim 2: 4). 

THE EXCLUSIVE CLAIM OF THE GOSPEL is that it is 
only through Christ's atonement that anyone may be saved from 
sin, and inherit eternal life and salvation (Jn 3: 16). 

The Gospel is Radically Inclusive and Positive 

The gospel, in being radically inclusive, focuses on 
preaching GRACE and COMFORT: offered by God through 
Christ. 

Universality of Christ - The universality of Christ is 
confessed and proclaimed with love, irrespective of racial, 
religious and cultural boundaries. Christ is an open invitation for 
all. The invitation is offered with love and peace. (Jn 17: 13). 

Christ is in everyone: that is everyone who accepts His offer 
of grace and forgiveness. (Jn 11 : 21-26). 

6 Pelikan, Jaroslav (ed) Luther's Works: Selections from the Psalms 
(Vol.12), St Louis, Concordia Publishing House, 1955, p14ff. 
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Universality of the hope in Christ - Such hope introduces the 
individual to the mystery of God's kingdom, and its socio­
religious and ethical system. The love principle predominates in 
the expression of this kingdom value system, and people are 
directed through it to positively infect the world with spiritual 
values such as peace, love, equality, solidarity and justice (Jn 
14:6). 

Universality of the knowledge of Christ - Such knowledge 
could be complemented by general revelation and common 
grace. People of other faiths could help augment and enhance 
our understanding concerning spirituality, morality, culture, etc. 
through knowledge and revelation from their faith. 

a) The Inclusive Gospel 

i) The gospel is inclusive in its persuasive intercession. 

- Witnessing to God's love involves a quest to be, and 
become like, Christ in faith, attitude and service. 

- The inclusive nature of the gospel draws Christians away 
from an egocentric ecclesiology and spirituality into an 
empathetic Christo-centric 'koinonia': a community of 
service. 

- It celebrates the variety, and gifts, found in different 
spiritualities or cultures, as affirming the generosity and 
goodness of God. 

- It allows for prayer, healing and reconciliation, through 
dialogue with other spiritualities. 

- The gospel is inclusive in its persuasive intercession for 
solidarity, mutuality and peace in society. Inclusivity of 

91 



this nature epitomizes the cross as a symbol of faith, 
hope and love. 

ii) The gospel is inclusive in its mission. 
It offers a loving call to all (John 3: 16) 

iii) The gospel is inclusive in its process of 
contextualization. Contextualization or indigenization is 
the process, or attempt, to make the gospel applicable, 
understandable and relevant to the given context. In so 
saying, we affirm that there are inherent positive values 
and spiritual elements in other spiritualities. 

b) The Exclusive Gospel 

i) Although we reject the "possesio"17 approach in gospel 
contextualization, nevertheless we maintain a conscious 
guard against 'syncretism,' 18 (both assimilative 
syncretism 19 and accommodative syncretism)2° of the 
gospel. This is to maintain that there are elements of the 
gospel that need to be stated only in biblical terms. By 
this we also affirm that the gospel is not above the 
culture, or below the culture, but transforms culture 
without losing its unique elements. 

17Possesio- the gospel possesses the context since there is nothing good in it. 
18 Syncretism - all the tenets of the gospel become lost in the process of 

contextualization. 
19 Assimilative Syncretism - the claim that there is no qualitative difference 

between the Christian gospel and other faiths. 
20 Accommodative Syncretism - using non-biblical pointers to describe and 

determine the content of the Gospel. 
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ii) 

iii) 

Constructs positive and legitimate boundaries through 
which the supremacy of biblical revelation can be 
maintained and explained as normative Christian faith 
and practice. This certainly would safeguard the 
exclusivity of the gospel, the uniqueness of Christ (Acts 
4:12) and the finality of the Word. (lTim 2:5) 

Requires a perceptive balance in understanding the 
immanence and transcendence of God in the gospel, He 
is not part of the created order, nor is the created order a 
part of God.21 

Conclusion 

In conclusion, I would like to draw attention to the words of 
Morris, in relation to maintaining the 'inclusive and exclusive' 
stance within a diverse socio-religious and cultural context. 
Referring to Paul in the Corinthian context, Morris notes that 
Paul's reasoning to the Corinthian Church was "that we must not 
compromise our distinctive as the people of God, that we ought 
to enjoy God's bounty to the fullest, that we should be sensitive 
to how our behavior affects others, and at fullest, that we should 
be aware of how the principles of our particular calling can best 
be worked out in various cultural settings. "22 

