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ABSTRACT

In this thesis we enquire into the essence and mission of

Christianity in the light of the Jamaican historico-cultural experience.

Chapter one is devoted to a partial investigation into the nature of

Western Christianity vis-a-vis Western Civilization - the modern dilemma,

its historical beginnings and development, its response to philosophical

ideas and other cultural positions, Church-State relations, its divisions,

and its social attitude.

We next identify the major elements in the Jamaican experience as

revealed in the impact of the SPanish conquest on the original Arawak

population, the enslavement of African PeOples, and the post-slavery

repercussions vis-a-vis Western Christianity.

In order better to understand the New Testament Gospel we locate its

origin in the Old Testament examining its relationship with the Law and

Temple, Priesthood and Prophets, observing its social implications, and we

follow it en route to the New Testament.

In chapter four we engage in a brief examination of the Hellenistic

cultural environment including the Jewish Diaspora, in order to have a

grasp of the initial interaction between Gospel and Culture.

Our concern in chapter five is to recover the essence of Jesus I

proclamation of the Gospel as witnessed to in the Synoptics. From this

we go on to examine its transmission to the wider Hellenistic milieu,

concentrating on the Pauline and Johannine presentations.

Finally it is argued that the Gospel in its transmission across

cultures should be proclaimed, as far as possible, without cultural

accretions; that the prevailing categories and symbols understood within

the indigenous Jamaican culture be appreciated and, where possible,

appropriated for purposes of conmunication; and, fundamentally, that in



all circumstances the Church should faithfully guarantee a synchronization

between its message and action, and Jesus I Gospel of the Kingdom of God,

described in tenns of Good News to the Poor.
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Preface

At the beginning of my Christian pilgrimage in the mid-nineteen

fifties, an elderly gentleman, whom I have thought of since as my Jamaican

"phi.Losopher ", said to roe, "Civilization is at the cross-roads and

Christianity must lead it in the right direction". The Christianity of

which he spoke was Western Christianity, of which Jamaican_ Christianity

was a part, and the Civilization to which he referred was Western

Civilization, to whose developnent and expansion Western Christianity had

made a decisive contribution. This was over thirty years ago.

It is helpful to review briefly the background against which he

spoke, as well as have a quick survey of some of the occurrences in

'civilization' since then. Already it was approaching ten years since

Jamaicans as citizens of the British Einpire had been involved in the

fighting and winning of the second 'world' war of this century. Yet, the

longed-for 'peace' was proving to be an illusion. Two 'world' wars had

been but symptoms of a malady endemic within the civilization, which the

bombs . of Hiroshima. and Nagasaki could not blast away but my

"phi.Losopher ' seemed strangely confident that somehow Christianity had the

power to lead Civilization in the right direction. He spoke before the

revolutions that have since rocked 'civilization', and before the final

disintegration of world empires (not without the spilling of blood)

resulted in the rise of new or renewed Independent Nations. Man had not

yet invaded space to discover that there was "no God there".

This was before the advance of the Civil Rights movement, in the

U. S .A. resulted in the assassination of Martin Luther King. The modern

phase of the Women's Liberation Movement was yet to come. It was before

Jamaica's independence, and the struggles of a small nation to take an

honourable place in the world's sun. The most recent phase of the West
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Indian migratory movement was beginning to take on roomentum, to result in

the exposure of thousands of caribbean persons to the Christianity of

Great Britain. The Chemobyl disaster was yet to belch forth its nuclear

fumes in clouds that slowly cover the earth, and a nuclear-armed

suhnarine, known, and possibly others unknown, descended to the ocean

depths poised for the final hour. In all these events, as well as others

of similarly terrifying intemational significance 'before and after the

European wars of this century, Western Christianity was autorratically

involved - but far from Christianity having led Civilization into safe and

Peaceful paths, the world has 'been witnessing the continued dismantling of

Western Christian Civilization and a decline in some places of its

religion.

This thesis is written on 'behalf of, and in solidarity with, the

IIThird World II in the caribbean in general and Jamaica in particular.

Western Christian Civilization has 'become aware of its vulnerability and

the possibility of its nemesis, in spite of, or possibly 'because of the

superiority of its rraterial and scientific achievements. For long it has

been reflecting upon itself, yet continues to move pitifully towards what

Martin Luther King called "a rendezvous with chaoa"; What is happening

in Western Civilization is being commmicated to the rest of the world and

the foundations of our planet, and possibly of the universe, are 'being

shaken physically and spiritually. There is then an urgent need for

fresh reflection, and an objective analysis of the Christian Gospel and

what it is intended to achieve, vis-a-vis Civilization, and this nay have

to 'be done by those not t.rapped by the System, but who rising above pre

occupation with a defensive attitude towards cultural positionings, out of

the depths of their own racial and national - their cultural experience,

examine the totality in the light of a Gospel that is free. The
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geographical I ends of the world I nay be upon us, and the eschatological

Day could be I at hand I •

May it not be that the Church in Jamaica (as part of the total

caribbean milieu), because of its tmique historical experience, is now

being challenged to join the ranks of those who all over the "Third World"

are seeking to provide world civilization with a reconception of the role

of the Gospel in our time? It is Van Leeuwen, a theologian of Western

Christianity, whose estination is that the task of the Christian Church is

that of "... discerning the signs of the time in the prophetic light of

the dawning Day of the Lord".
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Introduction

Du Bose, writing at the beginning of this century, pointed to the

concern which existed for the truth of Christ and Christianity, and to the

conflicting conceptions as to their meaning. 1 Du Bose was referring to

conceptions existing within Western Culture. In more recent times, Hick

is representative of those who see the important contemporary theological

question as being that of discovering whether or no Christianity is

compatible with the "basic scientific assumption of the autonomy of

nature", which calls into question what he terms "mythical concepts", such

as the miraculous intervention of God in history, the Virgin Birth, the

divinity of Jesus Christ, the concept of Atonement through His death, His

resurrection and Ascension, concepts of heaven and hell, etc. 2 He

questions whether these "mythical concepts" are of the permanent essence

of Christianity, or are not rather the product of its historical

interaction with a pre-scientific culture. Should the latter be the

case, he suggests the possibility of the "mythical concepts" being left

behind while "Christianity" advances into the new cultural world of modem

science. 3

In his analysis Hick identifies a basic premise of this thesis, viz.,

that Christianity is to a large extent influenced by the prevailing

cul,ture. 'Ihe cultural context of Hick I s concern conditions the nature of

his enquiry. The modem changes which he discerns in Western

Christianity are the logical conclusion to a process which has had a long

period of insemination, germination, and dissemination, beginning with the

birth of Rationalism and the Age of Enlightenment, leading through the

nineteenth century application of the liberal critical method of enquiry

to the biblical narrative in general, and to the nature of Christian

Faith. This process has culminated in the secularization phenomenon of
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our time, with the ensuing challenge to the authenticity and historicity

of the biblical testimony to the events surrounding the life, ministry,

death, and resurrection of Jesus Christ, and leading in some instances to

the loss of belief in a personal God or to the I death of God I • This

development is a cultural phenomenon to which Western theologians under

standably must address themselves.

Actually, questions concerning Christianity are also being asked

elsewhere, and it has become possibly the most important challenge to

contemporary World Christianity that the Church in each Culture seeks to

discover from its own vantage point the meaning of Christ and the essence

of Christianity. The Jamaican historical experience has ensured that

Christianity in Jamaica has not been untouched by developments within

Western Christianity. We acknowledge the important contribution of Form,

Source, Redaction, and Traditio-Historical criticism to the pursuit of New

Testament studies, as well as the legitimacy of such properly equi.pped

analyses. We also appreciat;e the fact that amongst the most devout,

learned, and conscientious scholars there are those who find it impossible

to accept as PUre record much of what is contained in the New Testament. 4

Bultmann, for example, sees the Gospel as having been the creation of

Christianity. He perceives a 'development I having taken place in the

tradition that ran from Jesus to the early Christian conmunities which

produced the tradition. His assumption is that these conmunities made

use of material not only from the traditions about; Jesus, but also

deriving from contemporary Jewish and Hellenistic material. 5 However,

our irrmediate objective is not to attempt to solve the problem of the

debatable authenticity or historicity of the documents of the New

Testament. The grass-root Jamaican experience poses a different

challenge to Christianity than that which has evolved in the "West".

Christianity is not being challenged primarily on the basis of its



3

suspected unhistorical nature, but rather on the basis of being the

religion of the "haves" and therefore not relevant to a people who have

experienced oppression, exploitation, bondage, and discriminations of

various kinds. Is the Gospel as it is now contained in the Scriptures as

they are, relevant to our experiences and our needs? What is there in it

that is "good news" to the poor and oppressed and to those whose

experiences have driven them to the conclusion that somehow they are

inferior human beings? Whatever mayor may not be the origin of the

Gospel then, responsible servants of the Church in Jamaica are called upon

to discover afresh what the Gospel is about and what the Early Church in

their selection and canonisation of the tradition believed it to be.

