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EDITORIAL

Welcome to the Fall issue of the Midwestern Journal of Theology. I am
indebted once again, to several people who give so sacrificially to ensure
the Journal appears each Semester. My sincere thanks go to Dr. Jason
Duesing, Provost and Academic Editor for all his invaluable assistance.
Thanks are also due to our Book Review Editor, Dr. Blake Hearson, for all
the hours spent in procuring and editing the reviews he always manages
to secure. Thanks also go to Mrs. Kaylee Freeman, for all her invaluable
support as Journal secretary.

This issue is dedicated maybe not surprisingly, to thinking about
aspects of the Reformation and later controversies. The articles begin
with a brief Theoclogical Commentary by Midwestern's own Dr. Matthew
Barrett, on the question of what exactly are thinking of when we speak
of sola Scriptura? This is followed by the first of our three guest articles
we are very happy to publish in this issue, with Dr. Octavio’s Esqueda’s,
‘The Reformation in light of a Christian Formation Perspective.’
Midwestern's Dr. Tom Johnston then shares the fruit of his scholarly
research into the issue of the marriage of clergy at the time of the
Reformation. We then have the second piece from Dr. Barrett, his expert
and pertinent analysis, ‘Balancing Sela Scriptura and Catholic
Trinitarianism’.

We then have the second guest contribution, and that from a great
friend of Midwestern Dr. Michael Haykin, wherein he introduces us to
the life and theological contribution of Anne Dutton, an 18" century
English Baptist poet and writer. We conclude our guest articles with Dr.
Alan Thompson’s insightful piece in which he examines C. H. Spurgeon’s
use and endorsement of Lament Psalms in worship. Our final article
comes from our Provost Dr. Jason Duesing, in which he reminds us of,
and expertly comments on, the very significant debate that occurred
thirty years ago between SBC theologians Paige Patterson and Fisher
Humphreys. The debate, though often overlooked reveals some of the
depth of what was in play in SBC theological life.

We again conclude this issue of the MJT with several relevant and
thought provoking book reviews secured and edited by Dr. Blake
Hearson.
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BARRETT: What is Sola Scriptura? 3

chief, supreme, and ultimate authority. Notice, however, that I didn't say
the Bible is our onfy authority. Sola Scriptura is too easily confused today
with nude Scriptura, the view that we should have "no creed but the
Bible!” Those wha sing this mantra believe that creeds, confessions, the
vuices of tradition, and those who hold ecclesiastical offices carry no
authority in the church. But this was not the Refurmers’ position, nor
should it be equated with sola Scriptura.

Sela Scriptura acknowledpes that there are other important
authorities for the Christian, authorities who should be listened to and
followed, but Scripture alone is our finaf authority. It is the authority that
rules over and governs all other authorities. It is the authority that has
the final say. We could say that while church tradition and church
officials play a ministerial role, Scripture alone plays a muagisterial role.
This means that all other autherities are to be followed only inasmuch as
they align with Scripture, submit to Scripture, and are seen as
subservient to Scripture, which alone is our supreme authority.

Second, sola Scriptura also means that Scripture alone is our
sufficient authority. Not only is the Bible our supreme authority, but it is
the authority that provides believers with all the truth they need for
salvation and for following after Christ. The Bible, therefore, is sufficient
for faith and practice. This notion of the Bible’s sufficiency has been
powerfully articulated by Reformation and Reformed confessions. The
Belgic Confession (1561) states: “We believe that those Holy Scriptures
fully contain the will of God, and that whatseever man ought to believe
unto salvation is sufficiently taught therein.” And the Westminster
Confession of Faith (1646) says: “The whole counsel of God concerning
all things necessary for His own glory, man's salvation, faith and life, is
either expressly set down in Scripture, or by good and necessary
consequence may be deduced from Scripture: unto which nothing at any
time is to be added, whether by new revelations of the Spirit, or traditions
of men |Gal 1:8-9; 2 Thess 2:2: 2 T 3:15-17]." In shorl, the Bible is
enough for us.

Third, sola Scriptura means that only Scripture, because it is God's
inspired Word, is our inerrant authority. Notice that the basis of biblical
authority—the very reason why Scripture is authoritative—is that God
is its divine author. The ground for biblical authority is divine
inspiration. As the Westminster Confession of Faith says, “The authority
of the Holy Scripture, for which it ought to be believed, and obeyed,
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The Reformation
in Light of a Christian Formation Perspective

OCTAVIO JAVIER ESQUEDA
Professor of Christian Higher Education
Talbot School of Theology, Bicla University

The commemoration of the Five Hundredth Anniversary of the
Reformation is a worldwide celebration. In Spain, for example, we find
reformers that in their studies of the Bible, discovered the message of
salvation through divine grace alone and through faith in Jesus Christ
alone. Constantino Ponce de la Fuente, Antonio del Corro, Cipriano de
Valera y Casiodoro de Reina, among other Spanish theologians were also
pillars of the Reformation, which eventually changed the Christian
panorama of the entire world.

Spiritual growth is an integral and natural element of our
relationship with Christ, and the Reformation has also changed the way
of conceiving and practicing Christian formation. The Reformation,
among its many positive aspects, has helped to understand that this
spiritual growth requires a mutual edification among believers and the
work of the Holy Spirit in the Church. Also, the access to the Scriptures
to all people in their own language, and the doctrine concerning the
priesthood of all believers, have contributed to a more holistic, personal,
and egalitarian spiritual formation.

It is also necessary, however, to acknowledge that the Reformation
bestowed negative legacies in our Christian formation, perspective and
practice. Many of its valuable strengths, such as the importance of the
priesthood of all believers, have become through the passing of time, one
of its weaknesses that have directly impacted the practice of Christianity
and Christian education. The loss of the value of tradition and the
history of the Church, especially during the past century, together with
the growth of independent churches, are also some of those unfortunate
practical consequences of the Reformation. This article addresses with
broad strokes, six positive legacies and six negative legacies from the
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Reformation, legacies that have impacted the perspective and practice of
Christian formation.

Positive Legacies From the Reformation

The Reformation made many positive contributions to Christian
formation. Its influence on Christianity has made its way around Lhe
world, and has nurtured millions of people with the fruits of a personal
and communitarian relationship with the Lord Creator of the universe.
As a Christian educator, | find six pusitive legacies [rom the Reformalion
that have strengthened the practice of spiritual formation.

1. On account of the Reformation, the meaning of the gospel and
Christian faith have acquired greater clarity.

The key themes of the Reformation may be summarized under the
follow Latin phrases sola gratia (grace alone), solu fide (faith alone), sola
Scriptura (Scripture alone} and solus Christus (Christ alone). These
phrases summarize the simplicity of the gospel of Christ, and serve also
for the believers to easier understand it and make it their own. The God
of the gospel is not far away or hidden in a religious labyrinth, but rather
is present for all those searching and wanting to make the gospel their
very own gift.

Sola gratia emphasizes that our salvation becomes possible only by
God’s grace without human works (Eph. 2:8-9). The grace of God is an
unmmerited {avor that comes Lo us from God's initiative and is a central
mark of Christianity. Sola fide stresses that this salvalion comes only
through our faith in our Lord Jesus Christ. Even though we all are
sinners, we are justified because of ChrisUs sacrifice on our behalf, and
we are saved by faith (Rom. 5:1). Sola Seriptura emphasizes that the Word
of God is the only source of authority in matters of faith and conduct for
all believers (2. Tim. 3:16-17). The Bible, and not any church’s
magisterium, dictates our Christian life. Sofus Christus emphasizes that
Christ is the foundation of our lives and faith, and the only one who
deserves our worship and complete surrender (1 Tim. 2:5-6).

Christian formation, therefore, focuses on the simplicity of the
gospel. From the Reformation, we all know that the salvation that God
offers is a pift that God himself provides by means of his own grace, and
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is received through faith in Jesus Christ. The fountainhead of authority
for the faith and conduct of Christians is the Bible, and Christ is the only
mediator between God and humanity. Christianity is not based on a
series of complicated religious presuppositions hut rather on the sacrifice
un Christ on the cross {or us sinners. The message and practice of the
gospel of Christ is simple and easily transmitted from generation to
generalion.

2. The Reformation made it possible {or the Scriptures to be easily
accessible to all.

God reveals himsell through many means, but specially through
Christ, the incarnate Word of God, and through the Bible, God’s written
Word. The Bible has been called “the love letter from the Father,” {oritis
through the Scriptures that God speaks to every person, to every culture,
and o every social context,

Christian formation employs the Scriptures as the source of
authority and guide for all believers. The Reformation has enabled God's
message to be accessible to all and that it be not regarded as the sole
possession of a few religious leaders. Consequently, it is crucial for
healthy Christian {formation that everyone may be able to read and study
the Bible for themselves. For Christians, it has become customary Lo
carry the Bible under the arm, for it is a {aithful friend in Christian
gatherings. Today is almost unimaginable to practice the Christian faith
without the Bible being our means of support and guidance.

3. The Reformation emphasized that the message of Christ be
accessible to all.

Through Jesus Christ, Christians enjoy a relalionship with God
without the need of priests or other intermediaries. Therefore, the royal
priesthood of all believers signals that all believers are precious to God
and that there are no second-rate Christians.

Minorities around the world have regularly seen real oppression and
discrimination. The normal tendency for all dominant groups is to
control and oppress all minorities and marginal groups. Human beings
tend to make distinction amnong themselves along the lines of ethnicity,
sconornic status and nationality. Nevertheless, Christ is near to all. The
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gospel of Christ is for everybody regardless of any human distinction. In
fact, Christ’s light particularly shines on the poor and oppressed.
Christian formalion recognizes that we are all poor in spirit, and need
Christ's light in our lives.

The {amily is the context where one may perceive more clearly the
way that the gospel of Christ reaches all people. The Reformation
fomented the practice of educating the children in the faith under
parental tulelage, and the support of the extended family. Christian
education finds the home the ideal place to proclaim the faith and foster
spiritual growth. Latines have understood well, that the family is the
essential base For Christian formation, and that the Christian faith is not
limited to Sundays. This is why the Latino church is a role model to other
believers, that the pospel of Christ is to be understood and lived out
organically, and that it is more than the methoeds and programs preferred
in this endeavor among other cultures,

4. The Reformation's emphasis on the grace of God has taught us that
spiritual disciplines are not a means Lo receive God's favor.

Grace declares that God'’s favor is unmerited and cannot be reached
through human virtues. Grace also emphasizes that Goed is good and fills
us with his love out of his own will, without depending on our works.
Spiritual disciplines enable us to grow in our relationship with God—who
has already made us his own through Christ.

Conseqguently, Christians are {ree to respond in love to God, and are
not oblipated to find ways on how to find his love. Christian {formation is
grounded in the realization that it is God who acts among us through the
Holy Spirit, and not because of our own merits. The legacy entrusted to
all believers, is that God's grace and divine favor are not a mere practice
of traditional religions—for they are influenced in effect by works and
religious practices.

5. The Reformation emphasized that the church is a caring
community and above all, a true family.

The family is essential for all human beings. The church is not a place
limited to individual devotion, {or it also represents a family gathering
where Christ is at the center.
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For many Christians who, like my father, became outcasts because
of their faith in Christ, the church became their true family. Brothers and
sisters in Christ offer strong and profound family bonds. For believers,
there is no greater joy than to have family members, blood brothers and
sisters, share together their commeon faith as brothers and sisters in
Christ. However, even if this ideal condition does not materialize, the
church is always an extended family {or all Christians.

The Reformation reminded believers, that the church is truly a
family, and that it is through inlerpersonal relationships that we are able
to grow in the faith and strengthen our Christian experiences. Christian
formation is always comnmunitarian and it is shaped always as such
within the context of the church. Because of the Reformation, believers
can understand that participating in church worship is more than
listening to a sermon. It is also encouraging one another as Scripture
clearly compels us to do { Hebrews 10:24-25).

6. The Reformation emphasized the active presence of the Holy Spirit
in the life of believers.

The Holy Spirit is essential for Christianity and Christian formation.
Only the Holy Spirit changes peoples’ lives that they be pleasing to God.
Consequently, Christian formation loses its meaning and purpose
without the presence and power of the Holy Spirit.

Itis through the Holy Spirit, who treats us all alike, that the God of
the universe is present among all of us as followers of Christ. The Spirit
sustaing and guides us, in order that we may have a strong bond with the
Triune God. The Reformation reminds us that God dees not remain far
removed or inaccessible, bul rather very near to us, as he makes his
dwelling in our very heart and community.

The experience of the power and guidance of the Holy Spirit is a
characteristic of the Latine church. The {ree expression of emotions and
the expectation of the power of the Haly Spirit in the church, belong to
the very core of the Latino context. This may be one of the reasons why
today Latinos and others, are attracted to the Pentecostal movement.
Nevertheless, this lesacy from the Reformation concerning the active
presence of the Spirit with believers, is becoming evident alse among
other churches.
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During the past {ive hundred years, the Reformation has provided a
spirit of renewal to Christianity. Its legacy has been positive concerning
Christian formation and the life of the church. As Christians, we
celebrate that Christ is with us, and bestows his mercy to all. All who
search earnestly will {ind him.

Negative Legacies From the Reformation

We have though, also inherited negative legacies from the
Reformation in reference to Christian formation. Christianity has grown
numerically in many places, but at the same time the quality and
cornmitment have decreased. Many have taken the lesser road and
cheapened the Christian faith in the pursuit of Christian formation.
There are many discrepancies and short-cuts taken concerning what are
the essential foundations for spiritual growth. The following are six
barriers to Christian formation, that may be attributed directly or
indirectly to the Reformation.

1. In emphasizing personal experience, some Reformation legacies
have contributed to the downplay of tradition and to the history of
the church.

God has been edifying his church in the world for more than two
thousand years. Christian tradition is important. It reminds us that
Christianity is formed and shaped in community, and that the Holy Spirit
has been puiding the faithful throughout the history of the church. The
historic denominations born as a direct result of the Reformation, tend
to value the history and tradition of the church. Unfortunately, the
evangelical movement has neglected these essential elements. This
attitude has been duplicated in many independent and emerging
congregations.

The Christian faith is not limited 1o the present, or to a specific
determined social context. Our faith and God’s acts are ever present
throughout history, and are relevant among all societies. Salvation is a
gift that needs to be appropriated personally, but it needs to be also a
community experience with historical roots. When we disregard God's
work among other believers in the present and the past, we are also
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vulnerable to a myopic faith that cannol perceive the fullness of the
divine work in the church.

2. The abuse and lack of understanding concerning the priesthood of
all believers, brought te the forefront by the Reformation, has given
an opportunity for many Christians to regard their {aith as a merely
private affair.

Christianity, especially in the West, emphasizes a very personal and
individualistic faith, which disregards the need of the community in
Christian {ormation. The individualistic Anglo-Saxon protestant culture
has influenced the practice of Christian formation.

The reading of Scripture is one example of the way we practice
Christianity from a very private perspective. Since the onset of the
Christian church, believers came together to listen and meditate on the
Scriptures. The community of faith shared with one another, what they
had heard, and how the reading of the Scriptures impacted their
Christian faith. Today it is a very common practice, {or Christians to just
read the Scriptures in the privacy of their homes, whereas the practice to
go to church toread, mediate, and share the Scriptures with one another,
hay taken a back seat in seeking spiritual growth.

The priesthood of all believers is essential for our Christian
formation, but the abuse of this doctrinal teaching among several
Christian groups, has tragically impacted the essential nature of faith,
and the church as community. The church is the people of God, and as
the people of God we are to care and support one another. Christian
formation affords a great opportunity to understand correctly Christian
commmunity as essential to Christian life.

3. Through the democratization of the Christian [faith, the
Reformation legacy has indirectly, given way to a Christian faith
without respounsibility for each other ammong believers.