21 Gnanakan, Ken. Biblical Theology in Asia. Bangalore, Asia Theological 
Association, 1995, p56. 

22 Inch, Morris. Doing Theology Across Cultures, Grand Rapids, Baker, 
1982,p41 

93 



Be it with regard to indigenous spirituality or the living 
faiths of Asia, the praxis of Christianity remains the same: 
promoting the celebration of humanity, mutual empowerment, 
reclaiming cultural identity, the struggle for justice, 
reconciliation etc. through the affirmation of unity in diversity, 
through the preaching of the gospel of Christ. Therefore the 
'neighbourology theology' of Asia is a healthy track for the 
holistic mission and ministry of the Lutheran Church in Asia: an 
approach that takes non-church people as neighbours and the 
fellow creation of God, whom we ought to respect and treat with 
dignity. Thus, understanding the gospel of Christ, in Asia, 
requires that we view inclusiveness as a command to love (God 
and people), and exclusiveness as a command to serve (God and 
people), that we may witness to Christ, teach the Bible, learn 
how other spiritualities may complement the gospel, and journey 
together. 
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Christian Worship and Culture 

A Reflection from the Book "Christian 

Worship: Unity in Cultural Diversity" 

Elizabeth Enjut Salang 

Introduction 

This paper will speak generally on how Christian Worship 
and igneous culture could be merges, to bring about the 
possibility of undertaking mission in the local context. This is a 
reflection on the book. 

Definition of Worship 

Worship is the heart and pulse of the Christian Church. In 
worship we celebrate together God's gracious gifts of 
creation and salvation, and are strengthened to live in 
response to God's grace. Worship always involves actions, 
not merely words. To consider worship is to consider music, 
art, and architecture, as well as liturgy and preaching. 1 

1 Beale G.K., We Become What We Worship (Downers Grove, IVP 
Academic,2008) 
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The reality that Christian worship is always celebrated in a 
given local cultural setting draws our attention to the 
dynamics between worship and the world's many local 
cultures.2 

Christian worship relates dynamically to culture in at least 
four ways. First, it is trans-cultural, the same substance for 
everyone everywhere, beyond culture. Second, it is 
contextual, varying according to the situation (both nature 
and culture). Third, it is counter-cultural, challenging what is 
contrary to the Gospel in a given culture. Fourth, it is cross­
cultural, making possible sharing between different local 
cultures. In all four dynamics, there are helpful principles 
which can be identified.3 

Worship as Trans-Cultural 

The resurrected Christ whom we worship, and through 
whom by the power of the Holy Spirit we know the grace of the 
Triune God, transcends and indeed is beyond all cultures. In the 
mystery of his resurrection is the source of the trans-cultural 
nature of Christian worship. Baptism and the Lord's Supper, the 
sacraments of Christ's death and resurrection, were given by 
God for the world. There is one Bible, translated into many 
tongues, and biblical preaching of Christ's death and 
resurrection has been sent into the world. The fundamental 
shape of the principal Sunday act of Christian worship, the 
Lord's Supper, is shared across cultures: the people gather, the 

2 LWF,Christian worship:Unity in Cultural Diversity(Geneva, Lutheran 
World Federation,1996), p24 

3 LWF,Christian Worship, 24 
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word of God is preached, the people intercede for the needs of 
the Church and the world, the Lord's Supper is shared, and the 
people are sent out into the world for mission. The great story of 
Christ's birth, death and resurrection, and the sending of the 
Spirit and our baptism into him, provide the central meanings of 
the trans-cultural times of the church's year: especially 
Lent/Easter/Pentecost, Advent/Christmas/Epiphany. 4 The ways 
in which the shape of the Sunday Eucharist and the church year 
are expressed vary by culture, but their meaning and 
fundamental structures are shared around the globe. There is one 
Lord, one Faith, one Baptism and one Eucharist.5 

Several specific elements of Christian liturgy are also trans­
cultural, e.g. readings from the Bible, the creeds and the Lord's 
Prayer, and Baptism in the Name of Triune God.6 

Worship as Contextual 

• Jesus whom we worship was born into a specific culture of 
the world. In the mystery of his incarnation are the model 
and the mandate for the contextualization of Christian 
worship. God can be and is encountered in the local cultures 
of our world. A given culture's values and patterns, insofar 
as they are consonant with the values of the Gospel, can be 
used to express the meaning and purpose of Christian 
worship. 