As with Western Christianity, so in the Jamaican cultural situation

we have been observing in our time our own discernible changes on the

Christian scene and at last are beginning to 'hear' the questions that

are being hurled at Christianity. As the changes observable in Western

culture are attributable to the vicissitudes of their peculiar

historical-cultural development, so do ours arise out of our own

experience. In view of our divergent cultural situations we bring

divergent problems, assumptions, presuppositions and expectations to

such a question as "What is the essence of Christianity?" Patrick

Henry shows sensitivity to the "Third World" Christianity issue where he

writes:

" The authority of 'North Atlantic' theology is no longer
uncritically accepted by church members in Latin America,
Africa and Asia, and there are already strong voices in those
areas insisting that the way the New Testament has been
interpreted by European and North American scholars is more
thoroughly culture-bound than the scholars with their ideal of
'objectivity' have on the whole been willing to admit".6

'These "strong voices" from the "Third World" over these past twenty years

have been expressing their convictions and interpretations in the various

forms of "Liberation" theology - Latin American, Asian, African, Black -
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as theologians out of the context of their unique geographical,

historical, and cultural experiences have examined the social, economic,

political, racial, and religious dynamics of their societies' impingement

upon the well-being of human beings, and from this vantage-point have

proceeded to a "contextualization" of their theology.

In a way, the Jamaican experience comprehends all the concerns of the

various forms of 'Liberation Theology'. While such doctrinal issues as

baptism, speaking in tongues, the 'colour' of God, and the 'messiahship'

of Haile Selassie are on the agenda, the dominant question is practical,

and concerns the social, political, as well as religious implications of

Christianity's involvement with our Culture. We would "justify the ways

of God" to our people, as well as the Church's existence in the nation.

What is the Church's task in Jamaica today? How can it become the

'incarnation' of the Gospel within the nation?

The Christianity that came our way is one that arose out of the

proclamation of the biblical witness to Jesus Christ, and the message

proclaimed to our ancestors was legitimized by reference to this witness.

It was on the assumption of an inherent truth in the New Testament witness

that they were persuaded to embrace the Christian Faith. For the

purposes of this thesis and on the basis of the apostolic witness we shall

assume that there lived a person named Jesus of Nazareth who called

Himself Son of Man, whom His followers believed to be the anticipated

Jewish Messiah, who was executed at the request of the Jewish religious

authorities, and by the express command of the resident authoritative

representative of the Roman government, and concerning whom the New

Testament bears witness that He rose from the dead, appeared to His

followers, gave them a conmand to proclaim the Gospel to all nations, and

disappeared from their sight, subsequent to which they entered into a new

consciousness of His continuing presence. For thousands of Christians in
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the Caribbean for example, this witness makes very good sense, and they

are more prepared to stake their eternal welfare upon their ' simple'

belief in the claims made by the New Testament concerning the ministry,

life, death and resurrection of Jesus Christ than upon the speculations

and hypotheses of those whose proclamations may derive from no sounder

basis than their inability to come to terms with a 'supernatural'

transcendent dimension of existence distinct from, yet immanent in the

kosmos, and their imprisonment within and dependence upon a world-view

determined by the current scientific developments of the Age, and

philosophical premises about the nature of history.

That which has bothered Jamaican Christians, then, has not been doubt

concerning the New Testament witness, but rather their detection of a

certain discrepancy that has existed from the historical beginning of the

Jamaicans' hearing of the Missionary message, between their understanding

of the nature of the Gospel proclaimed, and the historical stance of

orthodox Christianity on certain basic issues that have impinged on

peoples' lives. The result is that in our time we have been witnessing a

swing away from the main-line Churches to newer forms of Christianity, as

well as an increasing number of younger Jamaicans who see the Church as

being completely irrelevant to their lives. The mood that has surfaced

within the context of our culture now impels a hearing of the 'grass-root'

message by those whom the Church has trained for the task of proclaiming

the Gospel.

The pre-scientific Christian beliefs referred to by Hick7 were those

embraced in the Christianity that came our way, and our historical

cultural experience has been influenced by that Christianity. Our

question is therefore of necessity addressed to that Christianity with

those beliefs. The burden of our question concerns the character of that

Christianity, as to what extent in its interaction with Jamaica's history
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it has been faithful to the principles of the Gospel as witnessed to in

the New Testament as it is. Further, the title of this thesis is

advisedly "Gospel and Culture" and not "Christianity and Culture", in view

of our detection of a distinction between "Gospel" and "Christianity".

The premise of this thesis is that Christianity is a religion resulting

from the Gospel's interaction with an indigenous culture, and expressed
-

within the context of cultural attitudes and traditions. 8 Our

proposition is that culturised Christianity faces the continual challenge

of capitulating to cultural norms, some of which may be neutral in

themselves and capable of transculturation, others of which may be

applicable to one culture but detrimental to another, and yet others which

may be antithetical to the true spirit and principles of the Gospel as

allegedly proclaimed by Jesus Christ, and therefore with which

Christianity in culture must be in conflict.

In the caribbean, rightly or wrongly or perhaps inevitably, there has

emerged the conviction that what has been proclaimed to us in the past was

Gospel plus Western Christianity's theological interpretation of the

Gospel, an interpretation conditioned by the influence of the attitudes

and presur;positions of Western Culture, some of which have been inimical

to the well-being of our people, and that the times now call for an

incarnation of the original Gospel into our own particular cultural

situation - in other words, the caribbeanization of Christianity. Within

the context of this "caribbeanization" Jamaican Christianity has its

place. Terry Julien writes:

" ••• The increasing de-Christianization of society and culture
in the Northern world and the de-Europeanization of the
countries of the Southern world has caused the Christian
Churches to consider urgently an element that had become
secondary in their concern to spread the Gospel of Christ to
the whole world. The new challe~ge facing the preacher of the
Gospel is "cultural adaptation".

SUCh an indigenisation of Christianity is of course natural and
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However, one needs to be able to distinguish between

Christianity as an amalgam, and that which is its essence or kernel, viz:

the Gospel of Jesus Christ as witnessed to in the New Testament. lO All

forms of existing Christianity need to be examined in the light of this

Gospel, and all varieties of emergent Christianity should seek to be

established on its basic principles.

James Cone who asks:-

This concern is aptly expressed by

"What is the universal dimension of the Gospel that transcends
culture and thus lays a claim upon all Chrirtians no matter
what situation they find themselves in? .•• ". 1

Liberation and Black theologians, writing from their consciousness of the

socia-economic, political and racial experiences of the peoples they

represent, contend that these areas demand the Church's concern and

involvement. 12 In so doing they have raised a theological 'hornets'

nest' as representatives of both "Liberal" and "Conservative" camps

challenge them on the legitimacy of their theological stance. In the

Caribbean a 'tug-a' -war' would seem to exist between the conservative

evangelicals whose concentration is on "winning the world for Christ" in a

way that appears to some to be a withdrawal from its 'worldly' challenges,

and those who see the Church's role as being that of involvernent in the

struggles of the people.

to these things?

What does the Gospel in the New Testament say

The present time challenges Christians in the 'Third World' to re-

assess their understanding of the Gospel of Jesus Christ as witnessed to

in the New Testament. For the purposes of this thesis we have chosen in

our investigation to focus on the question asked by Cone, "What is the

universal dimension of the Gospel that transcends Culture (emphasis mine)

and thus lays a claim upon all Christians no matter what situation they

find themselves in?" What is that universal dimension of the Gospel that

speaks to each human being within the pa.rticularities of sex, race,
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colour, nationality, poverty, riches , giving us guidance concerning our

inter-personal relationships?

The New Testament shall be our paradigm because of our conviction

that at the present time it represents the closest and most authentic

temporal witness to what the Early Church, in its movement out of Jewish

culture into the cultures of the wider oikoumene, believed about the

ministry of Jesus Christ and the Gospel He sent the apostles to proclaim.

It is in the light of the principles of that Gospel that we should

analyse the impact that Christianity has had upon our historical cultural

experience, and it is on the basis of these principles that we should

build as we proceed on our 'indigenisation' prograrrme.
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CHAPI'ER ONE

Western Christianity and Western Civilization or Culture

A. General Background - The past five hundred years have witnessed the

unprecedented expansion of a civilization into all the world. Western

civilization and with it its religion Western Christianity made their

exodus from Europe, and all existing civilizations have been touched by

the universal sweep of Western Christian Civilization. Some have

crumbled and disappeared under its impact, amongst them, the Arawaks,

Jamaica's first historically kn~vn inhabitants.

Western theology is that which has been taught in our Seminaries,

thus influencing the theological thinking of our ministers and budding

theologians. Some knowledge of this background out of which we function

is absolutely necessary, for us to understand to what extent our

definition of Christianity, our understanding of the Church, and our ideas

concerning the nature of the Christian life, have been affected by Western

concepts and ways of perceiving the world.