This state of affairs did not arise as a direct consequence of the
aclions of the Reformation movement, but it has very much become a
part of the evangelical movement and other Protestant groups. Sadly, it
is very common to find an abuse of power among pastors and lay leaders
who believe that they do not have to give any accountability for thetr
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actions within in the community of faith. The growth of independent
churches without any ecclesiastical structure {or accountability, creates
the kind of culture where every believer, leader, pastor, or independent
congregation, believes that they can do what they wish within the
kingdom of God without any kind of respunsibility or direction.

Christian formation within this atmosphere of total disregard f{or
mutual responsibility, departs from the sense of order and structure
practiced by the church in general. The church then becomes fertile
ground, far everyone to promote only their self-interests. God acts in
various ways and bestows different spiritual gifts to each believer, and
our spirituality is experienced personally in unigue ways, but this reality
should not result in anarchy in our Christian lives and in Christian
formation.

4. Even though the Reformation enabled the teaching of the gospel
with darity and simplicity, it also contributed to great divisions in
reference Lo secondary beliefs.

The Reformation made possible a dear understanding of the
essential elements of the gospel. At the same time, however, it became
more complicated to distinguish between essential and secondary
matters of faith, because the Reformation enabled different
interpretations concerning these matters. This resulted in the formation
of new denominations—some {vunded solely because of discrepancies
concerning secondary theological matters.

Antonio del Corro, a Spanish reformer, once peointed out that
sometimes secondary ductrines and practices had been elevated to the
level of essential doctrines, as it they were a fifth gospel. This theological
practice had to be opposed. This rejection was necessary, not because
these doctrines were not good or salutary, but because they could be
attributed as infallible teachings and with the same authority and
importance as Scripture. Sadly, some Christians emphasize those
secondary Christian teachings much more than that which is of the very
essenice of Christianity. An authentic Christian formation values the
diversity present within the body of Christ, and the different ways in
which the Holy Spirit works in the faithful.
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5. The emphasis of evangelism apart from discipleship formation, has
been one of the practices developed after the Reformation that has
resulted in a weak practice of the Christian faith.

For many, evangelism has become the one and only purpose {or the
church. This situation has given way to the erronecus teaching, Lthat the
only purpose of the gospel is {or the Christian to receive admission to
heaven, but that it has nothing te do with our daily lives. Conseguently,
many believe that to be a Christian is simply dependent on a salvation-
prayer, without an holistic understanding of the Christian life, and that
it simply optional to submit our lives to Christ’s lordship. This overly
simplistic way of understanding Christianily, has resulted in seeing
Christian formation and discipleship, as secondary tasks for the church,
instead of being a central focus for all believers.

Consequently, an unconscious division has been established
between Lhe Lord of salvation and the Lord of c¢reation, withoul
recognizing that the same Lord reigns over all. This division keeps apart
the "secular” from the “sacred,” in spite of Lhe truth that Christ, as
Creator and Sovereign of all, compels us to recognize everything under
his reign and rule, as "sacred.” A Christian faith not committed to all
aspects of life, and not wishing to engage in all areas of life, becomes a
faith based in “cheap grace,” as defined by the German theologian,
Dietrich Bonhoeffer.

6. The expansion of Christianity after the Reformation among {ree
markel economies, has given way to a crass commercialization of the
faith.

On the one hand, many Christian materials and resources have been
made easily available around the world. There are a number of diverse
Christian publishing houses that serve the various and distinct
commmunities of faith. On the other hand, however, in many instances,
economic profit has become vne of the main reasons if not the only
reason, for the production of those resources. The Christian faith has
been commercialized al the same time that it has spread around the
world. The Church, especially in the United States, has fallen prey to an
over-commercializing of the faith.
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For the purpose of Christian {ormation, this comumercialization has
resulted in the merchandising of countless resources that intend to
provide the proper means for spiritual growth. These resources however,
often describe a simplistic understanding of the Christian faith. This,
together with the vast proliferation of resources, has made it difficult for
pastors and leaders to find among such diversity of offerings, adequate
materials {or their churches. Christian formation is more than
completing ten lessons from courses, though they be beautifully
illustrated and printed. Christian education requires in-depth studies,
thal are published for those very needed reasons, rather than because
market analysis indicales that certain producls offer a better chance of
increased sales and profits.

Finally, the “prosperity gospel” presents the same distorted message
that originaled in the Reformation. Luther protested the flawed
perspective, that believers can earn God’s favor through our monetary
offerings. Forin Luther's day, the Roman Catholic Church was promoting
the distribution of Indulgences, as a way to limit the lime a person had
to spend in Purgatory. In our day, many so called “Christian leaders”
proclaim that God’s blessings come to believers, only if they "have faith”
in him as manifested in their economic offerings. The basic principle
behind Indulgence sales, and the present economic blessings message, is
that money can buy God's {favor upon believers. Sadly, this distorted
teaching distorts and drilts from the important contribulion the
Reformation made to Christianity.

We  have inherited, therefore, various problems from our
Reformation heritage thal have created barriers to Christian formation.
An exaggerated individualism and a simplistic understanding of the
Christian faith, have created constant division in the body of Christ,
rather than promolting the unity that should characterize and identify
our common discipleship as followers of Christ. As such, we should
always reflect on how God's voice is not something exclusive for our very
own enjoyment, but that God is present within the body of believers as a
whole, for us to listen to and {ollow.

12 Theses for Christian Formation

With a clear understanding that the Lord is the one who works in all
believers to will and to work for his good pleasure, and that the Church's
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desire is grow in the prace and knowledge of the Lord Jesus Christ, |
propose the following theses as foundational principles for Christian
formation:

1. Salvation in Christ is for everybody regardless of age, culture or any
other circumstance.

2. God speaks and understands all languages, and therefore, the Bible
nesds to be available for all as the Word of God that leads and sustains
us.

3. The God of the universe is close to the poor and marginalized, and his
light shines in all who recognize their desperate need of him.

4. God's love and favor is for all, and his grace {rees us from secondary
religious bindings impaosed by our society and culture.

5. The Church is a family and a community that provides the essential
support for Christian formation.

6. The presence and work of the Holy Spirit makes possible spiritual
growth in all believers, and allows us to worship the Lord freely.

7. The history and tradition of the Church are important, and remind us
that the Christian faith is communal, and that we need to learn from each
other as followers of Christ.

8. An extreme individualism fails to represent Christ’s desire {or his
Church, and distorts our communal Christian {ormation.

9. All believers are responsible {or mutual accountability, and are to
acknowledge that no church or Christian group is superior to others.

10. Differences on secondary doctrinal beliefs do not provide a
justification for breaking communion with other believers, because we
affirm the unity of the body of Christ.

11. Christian formalion and evangelism should always be united, and
together they represent a faith in which Christ is Lord of all.

12. Christian {ormation resources should be available for all believers,
regardless of their economic situation, and we acknowledge that God's
favor comes freely to all believers only because of God's grace.
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The Protestant Reformation and
the Marriage of Clergy

THOMAS P. JOHNSTON
Professor of Evangelism
Midwestern Baptist Theological Seminary

There were many moving parts in the Protestant Reformation. And
within the Holy Roman Empire with its many city-states and multiple
language groups, harnessing these moving parts proves difficult.
However, one of the indelible markers of a complete break from Rome
was when priests and monks were married—thereby irreparably
breaking from their vows of celibacy.

Over time, the Church of Rome had included the Sacrament of Holy
Orders (Ordination) in its system of salvation through the Seven
Sacraments. Holy Orders included necessary celibacy beginning in the
11" Century. So, marriage of clergy was a very practical change enacted
by the Protestant Reformers. It was not a doctrinal change as much as it
was a practical change. And yet the change in practice was based in
justification by faith and freedom of conscience. In making this final
break with Rome and its traditions, the ordained Reformers cut ties with
the vow of celibacy, the vow of obedience (to their superior), the
monastic vows as-a-whole, thereby severing themselves from Rome’s
Sacrament of Holy Matrimony and Sacrament of Holy Orders. Martin
Luther’s revolutionary recommendations in his 1520 “An Appeal to the
Ruling Class” paved the way for major changes regarding clerical celibacy:

The proposals with regard to monasticism and clerical marriage
went beyond anything Luther had said previously. The mendicants
should be relieved of hearing confession and preaching. The number
of orders should be reduced, and there should be no irrevocable
vows. The clergy should be permitted to marry because they need
housekeepers, and to place man and woman together under such
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circumstances is like setting straw beside fire and expecting it not to
bumn.’

This paper will consider the development of the vow of celibacy and
consider the Protestant break from that tradition. It is this author's view
that marriage of clergy served as a practical outworking and symbol of
justification by faith, as opposed to justification by works. Further,
marriage was not to be held as dishonorable or impure, but as an
honorable estate.

A Brief Survey of the Development of a Celibate Clergy

The development of the obligation for clergy to take a vow of
celibacy was not a universal phenomenon. Even today, among the
Orthodox Church fellowships, celibacy of Orthodox priests is not
mandatory. However, over time the obligatory celibacy of clergy became
an organizational benefit to the purposes and goals of the Church of
Rome, and thereby it became one of its leadership distinctives. It was not
an instantaneous development, but rather a slow and gradual one. The
requirement for celibacy came simultaneously to Rome’s prohibitions
against Bible reading, its use of capital punishment on heretics, and its
instigation and marketing of Holy Wars (crusades). Interestingly, all
these innovations were a part of developments at the beginning of the
Second Millennium—almost as if they marked an ecclesiological shift
due to millennial expectations, a type of Second Millennium arrived-
millennialism, a Secundo Millennio Adveniente.’

Millennial interpretations aside, the following timeline highlights
major events that contributed to the development of clerical celibacy.

! Roland H. Bainton, Here [ Stand: A Life of Martin Luther (Nashville: Abingdon,
1950), 119-120. Bainton alluded to Luther's 1520 “An Appeal to the Ruling
Class,” Section 14; in John Dillenberger, ed., Martin Luther: Selections. . . (Garden
City, NY: Doubleday, 1961}, 447-51.

2 John Paul Il discussed the Second Millennium in Tertio Millennio Adveniente
{Rome: 14 Nov 1994); available at:
http://www.vatican.va/holy_father/john_paul ii/apost_letters/documents/hf
_jp-ii_apl_10111994_tertio-millennio-adveniente_en.html (Online); accessed 8
Jan 20086; Internet), §37.
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The reader will note the concentration of these events in the 11'"
Century.

Timeline of Events and Enactments Related to the Requirement
of Clerical Celibacy’

A.D. 480-543, Benedict of Nursia, a Western monk, was heralded as
the pioneer of Western Monasticism. The Benedictine Vows bear his
name, his memory, and his method. The three common Benedictine
Vows are (their order varies): the vow of poverty (no secular work),
the vow of abstinence (celibacy), and the vow of obedience (to a
superior). These vows are described as voluntary when they are first
pronounced.

A.D. 1049-1054, Leo IX appears to prohibit sexual relations for
Bishops, Priests, and Deacons.

A.D. 1074, “Priests were forbidden to marry” (Boettner).*

A.D. 1075, Dictatus Papae placed in the Papal Register, gave the Pope
absolute supremacy over Princes, Kings, and Emperors, including in
their formulation, interpretation, and application of laws.

A.D. 1079, “Celibacy of the priesthood, decreed by pope Gregory VII
(Hildebrand)” (Boettner).

A.D. 1274, “Putting an end to an old debate by the present
declaration, we declare that bigamists are deprived of any clerical
privilege and are to be handed over to the control of the secular law,
any contrary custom notwithstanding” (2™ Council of Lyons).®

Under the last date, the term “bigamist” needs some interpretation, since
it appears to have a dual meaning. By the Vow of Ordination, clerics are

3 Unless otherwise listed, citations are from Thomas P. Johnston, Timelines for
Western Christianity, Volumes 1 and 2 (Liberty, MO: Evangelism Unlimited,
2016).

* Lorraine Boettner, “Chronological Listing of Roman Catholic Heresies and
Inventions,” in Roman Catholicism, 5 Edition (Presbyterian and Reformed,
1989), 7-9. Hereafter designated by “Boettner.”

**16 {22}. On Bigamists,” in Second Council of Lyons — 1274; available at:
http://www.papalencyclicals.net/Councils/ecum14.htm (Online); accessed 26
Sept 2017,
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considered “married to the church.” Hence, if a priest is both married to
the church and married to a woman, he becomes dually-married.
Therefore, “bigamist” appears to be code language for a married priest.”

These above promulgations and decrees against married clergy
resulted in forced separations and significant cultural upheaval. Luther
captured the spiritual result of forced celibacy, as it developed a two-tier
spirituality within society:

The schoolmen, the monks, and such other, never felt any spiritual
temptations, and therefore they fought only for the repressing and
overcoming of fleshly lust and lechery, and being proud of the victory
which they never yet obtained, they thought themselves far better and
more godly than married men.®

Required celibacy, along with its Sacraments of Marriage and Holy
Orders sealed Rome’s two-tier approach to spirituality. The clergy were
of a higher spiritual grade than the laity—and celibacy marked that
differentiation. And with obligatory celibacy came spiritual pride.

On the other hand, to avoid problems related to monks taking their
vows in their adolescent years and then falling prey to promiscuity,
Luther commended in his To the Christian Nobility (1520) that monastic
vows only be taken at the age of 30 or later.

But, on account of avoiding the many sins which gnaw their way
within us so disgustingly, I will give the faithful advice that neither
youths nor maidens should take the vows of continence or the “spiritual”

“This was the custom then: if a man could bind himself eternally to a woman in
the bonds of matrimony, why could he not contract 2 mystical marriage with
Christ at the same age?” {Emile V. Telle, “Francois Lambert d'Avignon et son
Abbaye de Théléme”; in Rabelaesiana, 11:1 (1949): 48. “Called to consecrate
themselves with undivided heart to the Lord and to the ‘affairs of the Lord’, they
give themselves entirely to God and to men” (Catechism of the Catholic Church
[London: Geoffrey Chapman, 1994] §1579); “In the Latin Church the Sacrament
of Holy Orders for the presbyterate is normally conferred only on candidates
who are ready to embrace celibacy freely and who publicly manifest their
intention of staying celibate for the love of God's kingdom and the service of
men” {(Catechism, §1599).

’This code-like language is quite common in Rome’s decrees and formulas, often
being worded with room for equivocation and plausible deniability.

® Martin Luther, “A Commentary on St. Paul's Epistle to the Galatians, 1531
(Selections),” in John Dillenberger, ed., Martin Luther: Selections from His
Writings (Garden City, NY: Anchor, 1961}, 146-47.
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life before they are thirty. [t requires a special gift, as St. Paul says [I Cor
7:7).°

By the time Martin Luther nailed the 95 Theses on the doors of the
Wittenberg Cathedral in A.D. 1517, there was already over a thousand
year history of celibate monks in the Church of Rome. Further, all
Western clergy were required to live under that yoke by no later than the
11" Century. The mandate of celibacy was not developed in a vacuum,
nor was it without its apologists and theoreticians in every century. The
policy fit well within a state church structure, in which a clear distinction
between laity and clergy gave greater authority to the latter. Vestments,
tonsures, exemption from taxes, and celibacy grew the divide between
laity and clergy in the Western Church. Required celibacy forced Rome’s
clergy to “work out their salvation” by works. [t provided Rome a
motivated group of leaders, who in many cases were struggling with the
repression of their sin nature—even though their “original sin” was
deemed purged at the baptismal font."

With the advent of Bible literacy and freedom of interpretation, the
walls of separation between the laity and clergy began to fall. Clergy
members for themselves began to scour the pages of the Bible for a
divinely authoritative voice on issues of celibacy and marriage. It was
then that the imposition of celibacy began to crumble.

The Conversion of a French Monk

Francois Lambert d'Avignon, a Strict Franciscan monk from
Avignon, France, made his first movements toward the gospel from
reading the writings of Luther. Luther's writings were being translated
and published in French almost simultaneously to their being published
in German or Latin.