4 LWF,Christian Worship, 24-25 
5 LWF,Christian Worship, 24-25 
6 LWF,Christian Worship, 25 
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Contextualization is a necessary task for the Church's mission in 
the world, so that the Gospel can be ever more deeply rooted in 
diverse local cultures. 7 

• Among the various methods of contextualization, that of 
dynamic equivalence is particularly useful. It involves re­
expressing components of Christian worship with something 
from local culture that has equal meaning, value and 
function. Dynamic equivalence goes far beyond mere 
translation; it involves understanding the fundamental 
meanings both of elements of worship and of the local 
culture, and enabling the meanings and actions of worship to 
be re-expressed in the local language. 8 

For example, instead of using western Christmas trees (pine 
trees), we might use a 'banana tree', symbolic of 
'fruitfulness and blessing'. lban harvest festivals use home­
made 'banana tree' decorations (Ranyai), cakes and soft 
drinks as symbols of thanksgiving. 

• On the side of culture, it is understood that not everything 
can be integrated into Christian worship: only those elements 
that are of the same nature within the liturgical order. 
Elements borrowed from local culture should always 
undergo critique and purification, which can be achieved 
through the use of biblical typology.9 

For example, a woven blanket (Pua Kumbu) may be used as 
an altar covering, but care needs to be exercised, as the 'Pua 

7 LWF,Christian Worship, p 25 
8 LWF, Christian Worship, p 25-26 
9 LWF, Christian Worship, p 26 
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Kumbu' is a ritual blanket used for religious ceremonies, 
festivals (Gawai), ceremonies associated with birth, death, 
healing or "soul searching" and headhunting. It serves as a 
means of communication between this world and the world 
of the ancestors, spirits and gods. 10 

Special attention and prayer is necessary, to dedicate it 
for God's use. If not, those who are still weak may be 
tempted to fall, as St Paul reminds us in his letter to the 
believers in Corinth (lCor 8:9-12) 

Worship as Counter-Cultural 

Jesus Christ came to transform all people and all cultures, 
and calls us not to conform to the world, but to be transformed 
within it (Romans 12:2) In the mystery of His passage from 
death to eternal life is the model for transformation, and thus for 
the counter-cultural nature of Christian worship. 11 

Some components of every culture in the world are sinful, 
dehumanizing and contradictory to the values of the Gospel. 
From the perspective of the Gospel, they need critique and 
transformation. 12 

10 Edric Ong, Mystic Toan Textiles of Malaysian Borneo ( Malaysia Arts and 
Crafts Society of Sarawak) 

11 LWF, Christian Worship, p27 
12 LWF, Christian Worship, p27 
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Worship as Cross-Cultural 

Jesus came to be the Savior of all people. He welcomes the 
treasures of earthly cultures into the city of God. By virtue of 
Baptism, there is one church; and one means of living in faithful 
response to Baptism is to manifest ever more deeply the unity of 
the church. The sharing of hymns and arts, or other elements of 
worship, across cultural barriers, helps to enrich the whole 
church and strengthen the sense of the communion of the 
church. 13 

Care should be taken that the music, art, architecture, 
gestures and postures, and other elements of different cultures 
are understood and respected when they are used by churches 
elsewhere in the world. 14 

Challenge to the church today 

We call on all churches to: 
• undertake further efforts related to the trans-cultural, 

contextual, counter-cultural and cross-cultural nature of 
Christian Worship. 

• recover the centrality of Baptism, Scriptural preaching and 
the celebration of the Lord's Supper - the principal trans­
cultural elements of Christian worship and the signs of 
Christian unity - as the strong centre of all congregational 
life and mission, and as the authentic basis of 
contextualization. 