With the 'conversion' of Constantine the Roman emperor in the fourth

cent. A.D., the incipient Western civilization can be said to have adopted

Christianity as its official religion, or to have had Christianity thrust

upon it. Henceforward the fate of Christianity and the State in Europe

became entwined,l and when in the fifth century the Roman empire as it had

been perished, as Harnack for example sees it, the Roman Church gradually

took over the western empire, the bishop of Rome assuming the majesty,

authority, and power of the emperor. 2 The birth of Western Christian

Civilization is not thought to have reached its ultimum until the

beginning of the ninth century with the coronation and anointing of

Charlemagne as ' Charles Augustus' and emperor, by Pope Leo III in St.
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Charlemagne's vision of an

empire embracing one Lord, one faith, one baptism, with all society

becoming a corpus Christianum,4 was but the climax to the dreams of such

popes as Leo I (440-461 A.D.) and Gregory I (590-604 A.D.), who were

instrumental in founding and consolidating Western Christendom as

successor to the crumbling Roman imperial power, and in inaugurating the

medieval Roman papacy.5

Nhether we think in terms of Clovis's baptism along with three

thousand of his warriors, 6 Edwin of Northumbria waging holy war against

the pagans,? or Charlemagne himself zealously executing anyone who refused

to fast at the appropriate time, who ate meat on Fridays, or who refused

baptism,8 emperor, princes, and pope, joined forces, and with crusading

and inquisitorial passion, forced 'conversion I and I civilization I on many

of the peoples of Europe, including nationals, Jews, and heretics.

Baptism in the Dark Ages was often a symbol of the submission of the

conquered,9 and by the twelfth century practically all of Europe had been

baptized, and the authority of the Church acknowl.edqed , However, the

unification of Church and State actually brought the Church under the

control of the State. Constantine set the pace for his successors when,

following in the tradition of the empire vis-~-vis State cults, he assumed

imperial authority over the Church, enacting ecclesiastical law, calling

Synods, appointing and dismissing Church officials, and settling

theological disputes. 10 Yfuen at the time of Henry V's coronation,

Paschal II suggested the separation of Church and State, ecclesiastics and

lay magnates alike were incensed. 11 Nevertheless, as Flick observes,

without the strength which the Roman Church received from the State, she

would not have been able to subdue the northern ' Barbarians' , the

Mohanmedans to the south, and the heretics within, and he reminds us that

the culture subsequently enjoyed by Europe is in large measure
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attributable to the joint military adventure of Church and State in the

Dark and Middle Ages. 12 The Church as the great transmitter of culture

in the Middle Ages was responsible as well for the advance in architecture

as evidenced by the erection of the great cathedrals .13

'Conversion' in Western Christian Civilization did not imply the

irrmediate extinction or expulsion of previous 'pagan' customs. On the

whole the Church, being aware of the power of ancient practices over the

popular minds, found it expedient to 'christianize' rather than extirpate

them. For example, in the fourth century, the 25th December which

previously had been celebrated as the birthday of the Sun was fixed

officially as the birthday of Christ. 14 Missionaries to England were

advised by Gregory the Great to 'sprinkle' the 'pagan' temples with holy

water, to set up altars and put relics in them, and as far as possible to

allow Christian ceremonies to coincide with "paqan ' ones. One of the

results, as Bede relates, was that the celebration of Christ's

resurrection received the name 'Easter' after the Anglo-saxon goddess of

spring Eostra.15 The ancient Cult of the Dead survived in the Cult of

the Saints, with the associated lighting of candles and burning of

incense. Theodoret is said to have defended ' christian' practices at the

graves of martyrs by calling attention to the customary rites of libations

and propitiations to gods and heroes. 16 sacred groves were venerated,

and Christians with their 'pagan' neighbours sacrificed to Wotan. 17 In

the fifth century, Christians were still saluting 'sol invictus' before

entering St. Peter's in Rome.18 Many superstitions survived, the cross

becoming a protective and healing charm for people and animals. 19 Belief

in commmication with devils and angels continued, Gregory the Great with

the laity believing in ghosts, miracles, and supernatural

ma.nifestations •20 Relics were used in the ' conversion' of peopl.es, and

the corpses of saints and martyrs dismembered and circulated. 21 The
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wizards and witches continued their craft until run underground by the

witch-hunts of the late medieval and early modern periods, and it is

within this context that the modern fascination in the civilization for

the occult, and the revival of witchcraft and devil-worship, are to be

understood.

'Ihe iconoclastic controversy of the fourth to the eighth centuries

resulted in victory for the continuing practice of image-worship,22 which

early Church Fathers had opposed. 23 The Roman system of torture and the

Gennanic customs of vendetta and trial by ordeal remained. 24 Social

customs also survived, some only for a time. Concubinage for example,

was forbidden under Constantine, but it was not till the eighth century

that for legal purposes, a church celebration of marriage was required,25

and the twelfth century before wedding rings were used26 - and so we might

go on. 27 For our purposes, it is sufficient that these occurrences in

Western Christian Civilization demonstrate to us the tenacity of culture

when confronted by Christianity.

Following Charlemagne's death, with the division of the carolingian

empire, the Papacy consolidated its secular and spiritual authority, and

by the thirteenth century Christendom was at its height, the popes making

vassals of the feudal sovereigns28 and seeking by terror to impose their

will upon people everywhere. However the civilization carried within it

the seeds of dissent, patriotism waiting to find expression. salic law

is said to have opened with words ascribing to God a special love for the

Franks, and Churchmen like Isidore of seville and Bede of England had

encouraged their people in a fierce pride of race and nation. 29 With the

rise of national States, national Churches were created, and religion and

nationalism reinforced each other in challenging papal supremacy. The

Protestant Reformation was but the climax to a process, and can be

interpreted in terms of a Revolution, determined not only by theological
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Henceforward

Western Christian Civilization became a conglomeration of independent

nation-States within which and between which Protestant and Roman Catholic

Churches entered into mortal combat with each other for dominance over the

State, the State deciding what was to be the religion of the nation. 31

Eventually the Peace of Westphalia brought a measure of order and harmony

in setting the bounds of national Churches32 and in acknowledging the

increased power of the secular monarch within the States. By the

twentieth century, the wars of Europe were no longer 'religious' but

international and ideological, and Protestant and Catholics on the one

side have fought against Catholics and Protestants on the other side. 33

B. Western Christianity and the Modern Dilemma - It is becoming a cliche

to say that the modern technological revolution which came to fruition in

Western civilization is the most awe-inspiring phenomenon of all known

history. We shall not elaborate on the concomitant advantages by which

life for millions of people all over the globe has been revolutionized.

This revolution has been estimated not only in tenus of its mechanical and

materialistic expressions, but also according to its relationship with

Secularization, described by Van Leeuwen as an I emancipation from

religious restraints,.34

What is most significant is the alleged relationship between Western

Christianity and the technological-secularization process. 35 Hocking and

Van Leeuwen are representative of those who view positively the process of

secularization as it affects religion in general, and Christianity in

particular. Van Leeuwen's concern is not for the I conversion' of the

non-Christian world, or for the unity of a world Church, but rather for

"the question of the meaning, purpose, and future of Western

civilization".36 He finds this modern secularized civilization just as
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'Christian I as it was in the Middle Ages. 37 All that has happened, as he

sees it, is that secularization has blown away the religious myth in which

Christianity has been encrusted, thereby rendering it amenable to non

Christian peoples. 38 He re-interprets biblical history in terms of a

process of secularization beginning with Abraham and reaching its climax

on the Cross,39 and he sees a secularized Christianity as "God's wi11".40

We should therefore clear away "... any false idea of the Gospel of the

crucified and risen Lord as having the character of a religious

message".41 Indeed "God" has become a superfluous hypothesis in the

secularization process. 42

Hocking's main concern is also the preservation of Western

civilization either as it is or as part of an incipient world

civilization, but for him Christianity and religion are necessary to give

the motivation towards the implementation of the "good life". What is

required is a reconception of Christianity in which such "accidents" and

"accumulations" of its history as the observation of the birth of Christ,

the ritua1ization of His Passion, and the call to follow Christ, fall

away, leaving a precipitate of Christianity in its "essence", which will

be identifiable with that "nature faith" in which all men live by the

light that, "at least dimly, 1ighteneth every man that cometh into the

world".43 Christ would then be understood in terms of the "unbound

Spirit who stands and has stood at the door of every man, and who in

various guises, still appears to him who opens ••• ,,44

It is obvious from the above that there has surfaced in the

civilization a tension between Christianity with its historical "orthodox"

belief in God and in Jesus Christ, and its alleged "off-spring"

secularization. But granted that modern experience necessitates a

reconception of Christianity, what are the criteria for such reconception?

Granted that theology tends to out-pass "essence" and that Western
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Christianity needs to distinguish between what is 'western' and what is

'essence', how do we decide where accumulation and amalgam end., and

'essence' begins? While acknowledging the necessity for Christianity to

seek to interpret and corrmunicate its message in and through all world

views, how legitimate is it for it to accommodate itself indiscriminately

and entirely to any J;E.rticular one?45 Or should it not, in the awareness

of the finitude of all human postulates, reserve the right critically to

examine and assess the theories and hypotheses of all Cultures? OUght

not a distinction to be rnade between Christianity in its "essence" and

Christianity in its developnent? Not Christianity in itself, but Western

Christianity is responsible for the historical developnent of Western

Christian Civilization. Further, it may be the case that the true

'essence' of Christianity, if and when identified, will be found an

offence to Fast and West, North and. South, and. that it is not the amenable

,universal' envisaged.