9 Martin Luther, “An Appeal to the Ruling Class of German Nationality as to the
Amelioration of the State of Christendom, 1520," in John Dillenberger, Martin
Luther: Selections, 484. For example, Francois Lambert apparently took the
Franciscan Vows at the age of 16 and several months. He later wrote that at that
age he had no idea of the negative ramifications of his vows (J. Platon, “Francois
Lambert”; Master's Thesis [Strasbourg: Faculté de Théologie Protestante, 1968],
3).
111263 By Baptism all sins are forgiven, original sin and all personal sins, as well

as all punishment for sin” (Catechism, §1263).
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The question of the reception of Luther’s writings benefitted greatly
from the new method [the printing presses]. Today every account of this
period seems incomplete, if it did not signal the feverish and universal
penetration of France by the writings of Luther after 1520. . . . The ideas
of Luther were being colported [carried and sold] in France, so interesting
and fertile as they were, [that] they ought be studied uniquely in
themselves and for themselves.'

As Luther's writings crossed Germany, they were translated and
printed in Strasbourg, Geneva, and Anvers. From those places they
spread across France. These books were marketed by evangelists, or Bible
colporteurs. These men were young booksellers who traveled from city to
city and from market to market selling Bibles and other Christian books.
Many of these colporteurs ended as martyrs. Their fates were recorded
in the Martyrology of Jean Crespin, famous printer of 53 of Calvin's
works. Crespin kept press #8 open for printing volumes of his
Martyrology. Four young traveling book salesmen were listed among the
many martyred from 1533-1560: Pierre Chapot, Jean Joéry, Nicolas
Ballon, and Barthélémy Hector.”

Avignon, France, was the seat of the Avignon Papacy from 1309-
1417. Therefore, just over 100 years later, between 1520-1522, when
Francois Lambert began to read Luther, Catholicism was still a very
important part of that city's ethos. In fact, Crespin provided a glimpse
into the spiritual climate of Avignon when he wrote about the

W, G. Moore, “La Réforme Allemande et la Litérature Francaise: Recherches
sur la Notoriété de Luther en France” [The German Reformation and French
Literature: Research on the Notoriety of Luther in France]; doctoral thesis,
University of Strasbourg (Strasbourg: Faculté des Lettres de |'Université, 1830),
7. 10. Translation mine.

'? For a listing of the 67 Geneva men martyred from 1533-1560 before and
during the ministry of John Calvin in Geneva, please see Thomas P. Johnston,
“The Evangelistic Zeal of Reformation Geneva (1533-1560) as Exemplified in
Crespin's Martyrology”; available at:
http://www.evangelismunlimited.com/documents/Crespin.pdf; accessed 26
Sept 2017. Crespin listed 843 Protestant martyrs in his 1570 Martyrology,
which covered 1410-1570. Of those 843 martyrs, 316 (37.5%) died on French
soil. [t must be noted that Crespin used a doctrinal test before he included
martyrs in his Martyrology. Thus most Anabaptists were excluded from his
book.
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circumstances leading to the martyrdom of an Avignon marketplace
bookseller (Fr. Libraire) in 1545:

Hence there was in this place of commerce, a foreign bookseller, who
was displaying for sale Bibles in Latin and in French; he had no other
books. And the Prelates looking at him, wondered and said to him, “Who
has made you so bold, that you would display such a merchandise in this
town? Do you not know that such books are prohibited?” The librarian
responded, “Is not the Holy Bible at least as good as the beautiful pictures
and paintings that you have purchased for these ladies?” As soon as these
words were spoken, the Bishop of Aix said, “I renounce my place in
paradise, if this man is not a Lutheran.” At that time the man was grasped
and rudely brought to prison. To please the Prelates, a band of ruffians
and thieves that was accompanying them, began to cry out, “To the
Lutheran, to the Lutheran; to the fire, to the fire.” And one of them struck
him with his fist, and another one pulled out his beard, so much so, that
the man was covered in blood before he arrived at the prison. ... [the next
day] he was condemned to be burned, and the sentence was executed the
same day."

The fate of this unnamed Bible bookseller in Avignon was repeated
over and over in France in those years. And yet, it was through the
boldness of similar booksellers, that the writings of Luther became
available all across Western Europe. For this reason also, early
Evangelical believers in France were called “Lutheran” long before they
were called “Reformed”™—or actually “Religion Pretending to Be
Reformed” [Fr. Religion Prétendue Réformée]."

1* Jean Crespin, Histoire des vrais tesmoins de la verite de l'evangile, qui de leur sang
lont signée, depuis Jean Hus iusqgues autemps present [History of the True
Witnesses to the Truthfulness of the Gospel, Who with Their Blood Signed, from
John Hus to the Present Time] (Geneva, 1570; Liége, 1964}, 118 and verso.
Translation mine.

1* Religion Prétendue Réformée [Religion Pretending to Be Reformed]: “Official
term for the Calvinistic obedience in France. It appears in the text drawn up for
the Peace of Longjumeau in 1568 and appears in the various edicts of
pacification until the Edict of Nantes. An official term of this nature is an insult
and Protestants are strongly opposed to it. The semantic struggle continues
throughout the XVII" and XVIII"™ centuries.” Available at:
https://www.museeprotestant.org/en/glossary/religion-pretendue-reformee/
{Online); accessed 26 Sept 2017.
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And so it was, Luther’s books made their way into Lambert’s cell at
the Franciscan monastery in Avignon, France. And Lambert came under
influenced of Luther’s writings. While Lambert’s cache of Luther’s books
were confiscated and burned as heretical, the Holy Spirit had used them
to make a deep impression on his soul. These writings began Lambert'’s
journey of Evangelical conversion. Not long after the burning of Luther’s
books, during an official trip on behalf of his monastery in A.D. 1522,
Lambert deviated from his journey and headed through Switzerland. 1t
was an evangelistic encounter with Ulrich Zwingli in Zurich, which
resulted in Lambert removing his monastic cowl and discarding his
Rosary beads. Zwingli led Lambert to place his faith in Jesus Christ alone
for salvation.”

A Tsunami of Clerical Marriages

Interestingly enough, Fran¢ois Lambert was to becomne the first
French ecclesiastic to be married.'® He was also the first Protestant
Reformer to write a commentary on Song of Solomon, allowing for its
literal interpretation. Much like Luther, Lambert was very clear in his
rejection of the monastic vows that he had taken, as we shall see below.
The following timeline considers major events related to clerical marriage
among the Protestant Reformers.

Timeline on Marriage, Select Dates, People, and Events'’

1520 Luther published the Babylonian Captivity of the Church, discussing
the Seven Sacraments of the Church of Rome, with sections condemning
Rome’s views of the Sacraments of Marriage and Ordination.

1521 Three priests arrested for marriage in Saxony.

1521 November, Luther wrote "On Monastic Vows.”

1522 January, Wittenberg doctor of theology Andreas Karlstadt (36
years old) married Anna von Mochau.

> Roy Lutz Winters, Francis Lambert of Avignon (1487-1530): A Study in
Reformation Origins (Philadelphia: United Lutheran, 1938}, 28-31.

8 “Francois Lambert was the first [French] ecclesiastic to abandon celibacy”
{Platon, 23).

" Dates may vary.
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1522 July, Zwingli gathered a meeting in Einsiedeln, Switzerland, in

which they discussed, among other things, the abolition of celibacy.

1522 July, Zwingli and Lambert discussed prayer to Mary and the saints,

leading to Lambert’s conversion.'

1523 January, Zwingli published his 67 Theses, three of which deal with

celibacy and the marriage of clergy:
“28. Everything which God permits or which he has not forbidden,
is lawful. From this we learn that it is proper for everyone to marry.
“29. That all those whom we call ‘spiritual’ sin when, having
discovered that God did not grant them the ability to remain chaste,
they, nonetheless, do not protect themselves through marriage.
“30. Those who take a vow of chastity childishly or foolishly
undertake too much. We learn from this that anyone who accepts
such vows, does injustice to good people.”"”

1523 February, Lambert wrote a treatise “Reasons on account of which

he rejected the way of life of the Minorites [Franciscans).”

1523 July, Lambert (35 years old) married Christina.

1524 April, Ulrich Zwingli (40 years old) married Anna Reinhart.

1524 Lambert published a work on Song of Solomon (Strasbourg, 1524,

Niirnberg, 1525), as well as a book sharply contrasting marriage and

celibacy (Strasbourg, 1524; Nirnberg, 1525).

1525 May, Balthasar Hubmaier (45 years old) married Elsbeth Higline.

1525 June, Martin Luther (42 years old) was married to Katie von Bora.

1537 John Rogers (32 years old) was married to Adriana de Weyden.

1537 Menno Simons (41 years old) married Gertrude.

1540 John Calvin (31 years old) married ldelette de Bure.

Clearly, between 1523 and 1525, a seismic cultural-spiritual upheaval
took place related to the marriage of clergymen. This first wave of clergy
marriages necessitated a complete reversal of over four centuries of
Roman Catholic precedent. Of the many Protestant voices in Wittenberg
in those days, Fran¢ois Lambert’s voice unequivocally stated that the
monastic vows that he had taken were “contrary to the Christian

8 Winters, 30-31.

" “The Sixty-Seven Articles of Huldrych Zwingli (1523)" in James T. Dennison,
Jr., ed., Reformed Confessions of the 16" and 17" Centuries in English Translation:
Volume 1, 1523-1552 (Grand Rapids: Reformation Heritage, 2008), 5.
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profession of faith.” His shocking bluntness made the case against the
monastic vows. And his voice added an Occitan accent (of Southern
France) to the Germanic and Helvetic rumnblings alrveady taking place.

Monastic Vows as Against the Gospel of Christ

After his encounter with Zwingli in Zurich, Switzerland, Lambert
continued on his way to Wittenberg, Saxony, Germany. By 1523,
Lambert began teaching and studying in Wittenberg, His Gallican voice
remained uneguivocal. e forcefully stated that the monastic vows that
he had taken were not just neutral as related the gospel of Christ—they
were contrary to the gospel. Herein was the strength of his argument. He
did not seek to be non-negative or couch his propositions in equivocal
language. His A.D. 1523 words were very pointed:

I tell you only, dear reader, a few of the reasons that constrained me
to leave the Minorites (Franciscan order) . . . but it must suffice that
I tell you only summarily. In a {ew days, you will receive a
commentary concerning the rule of their order, that will help you
understand the totality. In the meantime, in order that all the world
may know what Lo wait for as far as my resolutions and convictions,
L will say these three things:

1" Heretofore seduced and ignorant of whal | was doing, |
pronounced vows contrary to the Christian profession of faith. Oh
well! 1 renounce all these inventions of the Minorites and recognize
that the holy Gospel is my rule and should be that of all Christians;
2 Iretract what | have preached that dues not conform e Christian
truth. [ pray all those who have heard me preach or who read my
writings to reject all that is contrary to the Holy Books. | have
confidence in Him who removed me from a captivity more difficult
than that of Egypt, that [ will repair with His divine help by my
words and by my books my numerous errors;

3! As o one can come to the knowledge of the truth without being
in disagreement with the Pope, | renounce him and all his decrees,
and | no lonpger want to be a part of his reipn of apustasy. | desire
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rather to be excommunicated by him, knowing that his reign is
excommunicated and accursed of God . . .7

The words of Lambert were very penetrating, “I pronounced vows
contrary to the Christian profession of faith.” Five months after penning
those words, Lambert married Christina, becoming the first monk to
physically and publicly renounce his monastic vows through marriage. It
must be acknowledged that Lambert has been accused of self-service in
the forcefulness of his words.”' He was also accused of seeking to appeal
to Martin Luther by his writings.”” Nevertheless, the remainder of his life
and ministry in Marburg under Philip of Hess bears witness to the
honesty of his original confession. Marriage became an unequivocal
marker of Protestant Reform in a number of ways:

‘" Fran¢ois Lambert d'Avignon, “Histoire du moine racontée par lui-méme,

traduite du latin” [story of a monk told by he himself, translated from Latin], in
Franck Puaux, Histoire de la Réformation Francaise (1523; Paris: Michel Lévy
Fréres, 1859), 1:412-17; taken from Gerdesius, Historia christianismi renovati,
vol [V; translation mine.

‘1 “Public confession differs notably from regular confession at this point: it is
that the person who confides in the public, by the very act, is merely making
excuses; he is looking to accuse neighbors or a system, to displace the inner sense
of personal responsibility to scape goats” (Telle, 48; translation mine). It is
niotable to consider that in the mind of Emile Telle, Lambert “became a scandal
for all French” (ibid.). Telle accused Lambert of neo-Pauline simplistic thinking,
exaggeration of facts, flattering the German public, embodying the Medieval
Waldensian ideas found in 12" Century Avignon, misapplying the Franciscan
simplicity of life that he had learned in the order, and confusing piety with
theology.

/ “Lambert probably overemphasized this episode in order to establish himself
as a reliable disciple of Luther and, unfortunately, he neither said precisely what
these books were, nor where he obtained them. Did they circulate in the
convents? Did Lambert buy them during his preaching journeys? [n any case, he
depicted this as the episode that induced him to leave the convent definitively,
which he did using letters that had to be delivered to the general of the order as
a pretext for his departure” (Pietro Delcorno, “Between Pulpit and Reformation:
The “Confessions” of Fran¢ois Lambert” [paper given at Radboud Universiteit
Nijmegen; available at:
https://www.academia.edu/6156006/Between_Pulpit_and_Reformation_The
Confessions_of_Fran¢ois_Lambert (Online); accessed: 26 Sept 2017; Internet].
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Marriage marked the breaking of the vow of celibacy.

Marriage displayed breaking the vow of abedience.

The financial obligation of marriage necessitated the need to work,
and therefore the breaking of the vow of poverty.

Marriage marked a clear break from the Seven Sacraments in Rome’s
system of salvation.

Marriage displayed a public disregard for the teachings of Rome and
of the ineffectiveness of its condemnations.

Marriage marked the point of no return for the Protestant clergy.

It was a “Protest” by behavior before the word “Protest” was officially
penned at the Second Diet of Speyer in 1529. In less than two years from
1523 to 1525, Francois Lambert was married, Ulrich Zwingli was
married, Balthasar Hubmaier was married, and Martin Luther was
married. Evangelicalism was established, “Until death do us part.”
Therefore Lambert, Zwingli, and Luther must needs first establish
funding, housing, and a social network for Protestant parsonages. They
were entering new territory for them. However, this was territory for
which purpose the New Testament served as a well-suited advisor.
Perhaps it is not an overstatement to say that the clearest
antithetical distinctive between the life and work of a Protestant
minister and that of Roman Catholic clergy is family. The wife of the
Catholic priest is the Church. The wife of most Protestant ministers is a
woman.”” Whereas the Catholic priest lives a life in the relational
solicitude of celibacy, the Protestant minister has both the demands and
blessings of a wife, children, and even sometimes grandchildren.

Reasons Required Celibacy Is Against the Gospel

Perhaps Lambert’s most penetrating words in his abdication of his
monastic vows are noted in the statement, “I pronounced vows contrary
to the Christian profession of faith.” Likewise, Luther's thoughts were
summarized by Bainton, “The monk’s vow is unfounded in Scripture and

% There are exceptions today, such as the celibate Protestant pastors, female
Protestant pastors in certain church bodies, and even married homosexual
ministers in some Protestant denominations.
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in conflict with charity and liberty.””* Were these words overstatement,
or do they ring true in Scriptures as read today? In seeking to evaluate
these statements, this next section will enumerate several points where
obligatory celibacy runs counter to the gospel profession, or the written
word of God.

The Bible Prohibits Forbidding Marriage

First and foremost, as to the pronouncing of vows contrary to the
Christian profession of faith, Paul in his first epistle to Timothy
explained that forbidding marriage was a sign of departure from the
faith. Paul noted that the root source for forbidding marriage was
deceptive and demonic teaching. Paul prophesied that in the future some
would follow in this path.