13 LWF, Christian Worship, p27 
14 LWF, Christian Worship, p27 
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• give serious attention to exploring local or contextual 
elements of liturgy, language, posture and gesture, 
hymnody and other music and musical instruments, art and 
architecture, for Christian worship, so that their worship 
may be more truly rooted in the local culture. 15 

15 LWF, Christian Worship, p28 
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Perspective on Paul) t-~it- D J!:l:. :g: ~ i~ 1. J]l, ili Dunn ag r ;1,fj- ~~ 
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rti ,)f ffi. J , it -11 r ½ - •ti ~ i ,r:Ai J , r JJ~ .~ RJT ffi. J , 
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iliL~-~~89#·~~~. ~-*Lf89~,~~~ D 
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24 JL K.lauck, Religious, 291 ;ftJ Ferguson, Backgrounds, 208 . 
25 K.lauck, Religious, 291 . 

26-jr~;t;_, ~'*' ~4: {~$9&Jl'.J , Jf 46. 
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27 Jl, Klauck, Religious, 293; Ferguson, Backgrounds, 208; Zsuzsanna 
Varhelyi, "Imperial Cult, Roman," in The Oxford Encyc/opedia of Ancient 
Greece and Rome, vol. 4, edited by Michael Gagarin (Oxford: Oxford 
University Press, 2010), 54-57, here 55. 

28 Justin, Galatians, 28. 
29 Jl.. Klauck, Religious, 291 :;ftrit~*- ~f.Jt-, ~~: { mj"t9&t_)) , 

Jf 201-202 ° 
30 Jl, Hardin, Galatians, 26. 
31 Jl, Hardin, Galatians, 26, n.15. 
32 Jl, Hardin, Galatians, 26 ~ Klauck, Religious, 293. 
33 Jl.. Klauck, Religious, 293 :;ftr-;t'~*- ~f Jt-, ~~: { mj"t9&t_)) , 

Jf 202. 
34 Ferguson, Backgrounds, 208. 
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35 Ferguson, Backgrounds, 208. 
36 Ferguson, Backgrounds, 208. 
37 Steven J. Friesen, Imperial Cults and the Apocalypse of John: Reading 

Revelation in Ruins (New York: Oxford University Press, 2001), 26. 38 Friesen, Imperial, 26. 
39 Friesen, Imperial, 26. 
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40 'f~~gJtf}t.#,: "£'ff-*• " 1f 50 . ii.rJrtlPJL69*Dit-­
"~.i." . ":fi>-t" - "IJiJJL" :fi, ".#ii'"" ~l/r~91t~JlHIUIJW.ll~.4 
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1t (Tom Wright) : { -1i-,$~;.fl#ef-tll: ~£flil-69:t1J.?L 1 .£.-t-•? ) 
( 'f ~ ; ¼ :lt : ~ Ill • 2000 -f ) ; Oakes, Philippians, 139-140, 160; 

Graham N. Stanton, Jesus and Gospel (Cambridge: Cambridge University 
Press, 2004), 30-32; Lance Byron Richey, Roman Imperial Ideology and 
the Gospel of John (Washington: The Catholic Biblical Association of 
America, 2007); Richard A. Horsley, "Introduction," in The Shadow of 
Empire, edited by Richard A. Horsley (Louisville: John Knox Press, 
2008), 1-8, here 7 . 

41 Jl. Price, Rituals, 55. 
42 Jl. Justin, Galatians, 27; Friesen, Imperial, 27. 
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43 Jl, Justin, Galatians, 27 o 

44 Ferguson, Backgrounds, 209 0 
45 Klauck, Religious, 2990 
46 Jl,i!f~~ : ",1 . .-f·-t~L " Jf 62° 
47 Jl, Klauck, Religious, 299: "it ~#i : ".£ if-t ~, " Jf 65 o 
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48 JLKlauck, Religious,299; "it-ic#i: "£if--+-*• "Jf 54. 
49 Edwin M. Yamauchi, The World of the First Christians (Herts: Lion, 

1981), 125; -t!fic#i : "£il'--t*, " Jf 54. 
50 .i.-1--#lit Justin, Galatians, 28-38 0 
51 Price, Rituals, 59; xxiii (map); 249-274 (catalogue) o }j ~ Justin, 

Galatians, 30. 
52 JL Justin, Galatians, 30. 
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53 ..t Justin, Galatians, 30. 
54 ..t Justin, Galatians, 30. 
55 jf it #i : " £. if -t * , " Jf 53 ; Kong-Hock Hii, Contesting the 

Ideology of the Empire: Paul's Theological Politics in Romans, with 
Preliminary Implications for Chinese Christian Communities in Malaysia 
(Unpublished Ph.D Dissertation; Evanston: Garrett-Evangelical 
Theological Seminary, 2007), 30. 