Not all Westerners have been as optimistic as Hocking and. Van Leeuwen

about the effects of secularization in Western civilization. Oswald

Spengler, writing in the early period of this century, could observe

warning signs on the technological horizons which for him were harbingers

of the decline of the West. He saw modem man as beside himself,

reaching out for "undefinable horizons".46 Jacques Ellul later took up

the prophet.Lc utterance against the proliferation of 'technique', and

warned of the artificiality of the world that was being created, in the

ambitious aim to produce an apparent.Ly indestructible and. total

civilization, and of the terrifying prospects of the possibilities of

biological genetic manipulation, and of chemical conditioning. 47

We need not dwell on the fulfilment of these prophecies. 48 Perhaps

the most terrifying product of Western Christian Civilization's technology

is the reality of the possibility of nuclear warfare and its consequent
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universal desolation, demonstrated so powerfully and soberly in the

Chernobyl disaster.

The modern dilemma which faces Western Christianity has been

interpreted in religious tenns as well. Emil Brunner, addressing the

students of the University of St. Andrews in 1947, described the crisis

facing Western civilization thus:" This crisis at bottom is nothing

but a consequence of the fact that the deepest foundation of this

civilisation, the Christian faith, has been shaken in the consciousness of

European and American nations .....49 Whereas Van Leeuwen interprets

positively the secularizing developnents in Western civilization, seeing

them as the product of Christianity, Brunner sees them in tenns of

'crisis', attributable to the progressive estrangement of Western history

from Christianity.

The attempt of Hocking and Van Leeuwen to interpret Christianity

within the context of the contemporary Culture is not peculiar to these

times. Western civilization has been influenced not only by Roman

politics and law, but by the encounter between Hellenic culture and the

Christian Church and theology. 50 The modern phase of this encounter was

facilitated by the birth of the European Renaissance in which the

treasures of ancient Greek culture were recovered, one of the

repercussions being the emergence or acceleration of free enquiry into all

areas of tradition and preconceived knowledge, inCluding the underlying

assumptions and dogma of traditional Christian 'orthodox' theology. One

of the most, compelling areas opened up was that of phi.Losophy,

Western Christianity and philosoj:hy - Martin Luther in spear--headi.nq the

Gennan Refonnation declared that he was bound by the Scriptures, and the

SCriptures, (vs. Tradition), were declared authoritative for

Protestants. 51 However, the new freedom gave rise to new interpretations

and gradually there emerged a recurring emphasis on the role of reason in



17

all human enterprise, and the consequent quest for a 'rational'

interpretation of Christianity. OUr objective is not an exhaustive

research into this area, but only to come to an understanding of the

forces that have contributed to the modern developnents within Western

Christianity in its relationship with Western civilization. For much of

what follows we are indebted to Cragg and Mackintosh for their research

into this area. 52

For Christian theology, the roots of the impact of the Renaissance

experience lay in the earlier Middle Ages, when European contact with

Arabic culture via the Crusades and the Universities of Spain resulted in

exposure to Hellenistic classical culture in general, and to Aristotelian

ph.i.Losophy in particular. 53 Under the influence of Islamic phi.Losophy

and theology with their Aristotelian bent, Thomas Aquinas and other

Schoolmen of the age initiated the movement whereby Western theology of

the Middle Ages and modern period became again subjected to Greek

};hiloso};hical ideas. As Mackintosh sees it, Aristotle was now allowed to

determine conclusions which were in conflict with the biblical

revelation. 54

The post-Reformation/Renaissance emphasis on free enquiry and

emancipation from the restrictive medieval authoritarianism of the Church

produced an intellectualism which gave birth to a bold new scientific

approach to Nature and the universe. This was re-inforced by a re

interpretation of the Genesis statement in which human beings were given

responsibility for the universe, in terms of the concept of domination

i.e. power over nature. (cf • Gen. 1: 26,28-30) • These cultural

developnents resulted in conceptual changes concerning the nature of

Christianity and its relationship with the universe, and the meaning of

Scripture. There developed a perception of the world as being

satisfactory, of human society as being perfectable, and of human nature
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as being essentially good, and amenable to progressive improvement by

human effort. What human beings were discovering for themselves

challenged what God would or could 'reveal'. 55 It was cartesianism which

at the beginning of the modern period challenged Aristotelian materialism,

and stimulated philosophical and theological thinking towards an

exaltation of the authenticity and authority of rational enquiry.56 The

dialectic between faith and reason, religion and science, is observable in

the philosophy of Descartes I successors, Malebranche, for whom to be a

Christian was to be a ph.i.Iosopher , and Spinoza whose rational method led

him in the direction of a 'pantheism' in which God was manifested through

the mind as well as through material things. 57

During the eighteenth century, Newtonian phyai.cs elevated natural law

as being paramount in the universe, and the analytical method was also

applied to theology and ethics. This served to intensify the sceptical

approach to the nature of God as it had been expounded in traditional

Christian theology. In France Voltaire dismissed the God of the mystics

and theologians, and promoted belief in the unalterable and transcendent

architect of the universe, the God of nature. 58 For Diderot, 'Posterity'

took the place of God, and to 'him' he appealed: " ••• 0 Posterity •••

SUpport of the oppressed •.• consoling and certain idea, do not abandon

me".59 There is pathos in this heart-cry expressive of disillusionment

with the Christianity of the times. These persons were reacting not only

against what they considered to be the superstitious and irrational

elements in Christianity, but also responding to the authoritarian,

dogmatic, uncaring, and persecuting form which it assumed in the

Established Churches, both Protestant and catholic. There was anim::>sity

towards that clericalism whose arrogance and self-assurance repel others

besides the philoso];hers of the eighteenth century. The Church had been

divided and engaged in bloody battles, Erastianism reigned in Protestant
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and catholic countries, there was little religious concern for the

exploited and oppressed, and to thoughtful, sensitive souls Christianity

as it was could not have appeared to be the last word in the human quest

for a meaningful existence. Huguenots and Catholics, Puritans and

Dissenters, were all engaged in constant flight from the religiously

rigorous, nationalistic, intolerantly persecuting forms of Christianity

that had the ascendancy in one country or another in Europe. Rationalism

can be seen as a reaction not only against authoritarian catholicism, but

Calvinistic Puritanism.

Rationalism however, was not to go unchallenged. In Pascal and the

cambridge Platonists we find the attempt to restore credibility to faith,

and to present it as being compatible with reason. 60 They appealed to

the Platonic tradition in OpPOsition to the Aristotelian emphasis,

convinced that Christian faith could be presented as being not only

intellectually defensible, but spiritually uplifting as well. 61 This

tradition was strongly to influence English theological thought in the

succeeding centuries.

The reaction against Rationalism in Germany took the form of Pietism,

in which the motivation was towards the renewal of Christianity through an

emotional religious experience. 62 Pietism gave rise to the Evangelical

Movement to which we shall later return. In spite of this reaction

however, an increasingly critical, sceptical, and secular outlook

persisted. Lessing for instance proclaimed that true religion, which

consisted of love to God and man, could be practised equally well in

Christianity, Judaism, or Islam. 63

The transition from the eighteenth to the nineteenth centuries was

accompanied by the developnent within the Rationalist tradition of

philosophical Idealism promoted by Kant, Fichte, Schelling, and Hegel.

Kant constructed a philosophy in which Christianity is expressed in terms
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of a moral law whose categorical imperative impels human beings to a moral

self-discipline, thus rendering superfluous the Person and work of Jesus

Christ and the distinctive role attributed to Him in the traditional

orthodox interpretation of Christianity.64 Fichte carried Kant's

epistemological assumptions to their logical conclusion with his

suggestion that there is no need for an external Saviour seeing that we

are saved not by the historical but by the metaphysical. 65 In SChelling

we see the development of an idea of God as being identical with Nature

and subjected to the process of 'becoming,.66

We shall not attempt to unravel the mystery of Hegel's philosophical

thinking, but so powerful has been the influence of his ideas on Western

theology, that we must at least identify specific areas that are relevant

to our purposes. By means of a syncretistic alliance of Greek philosophy

and Christian theology, Hegel arrives at a metaphysical concept of Christ

Whom as I Son of God I he interprets in terms of the "antithetic form of

Spirit" Who came into the world in the "fullness of time" and was reduced

to "limited and particular conceptions" as "World-Nature" and "Finite

Spirit", being the manifestation of "Absolute Truth".67 Jesus Christ is

here robbed of historical seriousness.

For Hegel history would seem to be the arena in which "Absolute

Truth" unfolds Itself. All history in its original, reflective, and

philosophical dimensions evolves and finds its end in Europe, climaxed

supremely in the German nations who under the influence of Christianity

were the first to attain the consciousness "that man, as man, is free".68

In his anthropology, Hegel interprets the human predicament as being

loss of freedom through bondage to a merely "natural existence and

vol.Lt.Lon", though religious self-consciousness has been retained.

However, the Christian Religion has demonstrated that there is the

possibility of unity with God. This is achieved when by eliminating what
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is Natural and Limited in one's Spirit, we come into harmony with the

Divine Spirit, and by self-volition are elevated to God. Thus we attain

eventually to the possession of absolute Freedom and autonomy. However,

not all races are born to be free. For example, there is nothing

harmonious with humanity to be found in the Negro race. Slavery is their

natural condition. On the other hand it was the destiny of the German

peoples to be the realization of ' Absolute Truth'. Through their

peculiar history they had emerged as a people with a superior culture.