Now the Spirit expressly says that in later times some will depart
from the faith by devoting themselves to deceitful spirits and teachings
of demons, through the insincerity of liars whose consciences are seared,
who forbid marriage and require abstinence from foods that God created
to be received with thanksgiving by those who believe and know the
truth. 1 Timothy 4:1-3 (ESV).”

The Bible Nowhere Paositions Celibacy as Spiritually Superior to
Marriage

There is no place in the Bible that celibacy is considered to allow for
higher spiritual attainment. In fact, the most prominent men in the
Bible, excepting Jesus and Paul, were all married: Abraham, Moses,
David, all the other apostles, and Philip the evangelist.

On the next day we departed and came to Caesarea, and we entered
the house of Philip the evangelist, who was one of the seven, and
stayed with him. He had four unmarried daughters, who prophesied.
While we were staying for many days . . . Acts 21:8-10.

24 Bainton, 156.
> All Scripture citations are from the English Standard Version (ESV) unless
otherwise stated.
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If anyone may be considered a New Testament priest, would it not be the
married Zacharias, father of John the Baptist. Further, the Bible does not
teach that John was conceived of the Holy Spirit.”® Or consider that
Simon Peter had a mother-in-law {Luke 4:38).

Whereas Paul expressed a preference for the single state in
1 Corinthians 7, he also made a shocking admission. The husband’s
interests are rightly divided between the Lord and his wife. In a sense,
one’s relationship with one’s wife parallels one’s relationship with God!
Rather than lowering marriage, it raises the relationship in marriage to
the highest human relationship on earth, even running parallel to one’s
relationship with God—which is why the Christian ought to “marry in
the Lord™

I want you to be free from anxieties. The unmarried man is anxious
about the things of the Lord, how to please the Lord. But the married
man is anxious about worldly things, how to please his wife, and his
interests are divided. 1 Corinthians 7:32-34.

To Raise Celibacy as Spiritually Superior Is to Lower Marriage as
Spiritually Inferior

The greatest danger in raising celibacy is its lowering of marriage.”’
In contradistinction, the Book of Proverbs asserted without disclaimer,
“He who finds a wife finds a good thing and obtains favor from the LORD.”
Proverbs 18:22. Advocates for celibacy must equivocate that verse in the
case of clergy. More importantly, if Christ’s relationship to the church is

5 There was in the days of Herod, the king of Judea, a certain priest named
Zacharias, of the division of Abijah. His wife was of the daughters of Aaron, and
her name was Elizabeth. And they were both righteous before God, walking in all
the commandments and ordinances of the Lord blameless. . . . And so it was, as
soon as the days of his service were completed, that he departed to his own
house. Now after those days his wife Elizabeth conceived . . . (Luke 1:5-6, 23-24).
#7 “Saint Paul does he not rather recognize to spouses the right of temporarily
abstaining from the use of marriage in order to attend to prayer [see 1 Co 7,5],
precisely because this abstinence increasingly frees up the soul of the person
who wants to abandon themselves to the things of God and to prayer?” (Heinrich
Denzinger's Symboles et Définitions de la Foi Catholique: Enchiridion Symbolorum,
edited by Peter Hinermann and Joseph Hoffman [Paris: Cerf, 2005], §3911).
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like a groom to his bride, then it only makes sense that a pastor needs to
learn how to properly treat a church by first learning to properly treat his
wife.”® Further, the writer of Hebrews taught that marriage was to be held
in honor, and therefore by antithesis, not as dishonorable nor less
honorable.?”

Let marriage be held in honor among all, and let the marriage bed be
undefiled, for God will judge the sexually immoral and adulterous.
Hebrews 23:4.

Salvation Is Not Achieved through Self-Denial—Salvation Was
Achieved by Christ on the Cross, and through the Substitutionary
Imputation by Faith Alone of the Character Resulting from His
Obedience, His Righteousness

Perhaps most importantly to the issue of the clerical celibacy
pertains to the system of salvation. In the Second Council of Orange
(A.D. 529) the yoke of works was lowered onto the shoulders of the
Infant Baptized person, which burden was only increased in the case of
celibate clergy.

According to the Catholic faith we also believe that after grace has
been received through baptism, all baptized persons have the ability and
responsibility, if they desire to labor faithfully, to perform with the aid

‘¢ Husbands, love your wives, as Christ loved the church and gave himself up for
her. Ephesians 5:25.

** “In order to have the proper attitude of mind in the Church Militant we should
observe the following rules: 1. Putting aside all private judgment, we should keep
our minds prepared and ready to obey promptly and in all things the true spouse
of Christ our Lord, our Holy Mother, the hierarchical Church. . . . 4. To praise
highly the religious life, virginity, and continence; and also matrimony, but not
as highly as the foregoing. 5. To praise the vows of religion, obedience, poverty,
chastity, and the other works of perfection and supererogation. . .. S. Finally, to
praise all the precepts of the Church, holding ourselves ready at all times to find
reasons for their defense, and never offending against them.” (Ignatius Loyola,
The Spiritual Exercises of St. Ignatius, translated by Anthony Mottala S.J. [New
York: Doubleday, 1964], 139-140).
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and cooperation of Christ what is of essential importance in regard to the
salvation of their soul.”’

This sentence proves unhelpful to the efforts of the New Testament
evangelist. First, Orange affirmed that grace was received through
[Infant] Baptism®'—in what appears to be the rhetorical climax of the
entire Council. Secend, it removed assurance of salvation through the
completed work of Christ alone on the cross. Rather, it placed the need
for faithful labor squarely on the shoulders of people who were [infant]
baptized. With the haunting conditional conjunction “if”, assurance of
salvation so clearly taught in Scripture was swept away.* Third, it openly
stated that they will need “to perform . . . what is of essential importance
in regard to the salvation of their soul.” Hence, according to this 6
Century Catholic Council, the Christian’s salvation was not purchased
full and free by the blood of Jesus. Building on this very shaky view of
salvation within Catholicism, it is understandable to read that Luther
was concerned about “the many sins which gnaw their way within us so
disgustingly.™ The rock of Christ and His perfect work had been
replaced with the shifting sand of personal human effort—a recipe for
sure failure!

It appears that the vow of celibacy plays into man’s pride in self-
made righteousness, while simultaneously embodying Satan’s greatest
deception whereby he leveraged the destruction of those souls seeking to
achieve this impossible standard of excellence.

¥ Canon 27 of The (Second] Council of Orange, (529): available online at:
http://www.fordham.edu/halsail/ basis/orange.txt; accessed: 5 June 2009;
Internet. The official chronological theology of the Roman Cathelic Church,
Heinrich Denzinger's Symboles et Définitions de la Foi Catholique: Enchiridion
Symbolorum, §396-397, ascribed the concluding text of this council to Cesar of
Arles (A.D. 470-542), Bishop of Arles from A.D. 502-542.

1 The baptized have “put on Christ.” Through the Holy Spirit, Baptism is a bath
that purifies, justifies and sanctifies. 1228 Hence Baptism is a bath of water in
which the “imperishatle seed” of the Word of God produces its life-giving effect.
St Augustine says of Baptism: “The word is brought to the material element, and
it becomes a sacrament.” {Catechism, §1227-1228).

*2 For example, consider John 5:24 and 1 John 5:11-13.

¥ Martin Luther, “An Appeal to the Ruling Class,” Selections, in Dillenberger,
484.
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Potential Unintended Consequences of Forbidding Clergy to
Marry

In seeking to meet the impossible standard of absolute perfection,
“with the aid and cooperation of Christ,” it appears that Catholic clergy
were made to fall prey to the trap of self-made righteousness of which
Paul spoke in Romans 10:

Brothers, my heart’s desire and prayer 1o God for them is that they
may be saved. For | bear them witness that they have a zeal for God,
but not according to knowledge. For, being ignorant of the
rightecusness of God, and seeking to establish their own, they did
not submit to God's righteousness. For Christ is the end of the law
for righteousness to everyone who believes. Romans 10:1-4.

There may be unintended consequences to seeking that which is
impossible to achieve. Seeking sinless perfection in one's own strength,
no matter what supposed “aid and cooperation” are promised is bound to
end in failure. Four unintended consequences seem to fow {rom
Orange’s description of salvation: failure, fear, relativism, and pride.

Failure

Solornon wisely wrote, "Surely there is not a righteous man on earth
who does good and never sing.” Ecclesiastes 7:20. John added:

If we say we have no sin, we deceive ourselves, and the truth is not
in us. ... I we say we have not sinned, we make him a liar, and his
word is not in us. 1 John 1:7, 9.

Sinis inevitable. Seeking to meet an impossible standard of behavior will
surely lead o failure. Failure to achieve sinless perfection is inevitable!

Fear
Just as Felix and Drusilla in Acts 24 were {rightened when they

heard Paul speaking of “righteousness and self-control and the coming
judgment,” (Acts 24:25), so the one attempting a perfect standard, when
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he falls, will cower in fear before the judgment of the righteous God. This
kind of fear is not a healthy fear leading to repentance and release.
Rather, like Adam in the Garden of Eden, it is an unhealthy fear leading
to the attempt to hide from God. Likewise, Luther confessed his hatred
of God’s unrealistic demands before his conversion.*

Relativism

Once a person has lived with sin and failure over time, then human
nature begins to relativize a behavior being sinful, especially in a context
where one hears about “saints” who live lives of sinless perfection.
Complex philosophical arguments soon rationalize sin. Man can
congratulate himself at his abilities to rationalize. Soon good is evil and
evil is good:™

Woe to those who call evil good and good evil, who put darkness for
light and light for darkness, who put bitter for sweet and sweet for
bitter! Woe to those who are wise in their own eyes, and shrewd in
their own sight! Isaiah 5:20-21.

# “T greatly longed to understand Paul’s Epistle to the Romans and nething
stood in the way but that one expression, ‘the justice of God,’ because [ took it
to mean that justice whereby God is just and deals justly in punishing the unjust.
My situation was that, although an impeccable monk, I stood before God as a
sinner troubled in conscience, and 1 had no confidence that my merit would
assuage him. Therefore, [ did not love a just and angry God, but rather hated and
murmured against him. Yet I clung to the dear Paul and had a great yearning to
know what he meant” (Bainton, 49).

¥ “13. If we wish to be sure that we are right in all things, we should always be
ready to accept this principle: I will believe that the white that [ see is black, if
the hierarchical Church so defines it. For | believe that between the Bridegroom,
Christ our Lord, and the Bride, His Church, there is but one spirit, which governs
and directs us for the salvation of our souls, for the same Spirit and Lord, who
gave us the Ten Commandments, guides and governs our Holy Mother Church”
{Ignatius Loyola, The Spiritual Exercises of St. Ignatius, 140-141).
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Pride

Once relativism has led to rationalization and sin is entrenched,
then comes pride. The sinner thinks himself righteous. He becomes
righteous in his own eyes. As John wrote in 1 John, “He deceives himself
and the truth is not in him.”

And the haughtiness of man shall be humbled, and the lofty pride of
men shall be brought low, and the LORD zlone will be exalted in that
day. [saiah 2:17.

It is a dangerous thing to fall into the trap of spiritual pride! Could it be
that Rome's clerical celibacy leads to a systemic culture of vainglory from
which they look down on married clergy as spiritually inferior?

Therefore, although expedient for the running and operating of a
human organization, required clerical celibacy appears to have driven
Rome away from the gospel and further into spiritual relativism. For one
thing, ordination ought not be a vow to a human or earthly centered
organization. Being set aside in ordination is to be set aside to the
ministry of the gospel. Second, raising ordination to the level of the
“reception of grace” places it in the succession of saving ordinances; or,
in other words, the Sacrament of Holy Orders saves. When coupled with
mandatory celibacy, the psychological pressure of the Monastic Vows
were immense. This virtually impossible juggernaut was instantaneously
removed from the necks of the Protestant Reformers at the marriage
altar.

Doctrinal and Practical Implications of Freedom to Marry

In sharp contradistinction to the results of required clergy celibacy,
clear doctrinal and pragmatic concepts underpin the Protestant concept
of clergy being free to marry or not to marry.* These implications flow
from who can read the Bible to individual interpretation, soul
competency to freedom of conscience, as well as justification and
sanctification by faith. It is important to remember that most or all

* Luther wrote, “Marriage is good, virginity is better, but liberty is best”
{Bainton, 156).
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practices have some type of doctrinal underpinning. The same is true for
voluntary marriage of clergy.

Freedom to Read the Bible for One’s Self

Reading Scripture where God has direct access to the human soul
without any human intermediary is central to an understanding of
evangelicalism.*” Consider in this regard the direct agency of the words
of God to man, as described by Solomon in the Book of Proverbs:

That your trust may be in the LCRD, [ have made them known to you
today, even to you. Have 1 not written for you thirty sayings of
counsel and knowledge, to make you know what is right and true,
that you may give a true answer to those who sent you?
Proverbs 22:19-21.

One of the most basic spiritual truths in discipleship is the necessity of
learning directly from the voice of God through reading and hearing the
Bible for oneself.* The right and obligation to personal interpretation of

% “Over and against this view, evangelicalism, seeking to conserve what it

conceives to be the only consistent supernaturalism, sweeps away every
intermediary between the soul and its God, and leaves the soul dependent for its
salvation on God alone, operating on it by his immediate grace. . . .
Evangelicalism does not cease to be fundamentally antinaturalistic, however, in
being antisacerdotal: its primary protest continues to be against naturalism, and
in opposing sacerdotalism also it only is the more consistently supernaturalistic,
refusing to admit any intermediaries between the soul and God, as the sole
source of salvation. That only is true evangelicalism, therefore, in which sounds
clearly the double confession that all the power exerted in saving the soul is from
God, and that God in his saving operations acts directly upon the soul”
(Benjamin B. Warfield, The Plan of Salvation [Philadelphia: Presbyterian Board of
Publication, 1918], 19-20).

8 “As we have said, God never has dealt, and never does deal, with mankind at
any time otherwise than by the word of promise. Neither can we, on our part,
ever have to do with God otherwise than through faith in His word and promise”
{(Martin Luther, “The Pagan Servitude of the Church,” Selections, Dillenberger,
277). “The Holy Spirit works with, by, and in the Word of God to bring men to
illumination, conversion, and the new birth” (Philipp Jakob Spener, Theologische
Bedencken (Halle, Germany: Erster Theil. Mit Chur-Furstl, 1700), 159;
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Scripture ought never be deeded over to anyone else for any reason. How
can the disciple, who is to be taught to observe all that Christ has
commanded,” obey the command to “take heed,” is he is not given a
standard by which to judge what he hears?

And Jesus answered them, “See that no one leads you astray. For
many will come in my name, saying, 'T am the Christ," and they will
lead many astray.” Matthew 24:4-5.

And many false prophets will arise and lead many astray.
Matthew 24:11.

Then if anyone says to you, “Look, here is the Christ!” or “There he
is!” do not believe it. For false Christs and false prophets will arise
and perform great signs and wonders, so as to lead astray, if
possible, even the elect. See, I have told you beforehand. So, if they
say to you, “Look, he is in the wilderness,” do not go out. If they say,
“Lock, he is in the inner rooms,” do not believe it. Matthew 24:23-
26.

Christ personally commended great vigilance from His people to guard
themselves against false teaching and false teachers. They must be
allowed to exercise that same vigilance in the area of marriage and
required celibacy. Let each person decide for himself what the Bible truly
says!

Freedom to Decide on the State of Marriage or the State of
Celibacy

But he said to them, “Not everyone can receive this saying, but only
those to whom it is given. For there are eunuchs who have been so from
birth, and there are eunuchs who have been made eunuchs by men, and
there are eunuchs who have made themselves eunuchs for the sake of the
kingdom of heaven. Let the one who is able to receive this receive it.”
Matthew 19:11-12.

translation and citation by Arthur P. Johnston, World Evangelism and the Word
of God (Minneapolis: Bethany, 1974), 30).
% Matthew 28:20.