56 Klauck, Religious, 299. 
57 ..t Hii, Contesting, 30 a!; lti.it. 
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58 11 m fy Jc.#i : " .t :f-f-*, " Jf 54. t. J :t lWl ~ -t-~~;fi, f-~.tt 89 Jt­
# , JL Karl Galinsky, Augustan Culture: An Interpretive Introduction 
(Princeton: Princeton University Press, 1996), 141-154. 

59 if Jc.#, : " .£. f- +-* ' " Jf 54 0 
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61 JL Justin, Galatians, 30 0 

62 JL Justin, Galatians, 28 0 
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67 JL Justin, Galatians, 29. 
68 Justin, Galatians, 30. 
69 ff JtAii : ".£ il'--t*, " Jf 54. 
70 Justin, Galatians, 28. i! 1m "~l iti.· i){.Jgf_ 6{J .J...J.." ~ ,!!i ±#i¾ 2: 1-12 J')f ti 

~e{JJl~~F$-1:.e{JM:•~~~ Ml,¥,? Justin, Galatians, 28, n.29 ~~lt-k!!.e{J T--im~~-1t«•~~-~--#~·•· 
71 JL Justin, Galatians, 28-29. 

146 



~~~~-~~-~kMtM~*.aik~. 
-3~*~~' ~~~~••i*•· ~#~·~ ~•~*~••~••~••~~~•m~&~• 
{,:f O 72 

C. et rt1i 1t .N- i!-
~ ~ • 29 ~, §~§~~~~~~~~~~ 

#;-A~*M-•• *~iii ••~A. 4::J-$-;t Paullus 
Fabius Maximus -if-k (proconsul) ~~~~~f~-i;-M-•~-A~ E, ~9Ana~A-~~M]~.n 
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72 Klauck, Religious, 293-294. 
73 ~ Justin, Galatians, 32. 
74 ~ Justin, Galatians, 32-33. 
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--~~-t-~®~$~M*.w~~. :i!100*½Bt 
1\~:tt,t a.!!iA~ "#1¾,, • 

F. :iff;fl.$ .£J,Htfig,t*s' 
$ .£J1J 11f ~~ rp;bt~Pi-1'1= parousia ~ adventus. 

:ii#a~rr*«,t-•~*•~ . ./f.$.£~~#~ 
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80 Jl Justin, Galatians, 36. 
81 Klauck, Religious, 320. 
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118 Hardin, Galatians, 138. 
119 Hardin, Galatians, 138-139. Justin ¾h\t.J.f.i!.=-.h\t~~MJ JlJ ;f;J3 k¾~f 

·ak~•~M••~~~#ka•M~#~~-~~. -~¾M 
~k•••~#*••m•M~-~~•~m~•~*••£•#· 
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churches as a whole regarding their observance of the imperial cult, in Gal 
4.21-5.6 Paul addresses a subset of the Galatians who were seriously 

163 



1:6-7, Justin .t~ t:I:: :i! • ag "}51J ag #z-t" .iE .ft. :,g- .I.f}f • * ag 
"#lit", ~4:,g-_1.ag-±.til.R, -~•.£~•* 

ag " w. ,!!i 1t- if- ,, . " -;t ½ * 1-\. ,, -Zf ; i7ri 1* w. -t£ 1 : 4 #f :i! 
"}51J ag #z-t ,, ag-t!t-1\-JJJ ~A "~ .~ a{J-t!t-1\,, ; -tt-t 3: 1-5, 

Justin -t~ A " ~ ft " .ft. .t~ 11' ffS -t!t rf-. .& t.{:t.'tt ~ ag fr A ( 5: 13, 

19-21) ; 1t-t 5:2-6, Justin -t,tA:i!•fJf-tta{J "tiht" a{J r.,, 
• :tt1*w.it1t#.1ri ~~g, -t--/f.#t P1l 1° ~1t-ffi 1tAt t:1:: a{J ¥-¼ ; 120 

i7ri:i!~M•~:.:t"ak~"ag#•M•, i7ri.ft.A*ff~a 
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