Within their context Reason had triumphed, political life in the State and

theological thought in the Church were being regulated, and the Idea of

Freedom was finding fulfilment. 69

The generation produced by the trauma of the philosophical

speculations of the eighteenth century grew tired of Rationalism, was

frustrated by the evolving events of the French Revolution, and was in

need of a prophetic message. 70 SChleiermacher, who had come under

Pietistic influence, was in opposition to the intellectualism and moralism

which the Age of Reason had imposed and set out to restore religion as a

paramount factor in the developnent of the modern age. 71 This was the

beginning of the Romanticist tradition in European culture, and he sought

to give philosophical respectability to 'feeling', attributing to it and

not to 'reason', lmowledge of God and the Son of God. 72 There is however

an ambiguity in Schleiermacher' s interpretation of God, Christ, and

Christianity. He delineates an area of religious consciousness in which

there is the awareness of a "universal causal reality" to which the name

'God' is given. 73 But is this 'God' distinct from the universe, or is he

a modern German Logos enjoying a pantheistic existence in that universe to

which he gives unity? It is difficult to determine the nature of

Schleiermacher's Christology. One may sympathise with him in his

reservations concerning the Chalcedonian and Trinitarian formulations. 74
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It may well be the case that these as well as other doctrinal statements

of the post-New Testament Church need to be re-examined in the light of

the Gospel of the New Testament in order to determine what, if any,

cultural conditioning affected the assumptions that lay behind the

terminology used in their fonnulations. Having said that, one remains

puzzled as to Schleiermacher' s approach to the historical Person Jesus

Christ and his interpretation of His role and mission. His concepts of

God and Christ determine his interpretation of Christianity, and so it is

not surprising that his fonnulations here mirror the same ambivalence.

While conceding that Christianity is the most perfect of the religions, he

refrains from attributing to it finality in relation to other faiths, 76

and he regards the fixing of the canon of the Scriptures as an

'unchristian' act. 77

However, in SChleiermacher' s attempt to rescue Christianity from

Rationalism, he did the Jamaican people a great service. Nothing is so

distasteful to the "grass-root" Jamaican as the sterile, formal,

ceremonial ritual performed so authoritatively and dispassionately on

Sundays. The majority of the people have warm feelings, and it is

unrealistic to 'strait-jacket' such people within the stereotype of the

'dead', if 'orthodox' worship traditionally provided by the main-line

denominations. The society that has produced the Bob Marley of "Reggae"

culture is the same that has fashioned a 'religious' culture in which

people clap hands, stamp feet, and shout for joy. A religion without

feeling is not for Jamaica. However, from here forward grass-root

Jamaican Christians and Schleiermacher part company. It may well be that

Jamaicans and Schleiermacher interpret ' feelings' differently. His

'universal consciousness' God lacks the personality of the God Whom they

call 'Father'. Their consciousness of wrong-doing requires Jesus'

assurance of forgiveness, and their need for an objective Friend and
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Saviour requires a Person Who enters into communion with them, so that

they are not abandoned to a mere feeling. Actually, in Sch1eiermacher's

system there is as much speculation as there is in Hegel's synthesis.

Nevertheless he introduced into Western Christianity a fresh emphasis,

which no doubt served as a catalyst for the later nineteenth-century

Revivalism.

Continuing in the Hegelian tradition was David Friedrich Strauss who

gave bold expression to the developing agnosticism in Western theology, by

assigning to Jesus nothing more than "a niche in the chapel of Alexander

Severus",78 and by ascribing divinity to mankind as a whole. 79 As

Mackintosh observes, " •.• he may be said to approach Christianity with the

purpose of burying what had long been dead". 80 Ludwig Feuerbach would

liberate human beings from religious 'illusions' concerning the otherness

of God, and proposed that 'man' was the beginning, centre, and end of

religion, in other words, God. 81 Variations of Hegel's philosophy were

to influence British Idealism, and are reflected in the Liberalism of the

latter nineteenth and early twentieth centuries.

The Hegelian tradition however found a most vigorous antagonist in

Kierkegaard, who was critical of that intellectua1isation of Christian

teaching which he perceived to be characteristic of Danish church

officials of his time, who in his estimation were more concerned for

Hegelian metaphysics than for Christian ethics. 82 In defining what it

means to be a Christian, Kierkegaard engaged in an analysis of human

existence, emphasizing the trauma involved when existing human beings in

their freedom choose what they were to become in their 'leap of faith'.

He reminded his contemporaries of the radical difference between human

beings and God to which traditional Christianity bore witness.

Kierkegaard's 'existential' emphasis is regarded as a source of twentieth

century existentialism represented in the ideas of such differing stances
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as the Sartrian sense of the absurdity and alienation of human

existence,83 and Martin Buber' s delineation of the I -Thou relationship

between human beings, as well as between human beings and God. 84

Karl Barth, who was inspired by the insights of Kierkegaard,85 began

his theological career in the nineteenth century Liberal tradition.

However, the traumatic cultural events within his nation made him critical

of the earlier optimistic theology of the inevitability of progress, and

impelled him to seek for a better understanding of the Gospel.86 Out of

this struggle came forth his gigantic theological formulations born of the

conviction that God was wholly other, of the certainty of the primacy of

the Word of God as the locale of God's revelation, and of the centrality

of Jesus Christ to Christian faith. 8?

Paul Tillich represents a later stage in the elaboration of the

existentialist interpretation of reality. For him religion, which is the

ground and depth and substance of man's spiritual life, is present in all

cultural pursuits, and ensures for human beings the opportunity of getting

in touch with the ultimate, the ground of being. 88

The speculative-analytical approach to Christianity, together with

dogmatic theological formulations which seemed to bear no relationship to

the social realities of human existence, led understandably to humanistic

tendencies and ideas of a non-religious interpretation of Christianity as

expressed most succinctly by Dietrich Bonhoeffer. His concern was to

interpret Christianity within the context of his cultural situation, one

in which he was moved to inquire into the meaning of Christ and

Christianity for his time.

completely religionless time

"We are proceeding", he wrote, "towards a

Even those who honestly describe

themselves as 'religious' do not in the least act up to it, and so when

they say 'religious' they evidently mean something quite different ••• ,,89

, Religion' for him had become suspect and so he sought to define human
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relation to God as not being , religious' but rather in 'being there for

others' by participating in the Being of Jesus. 90 It may very well be

that in his critique of 'religion' he objected not to true worship, but

rather to 'religious' people and the Church abstracting themselves from

the responsibilities and challenges of the secular society, thus avoiding

the ' cost of discipleship'. Whatever our evaluation of Bonhoeffer' s

courageous stand, historically he must be ranked among those who attempted

in desperate circumstances, as best as he knew how, to put into effect the

comnand of Jesus, "Thou shalt love thy neighbour as thyself".

Ideas such as Bonhoeffer' s led finally to the 'radical' theology

which developed in America, which eventually proclaimed the 'death of

God', and consequently the death of 'religious' Christianity. Altizer

referred to the "twilight of Christendom" and declared that his generation

must look on the New Testament and early Christianity "as exotic and alien

forms of religion".9l

This very brief survey of some of the dominant ideas that have shaped

Western Christianity in its theological perceptions is not meant to be

exhaustive, but merely to help us to come to an understanding of the

forces that have been at work, and the cultural assumptions that form the

background to the description and expression of Christianity in the West.

SUccessive philosophical-theological formulations may have been attempts

to come to terms with the exigencies of cultural situations, and to

interpret Christianity, or render an apologetic for Christian Faith, in

categories that were considered meaningful within the contemporary

experience. We should note the imposition on theological expression of

philosophical concepts alien to the biblical tradition. In the

transmission of the Gospel across Cultures, ought there to be an attempt

to divest it of those peculiar 'theologies' which have no direct bearing
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on the Gospel in its 'essence', which are culturally conditioned, and

which are meaningless and a hindrance to the understanding of the Gospel

by those who stand outside that particular tradition?

C. Western Christianity and Variety The incidence of differing

Denominations within the Jamaican situation is a challenge to the Church

in Jamaica. It may be that here there are more Churches proportionate to

our population than any other place on earth. In addition to the

traditional Churches there is a rich diversity of other religious groups.