38 Midwestern Journal of Theology

Both at the beginning, as well as al the end, of this important
teaching on celibacy, "for the sake of the kingdom of heaven,” Jesus
repeated a condition. He made it doubly clear that “not everyone can
receive this saying.” In the Protestant approach to marriage, the freedoim
to marry or nol to marry is left in the hands of the person getting
married, not in the hands of a dictate of the church. If read literally, in
fact, Paul seemed to require marriage of pastors when he wrote Timothy:

The saying is trustworthy: If anyone aspires to the office of overseer,
he desires a noble task. Therefore an overseer must be above
reproach, the husband of one wife, sober-minded, self-controlled,
respectable, hospitable, able to teach. 1 Timothy 3:1-2,

Through marriage, the wile of a young pastor can surely assist him to
become more sober-minded, self-controlled, respectable, and hospitable,

Freedom to Obey Christ

Central in biblical revelation are the concepts of soul accountability
and therefore soul competency. From the warnings and blessings
expressed in Scripture flow the concept of freedom of conscience. In
Romans 14 Paul made a strong argument, using the example of eating or
not eating meat, that each person is free to decide for themselves the
course of action that they will take on actions that do not constitute
moral infractions, such as against the Ten Commandments:

One person believes he may eat anything, while the weak person
eats only vegetables. Let not the one who eats despise the one who
abstains, and let not the one who abstains pass judgment on the one
who eats, for God has welcomed him. Who are you to pass judgment
on the servant of another? 1t is before his own master that he stands
or falls. And he will be upheld, for the Lord is able to make him
stand. Romans 14:2-4.

From these [reedoms follow the freedom to marry or not to marry. These
comments of Paul confirm the teachings of Jesus on celibacy in Matthew
above. “But he said to them, ‘Not everyone can receive this saying, but
only those to whom it is given. . .. Let the one who is able to receive this
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receive it.” Matthew 19:11-12. Christ gave His {ollowers {reedomn to obey
Him as they {elt led by circumstances and the Holy Spirit.

Removing the Yoke of Self-Denial (Works) for Salvation

Peler was clear in the gathering of disciples in Jerusalem in Acts 15,
it would not be helpful to new believers if a yoke of obeying the Old
Testament Law was placed on them:

Now, therefore, why are you putting God to the test by placing a
yoke on the neck of the disciples that neither our {fathers nor we
have been able to bear? Acts 15:10.

As to works playing no role in salvation, Lambert himself focused on
Luke 17:10:

So you also, when vou have done all that you were commanded, say,
“We are unworthy servants; we have only done what was our duty’”
Luke 27:10.

Rather than relish in a salvation earned through [ulfilling all the
commands of Christ, the follower of Jesus remains unworthy of the
salvation that Jesus purchased full and {ree.

Consequences of Married Clergy

Just like obligatory celibacy does not remain in isolation without
consequences, so the marriage of dergy carries with it resulting
consequences.

A Distraction from Spiritual Duties

This distraction, of which Paul spoke in 1 Corinthians 7:32-34
contains both negative and positive angles. On the negative side, an
unsaved, ungodly, or selfish wife can lead to marital stress as regards a
pastor’s involvemnent in the ministry. These matters cannot be ignored.
lowever, on the positive side, a godly wife provides a haven to the pastor
from the stresses and pressures of life and ministry—hence she
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embodies a positive distraction! French Reformed pastor Franck Puaux
explained the benefits of a godly wife as he discussed Lambert’s marriage:

The monk Lambert dated his letter from Wittenberg, where he
arrived in 1523. That same year he was married. He was the first French
monk who broke the vow of celibacy, and found in a virtuous and pious
woman the help that God in his kindness has given to man."

The Need to Support a Family

In the case of Francois Lambert, the need to support himself and his
family becarne overwhelming to him. On January 20, 1523 he wrote to
the Elector of Saxony, “l am poor, I have nothing to eat.” And on that
same day he wrote Spalatin to supply him only what he needed to live.""
Once married he desired to move from Wittenberg to Zurich to support
his family. With no opportunities for him in Zurich, he brought his
German wife to Metz in March 1524, eight months after his marriage.
There for a short time, he then turned to Strasbourg, from which he
published several books on marriage. Ten months after leaving Metz, in
January of 1525, Jean Castellan, another former Franciscan, was burned
alive for heresy. Meanwhile, the city of Strasbourg provided Lambert a
stipend. It was in Strasbourg that he met other French and Swiss
Reformers. In 1526 at the Diet of Speyer, the mayor of Strasbourg
commended Lambert to Philip of Hesse.™ So, Lambert moved to
Marburg, and assisted Philip of Hesse with his Reformation efforts. He
died there in 1530. Needless-to-say, once Lambert left the Franciscan
order, he found himself busy travelling and working to support both
himself and his wife.

4n

Franck Puaux, Histoire de la Réformation Frangaise (1523; Paris: Michel Lévy
Fréres, 1859), 1:417. [Translation mine].

4 Platon, 12.

4 “The meeting of Philip [of Hesse] and Sturm [ of Strasbourg] in Speyer was a
turning point in the life of Francis Lambert, for the Strasbourg mayor spoke in
a commendatory manner about him” (Winters, 60).
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A Partner in Times of Trouble

Marriage provides the potential for a bond of partnership that is
unequaled on earth. In Genesis 2 we read, "and they shall become one
flesh.” Genesis 2:24. Jesus rendered this point more emphatic by using
the first two ordinal numbers, “So they are no longer two but one flesh.”
Matthew 1%:6.

In Ecclesiastes, Solomon reminded his readers, “Two are better than
one, because they have a good reward for their toil.” Ecclesiastes 4:9.
Therefore, marriage provides a doubly multiplied benefit of partnership,
not only is the labor of the couple doubly blessed, but their relationship
is greater than merely two people working together, because they are
“une {lesh.”

A Natural Minister to Woman

In Titus 2, Paul prescribed that older and experienced married
wonten should minister to younger married women. The entire
discipleship and mentoring structure laid out by the Apostle presumes a
context in which married women minister to married women. Within
this relational context in the church, the pastor’'s wife can speak to the
issues of marriage, because she is also married. She can also speak about
the complexities, difficulties and stresses of rearing children, because she
is rearing or has reared children.

Older women likewise are to be reverent in behavior, not slanderers
ar slaves to much wine. They are to teach what is good, and so train the
young wormnen to love their husbands and children, to be self-controlled,
pure, working at home, kind, and submissive to their own husbands, that
the word of God may not be reviled. Titus 2:3-5.

Further, not only is it good for a woman to minister to a woman in
her gpiritual needs, but it is better and best. [t is nat helpful for a pastor
to minister to a woman. Not only can he not sympathize with a woman's
issues, but it can put him in a compromising situation.

Lastly, many women labor under the stress of a marriage where they
are not propetly loved. The pastor's love for his wife gives these ladies an
example and the hope that at least there is one woman on earth who is
loved by her husband. Therefore, the pastor’s wife plays an important
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exemplary and teaching role, multiplying the pastor’s ministry to all the
wornen in the church,

An Example of Fathering and Child-Rearing

Married clergy with children provides every church with a role
model for child-rearing and child discipline. Paul taught of the pastor:
“He must manape his own household well, with all dignity keeping his
children submissive.” 1 Tim 3:4. Therefore he was to exemplify the
characteristics of a good father, as taught by Paul:

Fathers, do not provoke your children to anger, but bring them up
in the discipline and instruction of the Lord. Ephesians 6:4.
Fathers, do not provoke your children, lest they become
discouraged. Colossians 3:21.

Learning to Shepherd the Church of God

Building from the admenition to the church to be sure that their
pastor was a good husband and {ather, Paul added a pointed rhetorical
question to this admonition:

He must manage his own household well, with all dignity keeping
his children submnissive, {or if someone does not know how to
manage his own household, how will he care for God's church?
1 Timothy 3:4-5.

This rhetorical question has rung throughout the history of the church
as a warning to pastlors to practice in the home what they preach in the
church. Its message reminds the attentive church leader to remain
humble before the Lord and humble before his wife and children.

Further, and most obvicusly, a pastor needs to be married, have
children, and keep them in dignity for this test 1o be applied to their
pastor by his congregation. Pastors may not like this level of scrutiny, but
it comes from the Lord. On the other hand, under a system of obligatory
celibacy this test cannot be applied to the church leader. By clerical
celibacy is removed a God-ordained accountability of the pastor to his
local church.
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But beyond the test for leadership comes another principle. The
home is the crucible by which God trains His servants to care for the
church. As men grow and learn to care for their wives and children, in like
manner, they will grow and learn to care for the church of God. The home
life of the pastor is not an end in itself but it includes an array of pusitive
ramifications for his ministry in the local church.

Learning to Love the Church

The love relationship of Christ for His bride, the church universal,
was called upon as an example for the hushand Lo love his own wife.
Further, this love provides an example [or the love and care that is to
bond the pastor Lo the local church.

Husbands, love your wives, as Christ loved the church and gave
himself up for her, that he might sanctify her, having cleansed her
by the washing of water with the word, so that he might present the
church lo himsgelf in splendor, without spol or wrinkle or any such
thing, that she might be holy and without blemish. In the same way
husbands should love their wives as their own bodies. He who loves
his wife loves himself. For no one ever hated his own flesh, but
nourishes and cherishes it, just as Christ does the church, because
we are members of his body. "Therefore a man shall leave his father
and mother and hold fast to his wife, and the two shall become une
flesh.” This mystery is profound, and [ am saying that it refers to
Christ and the church. Ephesians 5:25-32.

While there are a nuinber of lessons in this passage. For the purposes of
this essay, one lessun will be considered. Paul taught that the
relationship of Christ to the church was an example for husbands loving
their wives. This same admonition can be applied to a pastor and his
flock. As he learns to love his own wife at home, he will prow and learn
how to better love the church to whormn he is ministering.

The symbiatic interrelationship between the lessons of marriage
and how a pastor treats his church portrays the importance of the home
as a training ground for pastoral ministry. In light of these teachings of
Scripture, it proves difficult to understand how oblipatory celibacy ever
entered the Western church. In the final analysis, the vow of celibacy
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dealt guite a blow Lo the Church. Required celibacy served as a disservice
to the dergy themselves, Lo their view of salvation, and to their view of
themselves as superior to lay people. 1t distanced clerpy from the scrutiny
of church members. Further, it eliminated effective ministry to married
women and mothers by pastor's wives. Even more, it removed an
important God-given milieu by which and through which pastoral
behavior was to be groomed.

The avalanche of Protestant marriages encouraged by Martin
Luther, Francois Lambert d’Avignon, and other Protestant Reforiners
released Evangelical believers from the yoke of obligatory clerical
celibacy. This Protest-by-Marriage of the Protestant Reformers greatly
enriched Evangelical churches, providing an incalculable positive impact.
The opportunity for clergy to be married leaves this married minister
filled with gratitude 1o those who forged the path for clerical marriage.
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The formal principle of the Reformation was never relegated to
geographical isolation. Transcending French, Swiss, Italian, British, and
German borders, sola Scriptura became an epistemological dividing line
that would be uniquely articulated by countless reformers, even if it was
most officially heard first in Wittenberg in the years leading up to 1521.
In part, the unification of the reformers around biblical authority proved
to be a foundational pillar supporting the evangelical fortress Rome
repeatedly attempted to demolish.

Such demolition, Rome would learn, was sometimes just as effective
from the inside as from the outside. Implosion hovered over the
Reformation as reformers often struggled to cooperate with one another,
not only internationally but all too often within their own national ranks.
It became painfully conspicuous that though each reformation
trumpeted sola Scriptura, its application could be frustratingly variegated.
For instance, consider the iconoclast controversy. The early Luther took
a relatively mild approach to images in and outside churches, but in
Zurich every image was a remnant of idolatry; the walls of the church had
to be whitewashed.! Sola Scriptura may have been the epistemic nucleus
of the Reformation, but it was simultaneously the dynamite that
threated implosion as few Reformers could agree on the specifics of its
ecclesiastical entailments.

Such a nagging incongruity is not merely apparent from reformer to
reformer, but the dialectic we speak of is equally present within any given

t On the way sola Scriptura took effect in Zurich, see Bruce Gordon, The Swiss
Reformation (New York: Manchester University Press, 2002).
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reformer’s own theology. Cranmer, for example, labors (struggles?) to
determine the relationship between sola Scriptura and allegiance to king
or queen; certainly, the nature of his martyrdom demonstrates the
triumph of the former.’

If Cranmer’s application of the formal principle is forged in the fires
at the stake, Calvin’s matures in the study and at synods as he is thrust
into controversy over the orthodoxy of his Trinitarianism. The absence
of an extensive Trinitarian statement in the Geneva Confession, his mixed
reception of orthodox vocabulary and creeds, his unique interpretation
of eternal generation, and his immovable defense of the Son's aseity
would result in a firestorm of accusations that lasted from the first
edition to the last edition of his Institutes. So intense was the firestorm
that Calvin would be accused on several occasions of heresy, both in the
direction of Arianism and Sabellianism.

Such a controversy may be the most surprising of the sixteenth-
century. If any name is associated with theological rigor, lucid precision,
and uncompromising adherence to sola Scriptura over against the lure of
speculation, it is John Calvin's. Nevertheless, Calvin would be entangled
within a Trinitarian debate that not only brought into question the
fidelity of his Nicene orthodoxy, but shook the foundation of his
Biblicism, 2 Biblicism so often revered for its preservation of divine
mystery and methodological determination to resist trespassing beyond
revelation itself. Unexpectedly, Calvin was caught between the proverbial
rock of biblical authority and the “hard place” of the Trinitarian tradition.

For that reason, poking at the tension between Calvin’s affirmation
of sola Scriptura and his contested Trinitarianism is, ironically enough, a
way of answering a much larger question: How do we balance sola
Scriptura with catholicity? The Trinity is the perfect lens through which
to look for an answer to such a question. Nowhere is dogmatics so
difficult than when the theologian dares to journey within the mystery
of the Trinity and seek to define the infinite essence of a God who is
triune.

Upon first instinct, such an approach may seem odd. Is not an appeal
to Scripture inherent in biblical Trinitarianism? Does not orthodoxy, by

‘ For a recent study of this tension in Cranmer, see Leslie Williams, Emblem of
Faith Untouched: A Short Life of Thomas Cranmer (Grand Rapids: Eerdmans,
2016).
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definition, assume consistency with the biblical witness? Yet debates pre-
and post-Nicaea have long revealed that the question is a complex one.
Unlike other doctrines, orthodox Trinitarianism rests not on a proof text,
or two, but on the synthesizing of biblical assertions, as well as deciding
what conclusions logical follow from such assertions. The line between
heresy and orthodoxy is a thin one precisely because citing biblical texts
makes little headway; heretic and orthodox alike appeal to the same
network of proof texts. Essential, even necessary, then, is the science and
art of dogmatics, the ability to locate not merely that which is “expressly
set down in Scripture,” but the “good and necessary consequence” to be
“deduced from Scripture,” to cite the Westminster Confession of Faith’s
statement on Scriptural sufficiency.”

While it will be necessary to briefly review Calvin's debates with
certain opponents, others have offered extensive summaries and
evaluations, most recently Brannon Ellis, assessing not merely the
debates but Calvin's own Trinitarianism and its modern reception.’ Our
task, rather, is far more hermeneutical. Few have attempted to determine
how Calvin's Trinitarianism sheds light on his theological method, a
method that holds sola Scriptura in the right hand and subscription to
traditional, orthodox vocabulary in the left hand, without forfeiting
either one.” While we will begin by pulling back the layers of controversy,
layers that will aid us in understanding the motives of Calvin's decision

4*The Westminster Confession of Faith (1646),” in Reformed Confessions, Volume
4, ed. James T. Dennison Jr. (Grand Rapids: Reformation Heritage, 2014), 235
(1.VD).