This is attributable to the tendency of people to attempt to work out for

themselves the meaning of Christianity in the light of their own

experiences and needs, in faithfulness to their understanding of the

Scriptures, and guided, as they usually are sure that they are, by the

inspiration of the Holy Spirit. Such attempts of 'Third World'

Christians to interpret Christianity within the context of their own

situation and culture have met with a certain amount of apprehension and

suspicion both within and outside the 'Third World'. Consequently, it is

important that we try to understand some of the factors that have

contributed to the development of Christianity as we know it today in all

its variety and ambiguity. It is not within the scope of this thesis to

embark upon a detailed analysis or history of the varieties of

Christianity that have existed but only to identify some of the factors

that contributed to its varied expressions, and which help to throw light

upon the Denominationalism of Western Christianity.

a) The Early Church - In the beginning there was no fixed body of

doctrine, no definitive Creed binding on the Church universal. 92

Pentecost has traditionally been designated the 'birthday' of the Church,

and according to Acts, from this origin in Jerusalem its expansion

proceeded, first of all through persecution which led to a new
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Dispersion,93 and also from the vol1mtary evangelistic missions embarked

upon by Philip, Peter, Barnabas, Paul, etc. 94 Legend ascribes to various

Apostles the foundation of Churches in such regions as Asia, Syria,

Africa, Rome, and beyond. 95

Part of the motivation for the fonnation of the New Testament canon

can be attributed to the theological controversies that developed in the

. 96latter half of the flrst cent. A.D. Issues on which Christians were

divided, and which were eventually to lead to separation, included the

meaning of baptism,97 the expression and effects of the Holy Spirit,98 the

celebration of the Lord's Supper,99 and the ~ Christology,

represented in John 1. These should be seen as determined not

necessarily by the Gospel per se, but rather in its interaction with the

mul,ti-faceted Hellenistic Culture of the wider oikournene, consisting of

diverse philosophical speculations and religious persuasions including the

Mystery Religions. In the midst of it all was Diasporan Judaism

susceptible, as the religion of Israel was ever wont to be, to the

influences of the Culture that surrounded it. There were Jewish religious

groups described by Josephus as haireseis. Jewish intellectuals like

Philo were amenable to the dominant culture and world-view and sought to

make Judaism more acceptable by explaining it using the categories and

concepts of Hellenistic thought. Paul's pregnant question, "Is Christ

divided?",lOO is possibly a reference not to the fact that some Corinthian

Christians had a personal preference for one or other of the apostles, but

rather to fundament.al, divergencies in theological understanding. AIoongst

specific groups which surfaced were the Judaizers who insisted on the

necessity for Christians to observe the ritual law of JUdaism,101 the

Millennialists with apocalyptic-eschatological hopes,102 the Nikolaitans

accused of teaching doctrines contrary to the Gospel,103 and at Corinth

Paul clashed with Christians who seem to have interpreted the Gospel in
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These emerging

types of biblical theology have points of contact with the extra-canonical

Jewish and Hellenistic types of Christianity that were to develop, and the

controversies anticipate the later antagonism between ' orthodoxy' and

'heresy' •

b) Jewish Christianity - Up to the middle of the second cent. A.D.,

Christianity was primarily Jewish in character,105 but; not monoj.Lthf,c ,

An examination of the relevant texts in the Dead sea SCrolls and the Nag

Harrmadi Gnostic Library reveals a variety or types of Jewish Christianity

existing outside of Judaea. There were the Nazarenes, IOOnotheistic and

'messianic' in their Christian be1iefs,106 but adhering to the Judaistic

emphasis and requiring Christians to be circmncised and to observe the

sabbath. 107 Closely associated with the Nazarenes was the Petrine group

referred to by Koester, which apparently, in addition to an emphasis on

adherence to Old Testament regulations, confined itself to the traditional

'ministerial' roles of prophets, teachers, and apost1es,108 in contrast

with the emerging hierarchical ministry of presbyters and episcopoi

discernible in Ignatius. 109 Here may be reflected a conflict over

patterns of ministry which is attributable to different cultural

traditions, and which in itself could have been a cause of division.

Koester detects in the 'Petrine' tradition a 'pilgrim theology' deriving

from Jesus' own practice, a pattern that continued to be dominant in Syria

for centuries. l1O The Ebionites, possibly in reaction against the

metaphysical christo1ogica1 speculations of 'Greek' Christianity, rejected

the divinity of Jesus, accepting Him as the greatest of the prophets but

not 'Son of God' .111 In addition to an initiatory baptism, they performed

a daily ritual bath, were eclectic in their attitude to the Old Testament,

rejected the theology of Paul, and interpreted Jesus' role primarily in

terms of destroying sacrifices, and of restoring Judaism to its former
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purity.1l2

Included amongst the variant Jewish forms of emergent Christianity

would have been those who adhered to Pauline theology, mixed groups of

Jewish Christians who had genuinely broken with Judaism, and Hellenistic

Christians who had abandoned their former religious perceptions, but whose

Christianity continued to be expressed in thought-forms borrowed from

Judaisrn. 1l3

The Coptic Gospel of Thomas suggests for some an early 'Thomas'

Christianity whose origin Koester locates in Edessa. 114 'Thomas'

theology reflects the 'pilgrim' emphasis, as is indicated by Saying 42,

"Become passers by" • Jesus is seen to be preserved in His wisdom

sayings, and is the One Who gives life. 115 The Sect also seems to have

been encratite .1l6 The Gospel of Thomas has been seen as an early

expression of Gnosticism,117 but while it was found in a largely gnostic

collection of documents it is by no means certain that it was itself

gnostic in origin. As Wilson observes, Gnosticism was "a general

tendency of the period which saw the birth of Christianity, 118 and no type

of Christianity of the times seems to have escaped its influence.

Gnosticism as a theological system would have developed within the most

syncretistic of Jewish Christian groups, represented at first amongst the

followers of such teachers as Cerdo at Antioch, Carpocrates at Alexandria,

Simon Magus, the Elkesaites,1l9 and later was to assume Hellenistic

dimensions in the systems of Basilides, Valentinus etc. 120 It should not

be forgotten however, that the concept of gnosis is already there in the

New Testament, and present in such writings as the nidache, and the

EPistle of Barnabas. Irenaeus in the preface to his Adversus Haereses

quotes a verse from the Pastorals about the gnosis "falsely so called",

which implies the existence of a true gnosis.
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c) Hellenistic Christianity - The first Evangelists in transmitting the

Gospel from Jewish to Hellenistic culture faced the problem of

'translation' not only in terms of language, but in the complex transition

"from the Hebrew-Syriac" world of ideas to the world of the Greeks .121

As Dix observes, there is a world of difference between seeking to

understand human life in the kosmos from a vision of the living God, and

seeking to understand that life (and God in relation to life), starting

from the kosmos •122 The Apostles and Evangelists were succeeded by

Christian philosopher-theologians who were also participators in that

insatiable thirst and quest for the appropriation of reality which had

motivated the Greek philosophical enquiry through the centuries. Faced

with the dilemma of having capitulated to a religious persuasion

originating in a foreign culture, these leaders of emergent Hellenistic

Christianity set themselves the task of indigenising their new faith in

such a way as to ensure faithfulness to their own cultural tradition.

This was true both for Greek and later for Latin Christianity. 123 In

corrmending the Gospel, they speculated concerning the nature and being of

the Christian God, the relationship between transcendence and irrmanence,

the unity of God, the Incarnation, human creation and redemption. They

sought to reason their way through revelation, their conceptualization

being influenced by Middle Platonism. Justin drew parallels between

Hermes and the Word, and assured his readers that the Apologists were

introducing nothing beyond what Greeks said of those whom they called

"sons of zeus"i 124 Clement thought that Horner bore witness to the one God

and to the word,125 and represents Odysseus as a prudent Christian

acquainted with divine and human wisdorn. 126

The Platonic doctrine of the transcendence and unJmowability of

God, 127 which was at the basis of the Gnostic controversy in the second

century A.D.,128 is present not only in the Hermetic literature129 but was
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Similarly, the Platonic idea

of the Demiurge is incorporated into Christian theology by the

Valentinians,132 Ptolemaeus,133 Justin,134 and Clement. 135 Platonic

speculations were used to give a Trinitarian explanation of God. Plato

had written, "All things are around the king of all things, and all things

exist because of him and that is the cause of everything good, and a

second is around second things and a third around the third". 136 From

this text, Plotinus derived his doctrine of the three hypostases. 137 The

Valentinian doctrine of the Father, the Plerorna, and the Kenomal 38 had its

origin here, and Clement, coomenting on the same passage, observed, "For

myself, I cannot understand the meaning of this text except as referring

to the Holy Trinity; for the third is the Holy Spirit, and the second the

Son, by whom "all things were made", according to the Father's will" .139

Origen also sees in the passage Plato's testimony to the Son of God. 140

The concept of a 'Trinity' in the Godhead was not difficult for these

early Greek theologians, for while being Christians they continued to be

Polytheists. Athenagoras, combining Tirnaeus 28c and 41a, concluded that

there was a distinction between the uncreated and eternal God and the

created gods, the heavenly bodies,141 and Clement conceives of the

"perfect end without end" which he sees as the destiny of the true

Gnostics, as a life in God with the gods" .142 Origen in his exegesis of

In. 1: 1 makes this comnent concerning God ol.t,.69e.OG: " ••• all that is

outside him who is God in himself is divinised by participation (in him),

C. I
and cannot be called 1:1 eeoS but only This name belongs in its

fullest sense to the 'first-born of all creation', who is first as being

nearest to God having drawn divinity into himself, and he is more

honourable than the rest of the gods beside him••• ,,143

The attitude of these early 'theologians' to what had become the

Canon of SCripture is equally ambiguous. The Epistle to Diognetus is not
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complimentary to Jewish practices, ignores the Old Testament, and does not

indicate that Jesus had been a Jew. 144 Marcion, who acknowledged only

the Gospel of Luke and the Pauline Epistles in the New Testament, rejected

the Old Testament altogether. 145 Tertullian, while affirming the Mosaic

Law, sees nothing new in it seeing that: "He (God) gave the same law to

all nations and ordered that it should be observed at certain stated

times. ,,146 Indeed Tertullian suggested that the Scriptures could not be

used as the criterion for faith, seeing that all could claim to have the

key to its correct interpretation. 147 Generally speaking, the Apologists

in their allegorical approach to the Old Testament rob it of historical

seriousness and preferential treatment . " .Vls-a-V1S the Greek literary

tradition. Both Socrates and Moses point to Christ, and the emphasis is

placed on speculative pre-existent psychological and eschatological

concerns rather than salvation-history.