1 Brannon Ellis, Calvin, Classical Trinitarianism, and the Aseity of the Son (Oxford:
Oxford University Press, 2012). Though he focusses strictly on the theological
aspect, not the historical background, Douglas E. Kelly should be consulted as
well: “The True and Triune God: Calvin’s Doctrine of the Holy Trinity (1.11-13),”
in A Theological Guide to Calvin’s Institutes, ed. David W. Hall and Peter A. Lillback
(Phillipsburg, NJ: P&R, 2008), 65-89. The classic treatment is B. B. Warfield,
“The Biblical Doctrine of the Trinity,” in Biblical and Theological Studies, ed.
Samuel G. Craig (Philadelphia: Presbyterian & Reformed, 1952), 22-59.

* There have been some who look at Calvin’s Trinitarianism with a view to
theological method, but they are rare and usually very brief. E.g., W. Nijenhuis,
Ecclesia Reformata: Studies on the Reformation (Leiden: E. J. Brill, 1972), 73-86; R.
C. Gamble, “Calvin's Theological Method: The Case of Caroli,” in Calvin: Erbe und
Auftrag, ed. Herausgegeben von Willem van't Spijker (Kampen, Netherlands : J
H Kok, 1991), 130-37.
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making, our definitive objective is to observe Calvin's Trinitarian
inclinations, even motivations, in order to determine how Calvin
approached the dialectic between biblical authority and Nicene
orthodoxy. Ultimately, Calvin will be but a foil, permitting us to draw out
the repercussions for contemporary dogmatics.

I. Heresy accusations, creedal resistance, and autotheos

The Reformers had many nemeses, but it is often forgotten that
such nemeses were not limited to Rome; many were friends and/or
colleagues who broke rank. Pierre Caroli generally fits this description,
though it is questionable whether he was truly reformed in the first place.

Having been removed from the faculty at Sorbonne (1525) for his
contentious beliefs, Caroli would eventually find a home in Lausanne,
serving as a minister there in the 1530s.® His role gave him access to
colleagues such as Guillaume Farel and Pierre Viret, and at times even
Calvin in nearby Geneva. In time, Caroli would prove not so much a
colleague as a thorn in the side of the reformers. Over a short span of
time, Caroli would convert to the Reformation and then back to Rome
twice:

1535 (Switzerland): aligns himself with reformers (though begins to
incite controversy)

1537 (France): converts to Rome

€.1539 (Switzerland): re-aligns with reformers

1541 (Sorbonne in Paris): makes final conversion to Rome

¢ There are many fine accounts of Caroli's career and his controversy with the
reformers. For Calvin's own account, see his Letters, Part 1: 1528-15485, ed. Jules
Bonnet and Henry Beveridge, trans. David Constable (Grand Rapids, MI: Baker,
1983), 47-58, 71-75, 150-168. Secondary works include Ellis, Calvin, Classical
Trinitarianism, and the Asity of the Son, 38-45; James K. Farge, Biographical
Register of Paris Doctors of Theology, 1500-1536 (Toronto: Pontifical Institute of
Medieval Studies, 1980), 65-71; F. P. van Stam, “Le Livre de Pierre Carolide 1545
et son conflict avec Calvin,” in Olivier Millet, ed., Calvin et ses contemporains
(Geneva: Librairie Droz, 1998); Nijenhuis, Ecclesia Reformata, 73-96; Warfield,
“The Biblical Doctrine of the Trinity,” 22-59. In my account that follows, [ am
most indebted to Nijenhuis and Ellis for their insights.
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These “conversions,” as we might label them, are somewhat deceiving.
Though Caroli seemingly converted to the Reformation cause, his
sympathies with Rome, as tamed as they may have been, still leaked out,
leading some to question Caroli’s authenticity and sincerity. “Caroli, in
his heart of hearts,” Nijenhuis speculates, “never opted radically for the
Reformation.”” Nijenhuis's indictment may be more than speculation.
Controversy erupted in 1537 in Lausanne when Caroli instructed
churchgoers to pray for the dead and intercede on their behalf.” Caroli
did not hold his Roman sympathies privately either; he broadcasted them
by means of his preaching.

Personal animosity lurked behind the scenes to be sure. Caroli
resented Viret for criticizing his stance on prayers for the dead. In return
Caroli went on the offensive; most shocking of all was his very public
accusation in Lausanne that Viret, Farel, and Calvin were Arians.® Calvin
defended himself and the others by appealing to the Geneva Confession
(1536/1537). Caroli dismissed this new and therefore novel confession,
insisting instead that Calvin put his name to the early Trinitarian creeds
(e.g., Athanasian Creed), stating that one could not truly be a Christian
unless one had done so. Calvin would not.’’ Regardless of Calvin's
intentions, his refusal sent shock waves everywhere and Calvin would toil
to clear his name, as well as the other Genevans, from this association
with heresy.

What motivated Caroli’s charge of Arianism? There may have been
multiple factors, but one major factor was Caroli's criticism of the Geneva
Confession's lack of extensive Trinitarian theology. Regardless, the
charge was public and Calvin petitioned two Lausanne synods to meet to
resolve the issue."

At the first synod, the pattern of the previous debates repeated itself
(Caroli snubbed the Geneva Confession and demanded Calvin submit to
the creeds; Calvin refused). Despite his refusal to bow to Caroli's

7 Nijenhuis, Ecclesia Reformata, 78.

8 Nijenhuis, Ecclesia Reformata, 79, says Caroli did add the qualifier: “non ut
peccatis solvantur sed ut quam celerrime suscitentur.”

® Calvin, Letters, 57.

1 Calvin, Letters, 49. Ct. Ellis, Calvin, Classical Trinitarianism, and the Asity of the
Son, 40,

" Calvin, Letters, 47. Ct. Ellis, Calvin, Classical Trinitarianism, and the Asity of the
Son, 40.
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demands to creedal subscription, Calvin gave a speech where affirmation
of the Son’s full deity was clearly manifested.'” Notably, Calvin did not
merely assert the Son’s full equality with the Father, but he utilized the
vocabulary of early orthodoxy. In continuity with “the ecclesiastical
writers,” Calvin confesses “three hypostases or subsistences in the most
simple unity of God.”" Calvin carefully specifies at length that although
the three constitute “one essence” they must never be “conflated with
one another.”" Calvin names Arianism, Macedonianism, and
Sabellianism, rejecting each, siding unequivocally with the Trinitarian
orthodoxy of the fathers. Yet one will notice that Calvin does not use the

12 “We believe and worship the one God whom the Scriptures proclaim, and

indeed we conceive of him as he is there described to us: as truly an eternal
essence, infinite and spiritual, who alone possesses the power of subsisting in
himself and of himself, and who bountifully gives subsistence] to all creatures.
We reject the Anthropomorphites with their corporeal god, and also the
Manicheans with their two Principles. In this one essence of God we
acknowledge the Father with his eternal Word and Spirit. While we employ this
distinction of names, we do not imagine three gods, as if the Father was
something else than the Word. Neither on the other hand do we understand
these to be empty epithets by which God is variously designated from his works.
But at one with the ecclesiastical writers we hold these to be three hypostases or
subsistences in the most simple unity of God, who, though constituting one
essence, are nevertheless not conflated with one another; therefore, though
there is one God, the Father with his Word and Spirit, nevertheless the Fatheris
not the Word, nor the Word himself the Spirit . . . This is the sum of the matter:
in what has been confessed above we have recognized the eternal, spiritual,
infinite essence of God, the Father with his Waord and Spirit, in such a way that
the Father is neither conflated with the Word, nor the Word with the Spirit. The
insane Arians who stripped the Son of his eternal divinity, and likewise the
Macedonians, who understood the Spirit as merely the gift of grace poured into
human beings, we reject and detest. No more do we approve the errors of the
Sabellians who admitted no distinction between Father, Son, and Spirit.” John
Calvin, Confessio de Trinitate proper calumnias P. Caroli [A Confession of the Trinity
against the Calummnies of P. Caroli] (1545), in lvannis Calvini opera quae supersunt
ommia, ed. G. Baum, E. Cunitz, and E. Reuss, 59 vals. (vols. 29-87 in Corpus
Reformatorum) (Brunswick: Schwetschke, 1863-1900), ix. 704. (As quoted in
Ellis, Calvin, Classical Trinitarianism, and the Asity of the Son, 41.) Going forward
the abbreviation CO will be used.

1* Calvin, Confessio de Trinitate proper calumnias P. Caroli, in CO ix. 704.

4 Tbid.
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words trinitas and persona. Such an omission is intentional on Calvin’s
part, unwilling to give ground to Caroli."

However, Caroli felt Calvin undermined Christ's divinity. The
reason had everything to do with Calvin’s appeal to Christ as autotheos.
“Before he clothed himself in our flesh, this eternal Word was begotten
from the Father before the ages. He is true God, one with the Father in
essence, power, majesty—even Jehovah, who has always possessed it of
himself that he is, and has inspired the power of subsisting in other
beings."* That the Son is “of himself” in reference to the divine essence
was, for Calvin, the greatest assurance that the Son's deity is not less than
the Father’s. The Son may be eternally generated from the Father as Son
but if the essence is generated, derived from the Father, then the Son’s
divine equality is compromised, a point Calvin would elaborate upon in
his later writings.

Arianism, however, was not the only heresy Caroli accused Calvin of
embracing; Sabellianism was to follow. Karl Barth says Caroli merely
contradicted himself, but Ellis more accurately deciphers the reason:
“The Arian charge seems an appeal to guilt by association, to be sure, but
the Sabellian accusation was not so much political or cultural as
doctrinal.”"’ Ellis proves his point by turning to Calvin's own summary of
his reaction to Caroli: “Certainly, if the distinction between the Father
and the Word be attentively considered, we shall say that the one is from
the other. If, however, the essential quality of the Word be considered, in
so far as he is one God with the Father, whatever can be said concerning
God may also be applied to him, the second person in the glorious
Trinity."®

If, according to Caroli, Calvin’s Arianism was due to a refusal to
subscribe to the early creeds, his Sabellianism was the fruit of statements

1> Ellis, Calvin, Classical Trinitarianism, and the Asity of the Son, 42.

1® Emphasis added. Calvin, Confessie dei Trinitate, in CO ix. 7086, Cf. Ellis, Calvin,
Classical Trinitarianism, and the Asity of the Son, 42.

1" Ellis, Calvin, Classical Trinitarianism, and the Asity of the Son, 43. Contra Karl
Barth, The Theology of Calvin, trans. Geoffrey D. Bromiley (Grand Rapids:
Eerdmans, 1995), 328.

'® Notice Calvin's exegetical support: “Now, what is the meaning of the name
Jehovah? What did that answer imply which was spoken to Moses? ] AM THAT
I AM. Paul makes Christ the auther of this statement.” Calvin, Letters, 55-56.
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where Calvin claims the Son to be a se in reference to the divine essence.”
It is hard to determine whether Caroli accurately or fully understood
what Calvin was and was not claiming. Either way, Calvin's statement
reveals he is not denying eternal generation, but redirecting its object
from the essence to the person, conserving the Son’s divine aseity. “As
true God together with the Father and the Spirit, the Son does not receive
the one divine essence that he simply is; he is God self-existently.”””
Nevertheless, Caroli remained unconvinced that eternal generation had
not been forfeited by Calvin, and apart from eternal generation the three
persons lose distinction.

Disparate personalities played a role in the affair as well. If Calvin
struggled with a hot temper and impatience, Caroli could be intentionally
antagonistic, seemingly looking for opportunities to stir up controversy
among the Reformers. Examining the accounts of others in the
sixteenth-century, particularly during the Caroli controversy, Nijenhuis
has reason to believe Caroli was characterized by an “anxiety to assert
himself” and attributes such anxiety to a “deeply rooted inferiority
complex which found expression in a peculiar readiness to take offence.”
Nijenhuis spells out the collision hetween the two men: “The expressions
of a conscious feeling of superiority on the part of the reformer must
inevitably have provoked an aggressive reaction from someone so
touchy, and contrariwise, nothing would shortly give so much
satisfaction to a man like Caroli than to see the Swiss reformers in the

9 “It is evident from the ‘calumnies’ enumerated in Calvin's later exchange with
Caroli that he restricted insinuations of Arianism largely to suspicions regarding
the employment of technical vocabulary and creedal subscription. The doctrinal
accusations, however, were nearly all variations on the modalistic implications
of how he understood Calvin’s views: that Calvin ‘denies the distinction between
the Father and the Son’, that he ‘posits a single person in the Deity', and so on.
[See Calvin, Pro G. Farello, in CO wii. 317-22.] Especially in light of Calvin's
explanation of his views at synod, it is most likely that Caroli had charged Calvin
with Arianism because of his less than deferential approach to specific
traditional forms, but came to suspect Calvin of Sabellianism because of his
claim of the aseity for the Son.” Ellis, Calvin, Classical Trinitarianism, and the Asity
of the Son, 43.

“VEllis, Calvin, Classical Trinitarianism, and the Asity of the Son, 45. C{. Arie Baars,
Om Gods verheverheid en Zijn nabijheid: De drie-eenheid bij Calvijn (Campen:
Uitgeverij Kok, 2005), 111-112, 115-119.



BARRETT: Sola Scriptura and Catholic Trinitarianism 53

dock accused of heresy.””! What made the situation worse was the way
Caroli's aggressiveness and creedal condescension smelled like Rome.
“This passion for self-assertion was speedily associated by the reformers
with hierarchical aspirations of Roman origin."”’

After both synods in Lausanne, the verdict was in: Calvin was no
heretic. As for Caroli, he was deemed unfit to continue as a minister.”
Still, the damage was done to Calvin's wider reputation, not only in
France but Germany as well, which must have frustrated those pushing
for unity between Swiss and German reformations.”

Calvin may have thought controversy had ended, but his adherence
to autotheos—in conjunction with his definition of eternal generation as
a generation of personhood, not essence—would prove to be
controversial in the decades ahead. This much is plain in his 1543 to 1545
conflict with Jean Courtois and Jean Chaponneau in Neuchitel, as well
as yet another debate with Caroli in 1545 (this time Caroli accusing
Calvin of “blasphemy” for saying “Christ exists from himself”).”’

The 1550s and 1560s would introduce anti-Trinitarians like Michael
Servetus and certain Italians like Valentine Gentile to Calvin (though
Servetus and Gentile operated out of different anti-Trinitarian
hermeneutics). In each controversy, the aseity of the Son would be in
focus once more, yet now with an apologetic agenda to defend the Son's
full deity against skeptics.” According to Gentile, the Father, not the Son,
is autotheos, and therefore the Father alone is God. The Son merely has

% Nijenhuis, Ecclesia Reformata, 77. Nijenhuis cites CO, vii, c. 302.

22 Nijenhuis, Ecclesia Reformata, 77.

2 Calvin, Letters, 55-56; idem, Confessio de Trinitate, in CO ix. 710.

! The timing was unfortunate. The Swiss reformers had labored to bring about
peace and potentially unity with their German counterparts. Rumors of heresy
would not land softly on the ears of those in Germany. See Nijenhuis, Feclesia
Reformata, 80.

’* These conflicts oscillated not so much around creedal subscription but Calvin's
understanding of the Son's aseity, an issue we will return to in the 1559
Institutes. For a summary of the conflicts, see Ellis, Calvin, Classical
Trinitarianism, and the Asity of the Son, 45-50.

*% See John Calvin, Defensic orthodoxae fidei de sacra Trinitate contra prodigiosos
errores Michaelis Serveti Hispani . . . (1554), in CO viil. 453-872; idem, Impietas
Valentini Gentilis detecta et palam traducta qui Christum non sine sacrilege
blasphemia Deumn essentiatum esse fingit (1561), in CO ix. 361-430. Again, for an
overview, see Ellis, Calvin, Classical Trinitarianism, and the Asity of the Son, 50-61.
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the Father’s deity infused into him, resulting in the impossibility of
Gentile affirming a Trinity in the orthodox sense.”” This time the
accusation of heresy would be lobbed by Calvin upon his opponents and
the Son's aseity would be the instrument to defend Nicene orthodoxy.
While these later conflicts oscillated not so much around creedal
subscription but Calvin's doctrine of Christological aseity, it is imperative
for our purposes to return to the creedal dilemma as it sheds lights on
Calvin's methodology.