Theologians differed with respect to the extent to which they

utilized the concepts of their literary and religious traditions, and in

the exegesis which derived from their speculations concerning the nature

and being of God and of His relationship with Jesus and the Holy Spirit.

This division of opinion triggered off the controversy that was to

dominate Christianity in its history, and which led to the primary

division in which individual Christians and groups of Christians were

classified in terms of heresy or orthodoxy. This polarization stemmed

partly from the fact that the Church's teaching became increasingly based

not on the Scriptures but on 'tradition'. In essence it is a controversy

concerning the transmission of the essential content of the Gospel, as to

what was the relationship between the plurality of expositions and

exegeses in a given situation, and the apostolic kerygma. The necessity

for an authentic 'tradition' deriving from the Apostles was perceived to

be of paramount importance in view of the Gnostic dismissal of the
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Scriptures and elevation of their own Apostolic Tradition. Ptolemaeus

the Gnostic had defined this tradition as: "the teaching of Christ

received by the Apostles, transmitted by them to the Church, and preserved

by her", and the idea of an 'Apostolic Succession' is also traced back to

him. 148 It was therefore in reaction against what they considered

'heresy' that the Church Fathers developed the concepts of ' Apostolic'

Tradition and Succession. A' theology of tradition' is discernible in

Justin but assumes primacy in the writings of Irenaeus.l49 In spite of

Irenaeus' claim to catholicity,150 there really was no uniformity of

tradition. Clement and Origen both laid claim to a ' tradition' whose

chief characteristic is its esoteric gnosis, attributed in the former case

to an exoteric 'Tradition of the Elders', and in the latter to Apocalyptic

literature. 151 Irenaeus' own 'tradition' seems to have received

elaboration and formulation in the Apostolic Tradition of Hippolytus his

pupil. 152

Harnack believes that national customs and the practice and teaching

of heathen Cults found their way into the Church under the umbrella of the

'Apostolic Tradition,.153

d) Towards Nicaea and its aftermath The incorporation of Greek

philosophical speculation into Christian Faith may have been for Greeks of

that age the appropriate method for corrmending the Faith to Greeks, but it

should not be forgotten that it was an addition to the original apostolic

proclamation, marking the emergence of a new creation, viz: Greek

Christianity in contrast with New Testament Christianity. These

formulations and speculations would not have arisen amongst the native

tribes of Nubia and the Berbers, nor have been understood by them.

Neither are they understood by the majority of Jamaicans. Diversities of

speculations led eventually to a controversy in the Church between the

Gnostics on the one hand, whose thorough-going syncretistic Hellenization



34

programme led to a dualism which presupposed a superior and inferior God,

world, and human being, 154 and on the other a variety of opinions amongst

other theologians as to whether the God-head admitted distinctions, and if

so how many.

It is within this context that there developed the 'Logos-theology'

taught by Justin, Clement of Alexandria, Origen, and Hippolytus of Rome

amongst others,155 with interpretations that went far beyond the Joharmine

concept. 156 The application of the Logos-concept to Jesus was not an

unmixed blessing. Charged as it was with Pantheistic over-tones it is

not surprising that Jesus' role was conceived of in cosmological rather

than soteriological terms. The Logos doctrine was to become an integral

element in the Creed of the 'catholic' Church, but there was not then and

never has been unanimity in the use of the concept. Harnack views its

use as a calamity: "When Christ was designated the incarnate Logos of God

This implied a definite philosophical view of God, of creation, and of

the world ••• an urgent impulse necessarily made itself felt to define the

contents and value of the Redeemer's life and work, not primarily from the

point of view of the Gospel ••• but from that of the cosmic significance

attaching to his divine nature concealed in the flesh ••• ,,157 That there

were misapprehensions and misinterpretations amongst theologians is

evidenced by the fact that this application of speculation to the

interpretation of Christianity resulted in a succession of formulations

giving rise to such variants as Monarchianism,158 Sabellianism, Arianism,

Nestorianism, Monophysitism, Montanism. 159 Out of this controversy

sprang the Arian debate which was to last for centuries. 160 Was the

Godhead monadic or triadic? What was the status of the Logos in relation

to God?161 ;J / "
Was Jesus Christ as Logos o<yevvr;To5 or y€VvryT05? What is

the nature of the oOrf/«. of God? Can this really be shared, distributed,

corrmunicated?
) C /

Is 0\,'0101 the same as unO{)'ol.(}/5, as Athanasius claimed,



i •e . a distinct reality, the
(I ,t-
v ri O<f5's or very being?
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Or is it the

equivalent of ep0Cl/S which can be shared by different individuals? What

I 1"\ :>6 /is the relation of oDOIi?<. t0o/06WnOV and €I oS ? Are these termin-

ologies alternatives or synonyms? Basic to the on-going discussion

was the question whether Jesus Christ as Logos and Son of God was

Bishops attacked each other in the struggle

to claim orthodoxy for their own interpretations, and to obtain uniformity

and catholicity in the Church.

As already noted (See above N92), it is believed that the confession

originally required of candidates for Baptism was simply Kyrios Iesous

(Philipp. 2:11). It is only in the second century that the Trinitarian

formula began to be prominent, and from that time on we find alongside of

the simple declaration of faith, as a result of the theological

controversies, an increasing number of doctrinal confessions for

catechumens.

The Council of Nicaea in 325 A.D., in opposition to Arius' claim that

Jesus was not the Eternal Logos but only one of many words spoken by God,

declared that He was:

;J ./

o VCflo(S

(2) y e vvryeE,VTo\ 0(; nO'1']9tv"tc(

( 3) c / " /.1 162
DpGOLIO/OV'q: rtC\'V'L

There are some interesting features surrounding the Nicaean formula.

Within the Council there was no unanimity. There was a ' conservative'

wing for example, hostile to new formulas and desiring no deviation from

the biblical doctrine, but they were defeated by the heavy contingent of

bishops from Asia Minor. 163 The oecumenical Synod and the role played by

Constantine as Emperor signalled the intrusion of the State into the

internal affairs of the Church. 164 In the East the acceptance of the

Creed is thought to have been due to the influence of Basil, and in the
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The diversification of

theological preference was determined by geographical as well as

philosophical background. There was a distinction between the

Alexandrians influenced by the tradition of Hellenistic Judaism and its

mystical Platonism, and the Antiochians more matter-of-fact and closer to

Rabbinic JUdaism. 166 There were also personality clashes. 167

Arianism has had an interesting history in Western Christianity and

our purposes necessitate that we look briefly at its development. Arius

was exiled to Illyricum where his doctrine took root. The 'barbarians'

who waged war in turn on the Roman empire, with the exception of the

Franks, were initially missionized by Arians, for this was a time when the

imperial government favoured Arianism. 168 The eventual Germanic

'conversion' to Catholicism in the eighth century was enforced,169 and

Catholicism conquered Arianism through the power of the State. 170

However, future developments suggest that it was merely driven underground

by the wrath of the sword wielded by a combined Church and State. It

resurfaced at the time of the Reformation when Poland became a centre for

its revival. 171 Adherents fleeing from religious persecution in the

sixteenth century settled in Prussia and Holland, attaching themselves to

such schismatic groups as the Remonstrants, Mennonites, Low Arminians, and

Baptists. The movement then made its way to England and this resulted in

the burning in 1612 of the Arian Christians, Bartholomew Legate and Edmond

Wightman. l 72 From England Arianism spread into Scotland, Ireland, and

America, and in continuity with it is the Unitarian Church.

In the eighteenth century, in circumstances far different from Nicaea

in the fourth century, we find a continuing struggle for a definition and

understanding of the 'orthodox I concept of the Trinity. Liberal

theologians, while adhering to the 'orthodox' doctrines of Christianity,

nevertheless had reservations concerning the speculative character of the
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Trinitarian formul.a , Such were Isaac Watts and Philip Doddridge. In

the preface to a sermon by Thomas Scott of Norwich, Watts expressed his

reservations about the modus of the Trinity which he said had never been

fully explained. His conclusion was that one's final salvation did not

depend on an exact and skilful knowledge of these things. 173

Arianism as a name has lost its vigour but the problems it highlights

continue. The solidifying of dogma while being aimed at preserving the

integrity of orthodoxy, and the catholicity of Christianity, has not led

to unity or universality, but rather to dissent, non-conformity, protest,

and a proliferation of splinter Christian groups each with its own

emphasis.

Arianism may be seen to pose no threat to ' orthodoxy' today. But

where is 'orthodoxy' to be found? Are the theologies of the Rationalist

tradition for example as expressed by such theologians as SCh1eiermacher,

Hegel, Ti11ich, and Bu1tmann, to name a few, 'heresy' or 'orthodoxy'?