I1. Interpreting Calvin’s resistance to creedal subscription

Calvin’s resistance has been interpreted in countless ways, most of
which pay little attention to Calvin’s motives and context.” Yet Calvin’s
own explanation deserves first consideration: “[I] did not wish to see
such an example of tyranny introduced into the church, consisting in
this, that he who had not spoken according to the directions of another,
would be regarded as a heretic.””’

In his stance against “tyranny” Calvin is not enacting an
Enlightenment revolution of the individual’s rights, as one who is ahead
of his time. Such a reading is not only anachronistic, but inconsistent
with Calvin's strict emphasis upon the assembly, the church, over against
the individual (as Calvin’s frustrations with certain radical reformers
demonstrates).” It is the Scriptures, not the individual, Calvin is most
concerned not to bind.

It is not unreasonable to assume that Caroli, given his demands, was
still operating out of a Roman position on creedal authority, or at least
something close to it. As Heiko Oberman has demonstrated, a T2
methodology had evolved in the late medieval era and become prevalent
in Roman theologians by Calvin's day. Tradition had been elevated to the

2" E.g., Calvin, Institutes, 1.13.23.

‘% For a survey of the literature, see Nijenhuis, Ecclesia Reformata, 88-89.

¥ CO, V11, c. 315. Cf. Nijenhuis, Ecclesia Reformata, 88.

* Countering J. Th. McNeill who believes Calvin is trumpeting the “liberty of
conscience,” Nijenhuis demonstrates that the reformers “were not primarily
concerned with the freedom of the human conscience—this trend was most
characteristic of Renaissance and Humanism—but with the freedom of the
Word of God. They thought more in terms of the church than the individual.”
Nijenhuis, Ecclesia Reformata, 88.
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same level (in some cases, an even higher level) as Scripture, as if it too
was revelatory, God-breathed, and consequently without error.*' An
appeal to pope or council no longer was ministerial, but now functioned
as the magisterial voice to which all else, including Scripture, must bend.

Caroli's demand to submit to creeds felt too much like T2 for Calvin.
As much as Calvin revered the creeds and would, in later controversies
with anti-Trinitarians defend and employ their Trinitarian vocabulary,
Calvin was not about to give in to Caroli. To do so would communicate
not only defeat on his part but a disloyalty to Scripture as his formal
principle. Calvin would be criticized for this decision, even looked at
suspiciously by other reformers on the Continent. Yet Caroli’s approach,
and his tone for that matter, was interpreted by Calvin not as a concern
to harmonize the creeds with Scripture, but as a pitch to mother church
to decide the matter. Caroli rejected Geneva's confession, demanding
subscription to the early creeds in a way that felt ritualistic and
traditionalistic.

While Calvin was for tradition, he was against traditionalism. The
creeds, as Calvin’s Institutes and Defensio reveal, were authoritative if,
and only if, they reflected Scripture consistently and faithfully.*” Calvin
was not merely guarded against Biblicism but traditionalism, and Caroli’s
demands were the latter in Calvin’s eyes.” Perhaps no one summarizes
the hinge of the confrontation as well as Nijenhuis:

¥ See Matthew Barrett, God's Word Alone: The Authority of Scripture (Grand
Rapids: Zondervan, 2016), 46-47. On T2 see Heiko Augustinus Oberman, The
Harvest of Medieval Theology: Gabriel Biel and Late Medieval Nominalism, rev. ed.
{Cambridge: Harvard University Press, 1963), 361-93; Heiko Oberman, The
Dawn of the Reformation (Edinburgh: T&T Clark, 1986; repr., Grand Rapids:
Eerdmans, 1996), 276; Heiko Oberman, Forerunners of the Reformation: The
Shape of Late Medieval Thought IMustrated by Key Documents (Philadelphia:
Fortress Press, 1981}, 54-53.

%2 “For him [Calvin], however, their real authority resided not in their formal
ecclesiastical sanction but in their material agreement with the Holy Scriptures.
In defense of this point of view he cited testimonies from the early church itself.
What else did Athanasius, Hilary, Ambrose, Augustine and Cyril desire but ‘to
speak from the Scriptures?” Nijenhuis, Ecclesia Reformata, 93. Nijenhuis is citing
CO, VII, c. 318.

¥ Nijenhuis, Ecclesia Reformata, 96, labels Calvin's aversion to each a rejection of
“superstitio.”
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For what Caroli asked of the French-Swiss reformers was not in
fact agreement with the religion of the early church symbols, but a
rational agreement with all the expressions employed in the symbols
and in particular with the words trinitas and persona. The prosecutor
displayed a respect for these expressions which appeared to Calvin
“superstitious”. The reformers did not refuse to subscribe to the early
church symbols because they did not feel themselves bound by them
and associated with them, but because they wished to dissociate
themselves from Caroli’s conjuring with words. They could only
understand the signing of a confession as a profession of the true
religion as contrasted with error. For this reason the action demanded
by Caroli would have given an entirely incorrect impression of the
situation. For the religion of the early church symbols was not at issue
at all, and thus the Swiss did not wish ta give anyone cause to suspect
that it ever had been.*

* Nijenhuis, Ecclesia Reformata, 91, 85. There are additional reasons to believe
Calvin was not inherently opposed to creedal subscription, either in his debate
with Caroli or in later debates:

1. In his 1536 edition of the Institutes, there are already indicators, even if they
be in seed form, that the Apostles Creed has influenced its content. Such
influence will become increasingly conspicuous in later editions, most noticeable
in his 1559 edition, which is framed by the Creed in significant ways. (On the
influence of the Apostles Creed, see Nijenhuis, Ecclesia Reformata, 73.)
Additionally, Calvin is not shy to invoke the creed’s authority throughout, at
times even defending it against opponents.

2. Calvin's Geneva not only had a confession of its own, but citizens were
required to subscribe to Calvin's confession. Neither Calvin or Geneva's citizen's
thought such a subscription was a return to Rome, as if the creed itself was
inspired and inerrant. Rather, they saw the creed as man-made, yet a needed
fence that clarified Scriptural truth and guarded the church and city from heresy.
Nijenhuis does add a helpful nuance: “It did not mean every member of Geneva's
population regarded every formulation of the confession as infallible. Apart
from the fact that this would have been impossible either to carry out or to
check, it would have been completely at variance with Calvin's views regarding a
certain relativity in the wording of the confession. [t did mean, however, that
the city accepted the religion of the confession.” Nijenhuis, Ecclesia Reformata,
90.
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Nijenhuis is correct to conclude that the main issue for Calvin was
authority, particularly whether the authority of the creeds is material or
formal.* For Calvin it was the former; for Caroli the latter. In that light,
Calvin’s refusal is understandable; he is a reformer and sola Scriptura
would remain his formal principle.

Having witnessed Calvin’s response to Caroli, attention must now
be given to Calvin’s positive presentation in his 1559 Institutes, with
singular focus on what this edition reveals about the way he balances sola
Scriptura with the formation of and adherence to orthodox
Trinitarianism, and with it catholicity.

III. Calvin’s methodology in the 1559 Institutes
1. Infinitude and divine accommodation

Prior to advancing his treatment of the Trinity, Calvin first begins
with the infinitude of the divine nature, stressing not only the
accommodation of God to man in revelation but the incomprehensibility
of an infinite being to a finite creature. On the one hand, God so
accommodates himself to mankind that he can be described as one who
“lisp(s] in speaking to us,” much as “nurses commonly do with infants.”*
Yet divine speech in the form of accommodation, or lisping, does not “so
much express clearly what God is like as accommodate the knowledge of
him to our slight capacity.” To lisp he “must descend far beneath his
loftiness.™’

Divine infinity, in other words, is the reason for divine
accommodation. His infinite nature should set in place strategic
boundaries that are not to be crossed, acting as hermeneutical
safeguards. “Surely, his infinity,” says Calvin, “ought to make us afraid to
try to measure him by our own senses. Indeed, his spiritual nature
forbids our imagining anything earthly or carnal of him.”** Affecting

3. Calvin would sign the Confessio Helvetica Prior at the Synod of Berne (1537),
which is incredibly surprising if Calvin has an allergy to confessionalism.
(Nijenhuis, Ecclesia Reformata, 91.)

3 Nijenhuis, Ecclesia Reformata, 95.

36 Calvin, Institutes, 1.13.1.

57 Ibid.

38 Ibid.
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Calvin’s methodology is the Creator-creature distinction. Though the
biblical authors speak truly, they often do so analogically,
anthropomorphically, or parabolically. While they may speak of him
according to “our own senses,” we dare not assume we should then
“measure him by our own senses.”

Calvin's fear of entering territory that treads too closely to the
divine essence will manifest itself in his articulation of the Trinity as well.
“Scripture sets forth a distinction of the Father from the Word,” says
Calvin, “and of the Word from the Spirit.” “Yet the greatness of the
mystery warns us how much reverence and sobriety we ought to use in
investigating this.”’ How much sobriety is necessary exactly?

One cannot help but notice that sprinkled throughout Calvin's
treatment of eternal generation and autotheos are sporadic warnings. At
the start he pulls back considerably to say: “Indeed, it is far safer to stop
with that relation which Augustine sets forth than by too subtly
penetrating into the sublime mystery to wander through many
evanescent speculations.™” Having affirmed that each person fully
shares in the one essence, an essence who's unity cannot be divided,
Calvin issues one of his most sobering warnings, preaching, it seems, as
much to himself as to others: “Here, indeed, if anywhere in the secret
mysteries of Scripture, we ought to play the philosopher soberly and with
great moderation; let us use great caution that neither our thoughts nor
our speech go beyond the limits to which the Word of God itself extends.”
If divine revelation acts as a rail guard on the right, God’s infinite essence
is a rail guard on the left:

For how can the human mind measure off the measureless essence
of God according to its own little measure, a mind as yet unable to
establish for certain the nature of the sun's body, though men's eyes
daily gaze upon it? Indeed, how can the mind by its own leading
come to search out God's essence when it cannot even get to its
own? Let us then willingly leave to God the knowledge of himself.
...And let us not take it into our heads either to seek out God
anywhere else than in his Sacred Word, or to think anything about

% Calvin, Institutes, 1.13.17.
“°Tbhid., 1.13.19.
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him that is not prompted by his Word, or to speak anything that is
not taken from that Word."

How then should the Trinity be approached within the limits of God's
Word and infinite, incomprehensible essence? Are distinctions within
this infinite essence appropriate or do they attempt to measure the
measureless essence of God?

But if some distinction does exist in the one divinity of Father, Son,
and Spirit—something hard to grasp—and occasions to certain
minds more difficulty and trouble than is expedient, let it be
remembered that men’s minds, when they indulge their curiosity,
enter into a labyrinth. And so let them yield themselves to be ruled
by the heavenly oracles, even though they may fail to capture the
height of the mystery."”

Is it possible Calvin could, intentionally or unintentionally, be speaking
to himself, not merely his adversaries, in such a statement of seasoned
wisdom? It is hard to say. What is clear is that Calvin’s controversies had
produced a reformer who had certainly travelled the maze of the triune
labyrinth, even entertaining distinctions "hard to grasp.” Though it is
impossible to “capture the height of the mystery,” Calvin does repeatedly
yield himself “to be ruled by the heavenly oracles.” On the one hand, it
may seem ironic that one so tethered to the syntax of the biblical witness
explores the philosophical contours of eternal generation. On the other
hand, could Calvin be more consistent? Fearful of the infinite essence,
nervous to cross beyond the threshold of biblical vocabulary, Calvin will
adopt a position on eternal generation and autotheos that is motivated
first and foremost by a defense of Christ’s divinity.” As biblically
oriented as that motivation is for Calvin, there are several reasons why
he would press on to retrieve the vocabulary of traditional
Trinitarianism.

4 Calvin, Institutes, 1.13.21,

42 Ibid.

* Unaddressed in this study is Calvin's lengthy apologetic for Christ’s deity, yet
it is one sandwiched in between Calvin's discussion of methodology and the
aseity of the Son.
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2. The unfortunate but important necessity of orthodox, Trinitarian
vocabulary

Despite Calvin’s warning not to tread beyond God's lisping should
one venture too closely into the mystery of his infinite essence, properly
defining that infinite essence, particularly as it relates to the three
persons, is necessary. It's necessity stems, at least in part, from the need
to distinguish God from idols. “Unless we grasp these (three], only the
bare and empty name of God flits about in our brains, to the exclusion of
the true God.”*

Why is it that Calvin can probe God's infinite essence when he
previously warned not to tread where incomprehensibility denies access?
As incomprehensible as the infinite essence may be, God has chosen to
manifest himself in veiled form and his triune identity is no exception,
more or less hidden in the Old Testament only to be displayed in the
incarnation of the Son. Hence Calvin, who otherwise is suspicious of
importing extra-biblical vocabulary, stands behind traditional
Trinitarian terminology, if for no other reason than it keeps the creature
bound to a biblical understanding of Trinity in redemptive history and
guards him from an idolatrous imagination of the divine.

Some, Calvin acknowledges, “hatefully inveigh against the word
‘person,’ as if humanly devised.”” Calvin likely has in mind Servetus. By
contrast, Calvin issues a defense of “hypostasis,” even differentiates
hypostasis from “essence,” labelling any attempt to treat the two
synonymously “uncouth” and “absurd.”*® Correcting misinterpretations
of Hebrews 1:3, next Calvin builds his case, demonstrating how the
“hypostasis that shines forth in the Son is in the Father.” Concurrently,
the “Son’s hypostasis” is also that “which distinguishes him from the
Father.””

When Calvin transitions to the hypostasis of the Spirit, he enters
the fray of patristic vocabulary. Calvin is convinced that to do justice to
a text like Hebrews 1:3, “three hypostases” must be maintained. Yet the
“Latins,” he remarks, “can express the same concept by the word

4 Calvin, Institutes, 1.13.2.
45 Ibid.
46 Tbid.
17 Ibid.
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‘person.” Calvin shows little patience for those hesitant with the patristic
vocabulary: “To wrangle over this clear matter is undue squeamishness
and even obstinacy.” Calvin suggests translators (especially those
inclined to translate word-for-word) use “subsistence” to convey how the
three persons wholly and equally possess the one essence.” Calvin's
litany of word studies demonstrates how comfortable he is with Nicene
and post-Nicene vocabulary. One does not sense a theclogian strapped
to biblical terminology alone.

When Calvin is pressed by anti-Trinitarians, “heretics” that “rail at
the word ‘person,” or by certain “squeamish men” who “cry out against
admitting a term fashioned by the human mind,” Calvin’s appeal to extra-
biblical, orthodox Trinitarian vocabulary becomes especially
conspicuous. “What wickedness, then, it is to disapprove of words that
explain nothing else than what is attested and sealed by Scripture!”™
When Nicene terms are used to teach that Father, Son, and Spirit are each
“entirely God” and yet “there is not more than one God,” they object,
believing it is best to “confine within the limits of Scripture not only our
thoughts but also our words, rather than scatter foreign terms about,
which would become seedbeds of dissension and strife.” ™

If such words foreign to the Biblical text are “curiously devised” and
“superstitiously defended,” producing “contention” not “edification,”
and if such words detract “from the simplicity of God's Word,” then
Calvin will release them. Yet if such Trinitarian vocabulary clarifies truths
in Scripture that are otherwise distorted, it should not be resisted. “But
what prevents us from explaining in clearer words those matters in
Scripture which perplex and hinder our understanding, yet which
conscientiously and faithfully serve the truth of Scripture itself, and are
made use of sparingly and modestly and on due occasion?™' Be that as it
may, in his admission of extra-biblical terminology, Calvin advises it be
used “sparingly and modestly.” Calvin subscribes but he does so

% Calvin, Institutes, 1.13.2. As he will explain elsewhere, “‘Person,’ therefore, I
call a ‘subsistence’ in God's essence, which, while related to the others, is
distinguished by an incommunicable quality. By the term “subsistence’ we would
understand something difference from ‘essence.” 1.13.6.

9 Calvin, Institutes, 1.13.3.

0 Tbid.

1 Tbid.
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reluctantly. With the church, Calvin is “compelled to make use of the
words ‘Trinity’ and Persons,” novel words according to Calvin.”

As opposed to novelty as Calvin may be, he is forced to embrace it
lest false teachers muddy the triune Godhead.** Heresy is the mother of
confusion; it must be countered by clarity. For Calvin, clarity is a virtue
in theology. In an attempt to achieve such cdlarity, Calvin aligns himself
with the patristics, those “men of old, stirred up by various struggles over
depraved dogmas,” men who “were compelled to set forth with
consummate clarity what they felt, lest they leave any devious shift to
the impious, who cloaked their errors in layers of verbiage.”* With the
rise of Sabellius and Arius, the fathers appealed to homoousios in order to
communicate that “a Trinity of persons subsists in the one God.”

The reader senses a tension in Calvin. Calvin is, in one sense, a
Biblicist of sorts. “Indeed, I could wish they [Trinitarian, extra-biblical
terms] were buried...” Calvin wishes everyone would not dissent but
peaceably agree that “Father and Son and Spirit are one God, yet the Son
is not the Father, nor the Spirit the Son, but that they are differentiated
by a peculiar quality.”*® Such Biblicism is a dream and Calvin knows it. He
sees his own reflection in Augustine, who, “on account of the poverty of
human speech in so great a matter, the word 'hypostasis’ had been forced
upon us by necessity, not to express what it is, but only not to be silent
on how Father, Son, and Spirit are three.””” For Calvin, “necessity” is a
regretful but needed force, keeping one on the road to orthodoxy.

Yet again, Calvin's Biblicism is apparent in his judgment of those
who have a weak lexical conscience. Like many patristics, somein Calvin’s
day “do not wish to swear to the words conceived by us.” Calvin warns
against censoring such individuals. Such a pass is acceptable “provided
they are not doing it out of either arrogance or forwardness or malicious

* Calvin, Institutes, 1.13.3.

%3 “The novelty of word of this sort...becomes especially useful when the truth is
to be asserted against false accusers, who evade it by their shifts. .. With such
crooked and sinuous twisting these slippery snakes glide away unless they are
boldly pursued, caught, and crushed.” Calvin, Institutes, 1.13.3.

™ Calvin, Institutes, 1.13.4.

* Tbid.

*¢Ibid., 1.13.5.

5% Calvin, Institutes, 1.13.5. Just previous to his mention of Augustine, Calvin
also appeals to the example of Hilary.
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Chalmers himself unabashedly argues for a Christian hermeneutic that
seeks the fulfillment of the Old in the New Testament:

...the prophetic revelation must be taken through the lens of the
New Testament to see what light it sheds on the themes, ideas
and critiques the prophets raise. To put it bluntly, we cannot let
the prophets themselves have the last word: to preach a sermon
on an Old Testament prophetic passage without considering the
teaching of the New Testament means that we are not engaging
in truly Christian proclamation (154).

Moreover, the last two paragraphs of chapter six, in which Chalmers
briefly explains how to understand Matthew’s use of [saiah seven, could
be viewed as typology proper, contra Baumgirtel’s caricature (160-162).

Interpreting the Prophets is an accessible, evangelical, and very
practical handbook on how to exegete the prophets that handsomely
supplements the traditional textbook that merely focuses on the
content. Its function in the classroom should be evident, but it would also
benefit the Christian wanting to dig a little deeper in order to learn how
to understand this unique body of literature. Chalmers has succeeded in
teaching the attentive reader how to fish for themselves.

Jonathan Atkinson
Immanuel Baptist Church, Louisville, KY

Living Doctrine: The Book of Titus. (Transformative Word) By
Daniel L. Akin. Bellingham, WA: Lexham Press, 2017. 81 pp.
$9.99. Paperback. ISBN-13: 978-1683590606.

In a commendation of this slim little commentary, David Allen rightly
describes it as a “wonderful little volume on a wonderful little book in the
New Testament.” Part of a new series of commentaries from Lexham
Press being edited by Craig Bartholomew and David Beldman, this
commentary by Danny Akin, the President of Southeastern Baptist
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such, the concept of canon both “guides and governs biblical readers” (3).
Spellman, Assistant Professor of Biblical and Theological Studies at
Cedarville University, divides this work into five chapters.

In chapter one, Spellman provides the groundwork for the
formation of and the definition of “canon,” as this chapter is an overview
of the current state of research of the canon. Spellman helpfully provides
an overview of significant historical figures (Zahn, von Harnack,
Sundberg) and the distinctions they drew between “canon” and
“Scripture” (23-32), as well as a brief overview of contemporary dialogue.
He concludes noting that although many “traditional treatments of
canon formation deal solely with external historical evidence and rely on
extra-biblical references to biblical books or the canonical collection”
(44), there is “a growing consensus that internal evidence from the
biblical texts themselves can also shed light on the canon formation
process” (45).

Chapter two focuses on “The Nature of Canon-Consciousness,” and
Spellman distinguishes between Canon 1 and Canon 2. Canon 1 provides
a broad understanding of what canon means, whereas Canon 2 describes
a narrower understanding, or closed list of canon (46-47). Spellman
navigates the reader through the detailed discussion of canon formation
and argues that the early church inherited a canon and they “never
existed without one” (99). He also shows the “canon-consciousness” of
the biblical authors and their awareness of other biblical texts (60-82,
esp. 65).

Chapter three discusses “The Canonical Feature of Contextuality,”
in which Spellman notes that contextuality can be either “mere” or
“meant.” Mere contextuality “is the effect that arises in the mind of the
reader when writings are seen in relation to other writings” (110), and
meant contextuality relates to how a particular group of writings is
connected to the other works as deemed by someone else (120). For
example, the Hebrew Bible concludes with Chronicles (123-128) and the
New Testament concludes with Revelation (128-140). The location of
these works within the biblical canon itself should be taken into
consideration in the process of their interpretation.

Chapter four, “Intertextuality within the Canonical Context”
examines the quotations, allusions, and echoes found throughout both
Testaments. Spellman notes that it “is difficult to read any part of the
canon without hearing ‘rumbles of intertextuality” (148). Indeed, a
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that of the Septuagint would have been helpful. Although Spellman does
mention this (Appendix I, II), there is no discussion regarding the
differing locations of these works. Are Chronicles (and other works) to
be interpreted differently because of their location within the Septuagint
versus their place in the Hebrew Bible?

Toward a Canon-Conscious Reading of the Bible will challenge the
reader to seriously consider the implications of a canonical hermeneutic.
Spellman is thorough, clear, and persuasive in his exhortation for the
Christian disciple to become the ideal reader of the Scripture. Although
not everyone will agree with everything Spellman argues, this is a helpful
work that sheds further light on how the canon influences
interpretation.

Jason P. Kees
Midwestern Baptist Theological Seminary

The Grand Design: Male and Female He Made Them. By Owen
Strachan and Gavin Peacock. Ross-shire, UK: Christian Focus
Publications, 2016. 172 pp. $9.97, Paperback. ISBN 978-1-78191-
764-0.

Certain questions linger throughout the ages: What is the meaning of life?
How did we get here? Who am I? While some may attempt to skirt the first
two, nobody can escape the third. A person’s humanity confronts him on
a daily basis. What does it mean to be a human being? Further, what does
it mean to be a male human or a female human? According to the authors,
modernity’s prevailing answers have been unsatisfactory: “There has
never been an age when masculinity and femininity have been so
confused” (51).

In The Grand Design, authors Owen Strachan and Gavin Peacock
celebrate the Bible’s answers regarding humanity by showcasing the
beauty of complementarianism. It is no light issue: “Our earthly
complementarity in marriage, all aspects of it, points to the heavenly
complementarity between Jesus and His people” (161). The authors
bring a wealth of insight to the topic: Strachan serves as Associate
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Perhaps the most obvious addition the authors bring to the
complementarian conversation is their distinctly positive tone. It is a
book that argues what complementarianism is for, not strictly against.
This is not to say that other complementarian works are overly negative;
however, The Grand Design is crafted with a deliberate joy. Readers leave
delighting in the differences between men and women rather than shying
away from them. Because of this approach, the book serves as a helpful
corrective to common misperceptions and mischaracterizations of
complementarianism. Specifically, the authors go to great lengths in
arguing that men are not superior to women in any way; indeed, “women
are just as gifted as men” (76). The book routinely highlights the gifts of
women. It stresses that men and women are not inferior to one another;
however, God has designed differences so that men and women,
husbands and wives, families and cultures may flourish according to
God’s wisdom.

Before reading the book, this reviewer was concerned that certain
persons may be left out of the discussion, namely singles. This
reservation was quickly alleviated. The Grand Design speaks to every
reader’s station in life, both the married and unmarried. The authors
remind singles that “a woman doesn’t become a biblical woman when she
gets married, in the same way that a man doesn’t need marriage to be
masculine” (76). Singles do not bear an inferior status in the church.
Rather than treating singles as a fringe minority, The Grand Design shows
that they are as much a part of the body of Christ as those who are
married and play a significant role in the Great Commission.

Another helpful feature of The Grand Design is that even though the
book targets a general audience, it provides numerous footnotes for
those interested in further research. These footnotes serve as a running
bibliography of the most important complementarian works of the last
three decades (as well as other works related to the topic). In these
footnotes, the authors have left a venerable trail to follow as readers
explore God’s design for manhood and womanhood in even greater
depth.

While the book contains numerous strengths, one hesitation and
one critique may be added. First, readers should be aware of one deeper
conversation regarding complementarianism and Trinitarian theology
that The Grand Design explores. Specifically, the authors posit that the
Son eternally submits to the authority of the Father and that this
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The Christ-Centered Expositor: A Field Guide for Word-Driven
Disciple Makers. By Tony Merida. Nashville, Tennessee: B&H
Academic, 2016. 300 pp. $29.99. Paperback. ISBN 13-978-
1433685743.

Preaching displays the glory of God as faithful men point others to the
Lord Jesus Christ by expounding the Bible in the power of God’s Spirit.
To faithfully proclaim Christ and His Word, the preacher must both
cultivate personal devotion and stir up a gift for teaching.

Tony Merida is well qualified to help preachers consider their
character and mission. Since 2001, he has acquired substantial
experience and training in the ministry of the Word, including a Ph.D. in
preaching and service as a pastor and a preaching professor. The Christ-
Centered Expositor is a revision of his 2009 book, Faithful Preaching, and
maintains the same methodology while refocusing and adding material.

The book defines the task and goal of exposition, engages the
preacher about heart issues, overviews the process of sermon
preparation and delivery, and provides several practical tools as
appendices. The two major divisions of the book focus on the expositor’s
heart and his message. Appendices include a historical sketch of
preaching, advice for preaching in non-pulpit contexts such as weddings
and funerals, a sermon outline sheet, and a sermon evaluation form.

The expositor is one who seeks to “responsibly, passionately, and
authentically declare the Christ-exalting Scriptures, by the power of the
Holy Spirit, for the glory of God” (12). Merida notes that the expositor
must draw personal nourishment from Christ and the Word, pursuing
Christlikeness through the spiritual disciplines, such as Bible intake,
prayer and repentance, and living in community with the church. He
must love the Scriptures, which testify to Christ, and love to preach
Christ from the Scriptures. He must rely on the Spirit’s power and
cultivate a vibrant prayer life, since he must receive power from God for
a life and ministry that please Him. The expositor must be shaped by an
all-consuming desire for God to be glorified in his life, including his
preaching and teaching.

To preach expository sermons, the preacher must cultivate his
relationship with God and labor in his study of the Word. Merida writes,
“Expository preaching involves explaining what God has said in his Word,
declaring what God has done in his Son, and applying the message to the
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learn. Chapters conclude with summaries, followed by study questions or
exercises which can be used to practice the concepts. By including a
substantial bibliography, a sermon outline template, and a sermon
evaluation form, the book offers further help for preparing and assessing
one’s sermons. While Merida interacts with other preaching books, cites
sources, and uses theological terms and categories, he still writes in an
accessible, clear style. These features make The Christ-Centered Expositor
suitable for a preacher’s self-study, useful as a discipleship resource for
mentoring, and commendable as a potential textbook, supplemental
reading, or book review option in a formal preaching or ministry class.

With all of the aforementioned positives, one small critique can be
made. While the book follows a helpful flow and organization, chapter
fourteen, “Contextualize the Message,” seems out of place after the
chapters on sermon preparation and delivery. A treatment of
contextualization might have been better located near or integrated with
chapter eleven, “Step 4: Develop the Functional Elements,” especially
since it intersects with the element of application, requiring serious
consideration of how Scripture speaks to modern cultural challenges.
Such consideration should influence the message before the expositor
stands to preach.

[n the end, the fact remains that in any age and culture, the faithful
expositor must be one who seeks to glorify God through preaching Christ
and His Word in the power of the Holy Spirit. The Christ-Centered
Expositor provides fresh encouragement and instruction for such
preachers and deserves to be widely read and used.

Douglas Smith
Midwestern Baptist Theological Seminary

The Paradox of Generosity. By Christian Smith & Hilary Davidson.
New York: Oxford University Press, 2014. 261 pp. $33.95,
Hardback. ISBN 978-0-19-939490-6.

There is no doubt that generosity plays a large role in Christian theology.
Proverbs 11:24-25 and Acts 20:35 state that those who give also receive.
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the Word of God. We are generous because of Jesus. We are not social,
healthy, or selfless because of our generosity.

The remainder of The Paradox of Generosity (chapters 3-5) is full of
case studies, stories, and interviews about generous and ungenerous
people. Though the stories shed light on cycles of ungenerosity, they do
not necessarily convince the reader of measurable evidence that “those
who give their resources away, receive back in turn” (224).

In chapter 4, for example, the authors share a short story of a lady
named Sarah Walker in Michigan. Sarah is a mother of eight who desires
to further her education and work experience. She does not pursue her
goals because she “feels stuck,” the authors write (156). Yet the authors
declare that the reason for Sarah’s lack of motivation is because of her
lack of generosity. Nowhere in Sarah’s story does she (or the authors, for
that matter) mention that Sarah is ungenerous. Maybe she is greedy, but
even if she does not give to the poor, share her time with those in need,
or volunteer, it may not be the reason she feels stuck. There could be a
plethora of other reasons, including discontentment with her season of
life, which could not be fixed by tithing or volunteering more.

This example is helpful to show some of the inconsistencies in the
authors’ use of case studies to bolster their thesis. Humans are complex.
Humans are sinful. The authors do well to show instances where greedy
behavior is attached to other negative feelings or circumstances, and
where generosity is often connected to other positive behaviors.
However, these instances where a generous person is also a kind, moral,
and happy person may be true in some cases, but not all.

Overall, the authors successfully defend their thesis in part. To some
degree, Smith and Davidson prove that generous people are often
happier than ungenerous people. But this is as far as the statement can
go. It cannot be absolute because the authors do not make this
declaration from a biblical worldview. The Bible is the missing element to
the thesis of The Paradox of Generosity. The Bible reverses the thesis.
Instead of generous people receiving happiness and a fuller life because
of their generosity, the Bible states that because we are given all things
by God and He provides all good things through Jesus, we give freely
(Matthew 10:8, James 1:17). Proverbs 11:25 and 22:9 say that God will
bless generosity. Yet we cannot be generous unless God first gives to us.
This is the true paradox of generosity. God gave to us so that we can give
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