Meanwhile North America, to which continent Calvinistic Puritans and other

non-conformist religious groups fled from persecution in Europe, has

become the centre of numerous types of Christian movements - Seventh Day

Adventism, Jehovah's Witnesses, Mennonites, various types of Pentecostal

Churches and Churches of God - each with its own dogmatic fonnulation

determining its own brand of Western Christianity. These too have found

their way to Jamaica, and some are even more popular with our PeOple than

the traditional Denominations. Are these groups 'heretical'? Against

what standard is their 'heresy' or 'orthodoxy' to be measured?

e) The Ethiopian Orthodox Church - With respect to conflicting theologies

leading to a variety of "Christianities", Jamaica has a particular

interest in the Ethiopian Orthodox Church. The Rastafarian nostalgia for

Ethiopia prompted the University of the West Indies team which made a

study of the Rastafarian movement in 1960 to recomnend that the Ethiopian
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Church be invited to establish a branch in Western Kingston. 174 This

took place in 1969, and so yet another variety of Christianity was added

to the Jamaican aggregate. The Ethiopian Church is one of the oldest

existing Christian Churches, ranking in antiquity with the Roman catholic

and Greek Orthodox Churches. Origen, whose dates are 185-253 A.D., in

his Corrmentary on Mat. 24:14, says" it is now claimed the Gospel has been

preached to all Ethiopians" .175 The Nubians, known as Ethiopians at that

time, were apparently the first black Africans to become Christians, and

Ethiopia has retained Christianity as its official religion up to the

present time.

Legendary accounts attribute the beginning of Christianity here to

various biblical personalities - Matthew, Bartholomew, the Ethiopian

Eunuch. 176 The account which has historical foundation attributes its

foundation to Frumentius, Bishop ofAxum who had been ordained in

Alexandria by Athanasius,l77 and returned to Ethiopia c. 340 A.D. with the

title Abuna Salama. One year before the Council of Cha1cedon, c. 450,

Christianity became Ethiopia's national religion, but its link with the

Alexandrian Church continued. Nevertheless the Ethiopian Church

maintained its own administrative, liturgical, and theological traditions.

With the introduction of the Ethiopian Orthodox Church to Jamaica,

Jamaican Christianity, unwittingly perhaps, is brought into contact with

the ancient doctrinal controversy in general, and Monophysitism in

particular, which is the theological position of the Ethiopian Church.

The 'orthodox' position formulated at Cha1cedon was accepted by Rome and

Constantinople, but not universally. Whereas in the case of Arianism the

political and military might of the Western Church had prevented any

permanent separation of Arian Churches, the case was different in the

East. The Mesopotamian-Persian Church accepted the teaching of the

exiled Nestorius and actually regarded the catholic Church as
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heretical. 178 The Patriarch Dioscorus of Alexandria rejected the

Chalcedonian Creed in favour of his MonoP1ysite views, and though he was

banished from his see, the Ethiopian Church showed its independence in

defying Rome and Constantinople, and in embracing the MonoP1Ysite

position. 179

f) The Roman-Eastern and Roman-Protestant Divide It is not only

Christological controversies and geographical factors that have divided

the Church, but differences of opinion concerning organization and

administration, liturgical and sacramental practices, concepts of

ministry, nationalistic loyalties etc. With regard to the Roman Church

and schism, there are two determinative events that must be mentioned.

First, there was the break between the Eastern and Western Churches in the

old Roman Empire. In addition to such sensitive issues as the seat of

goverrnnent of the Church, and who should be its head, there were

differences of opinion concerning such things as aZYmes,180 the celibacy

of priests, whether they should shave or cover their heads, how many

fingers should be used to make the sign of the cross, the double

Procession of the Holy Spirit from Father and Son, (filioque) .181

The second event is the Protestant Reformat.Lon, 182 Amongst other

things, this was the climax of opposition to external political control,

to an ecclesiastical conformity imposed, as well as to general

dissatisfaction with the interpretation which Christendom gave to

Christianity. It was not of course a once-for-all event. The

Refonnation was in process in the latter sixteenth and seventeenth

centuries, as national Roman and Protestant Churches clashed violently in

a struggle to establish their brand of Christianity determined by

political considerations, in France, Germany, Switzerland, Spain, the

Netherlands, SCotland, and England. 183 OUt of the Refonnation came also

the Anabaptist struggle against 'orthodox' Lutheran and Calvinistic
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We should note the comparison between the protest of Lutheran

and Calvinistic Churches against I orthodox I Roman catholicism on the one

hand, and the protest of the Anabaptists against these now I orthodox I

Churches. 184

g) The Evangelical Movement185 - This movement spear-headed by P. J.

Spener (d. 1705) , was a challenge alike to Rationalism and Lutheran

scholasticism. 186 It aimed at new theological insights deriving from an

interpretation of Christianity whose frame of reference was the New

Testament. This was the origin of the Moravian Brethren who, inspired by

Count Zinzendorf, became the vanguards of the modern missionary movement,

and through whom the evangelical proclamation of the Gospel first reached

African slaves on Caribbean plantations. 187 In England the protest

against the Deistic appeal to reason had been continued by such men as

William Law, George Berkeley, and Bishop J. Butler. However, it was the

Evangelical Movement, with such personalities as John and Charles

Wesley188 and George Whitfield, which provided a viable alternative in the

interpretation of Christianity, and which presented to the British nation

a demonstration of what its promoters considered to be the Christianity of

the New Testament in action. They, with contemporaries like Samuel

Walker and Augustus Montague Toplady, aimed at a revitalization of their

Church from within. 189 Theirs was a reaction against the formalism and

corruption of the Established Church, as well as the frivolity of the age,

the materialistic interpretation of the universe, and the rationalizing

tendency that had crept into Christian theology. They emphasized the

centrality of the Scriptures, holy living, and the necessity for a

personal experience of conversion amongst Christians. Like the Pietists

they have been accused of subjectivity, of an uncritical Biblical

literalism, and of having been a sterile theological force. 190 Yet they

were by no means "ignorant and unlearned" as had been the case with the
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Graduates of the undversf.t.Les of OXford and Cambridge,

they certainly were not unaware of the scientific and philosophical

developnents which had begun to dominate the preceding centuries and

their own time, nor were they insensitive to the impact that this was

having upon Christian theology. Their departure from current trends

ought then to be seen as a serious and intentional theological option for

an alternative interpretation of Christianity, and as their contribution

to the dialogue as to the relationship between Gospel and CUlture. They

take their place in that line of prophetic protest that runs through

Montanism, Monasticism, Puritanism down to the present time. They re-

introduced into Christian history an emphasis that has remained in the

midst of fluctuating Liberal or Radical interpretations of the Faith.

It is of course impossible to cover all the varieties of Christianity

that have emerged in Western Civilization. OUr objective has been

primarily to direct attention to that impact of Culture upon the Gospel

which has led both to the major divisions within Christianity, as

expressed in a Western as contrasted with Eastern and Ethiopian Orthodox

varieties, as well as the resulting variety of denominations in Western

Christianity itself.

The experience of Jamaica (as indeed of most Third World cOill1tries)

has been that of an introduction to Christianity in its diversity, so that

instead of being able to speak of Jamaican Christianity, we have spoken of

the Church of England, the Church of Scotland or Presbyterian Church, the

Moravian, the Roman Catholic, the Congregational, the Baptist, the

Wesleyan Methodist churches etc. The Roman Catholic Church arrived with

Christopher Columbus. On his arrival in Jamaica in 1494 he took

possession of the Arawak I s homeland in the names of his Spanish

sovereigns, and of the Church. 19l The Pope, Gregory VII, had ruled that

wherever the Cross of Christ was planted, there was "Christendom" •192
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This being the case, without a word of Gospel, Jamaica was incorporated

into Christendom. With the English conquest in 1655 the Church of

England took the place of the Church of Rome which escaped with the

fleeing SPaniards, to re-surface in later and more auspicious times. The

institutionalization of slavery and its progress took place concurrently

with the Reformation, and the Pietistic and Evangelical Movements of

Europe. With the developnent of their missionary enterprise,

representatives of the evangelical and dissenting branches of Western

Christianity arrived in Jamaica and identified themselves with the

mi.afortunes of the slaves. At the same time, George Lisle, freed

American slave, also came to plant the seeds of an indigenous Baptist

corrmunity. Thus was the slave population of Jamaica exposed to a Gospel

that was "Good News". These churches all bore the scars of the

doctrinal, philosophical, national, political, social, and other cultural

pressures that Christianity had experienced in its rather dangerous

journey from Jerusalem to the ends of the earth. Integral to the

experience was the challenge implicit in the Gospel's interaction with

successive Cultures, as to whether there would be accommodation or

tension, and the need for identifying the essential content of the Gospel.

The Church in the world of our time views with dismay Christianity in

diversity, convinced that the divisions in the Church are scandalous and a

stwnbling-block to the progress of the Gospel in the world. This is

particularly so at this time when the world faces increasing tension and

disintegration. Dialogues are taking place at every level with a view to

'illlity'. The World Council of Churches has become the focal point for

the coming together of the major Church Denominations, and there have been

numerous studies at very great cost with a view to arriving at a proper

illlderstanding of their doctrinal, liturgical, and ministerial

divergencies, with the hope that the way may be cleared for a uni.ted
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witness in the world. The Johannine prayer of Jesus "that they all may

be one" seems to be a perpetual challenge. But what does it really mean?

Is uni.ty necessarily tmiformity, and is the ideal of a monolithic

Christianity an attainable or desirable goal? May it not be that it is

not the tmavoidable fact of Christianity in variety that is the sttmtbling

block to the Gospel, but the causes of the varieties, the content of the

proclamation, and the kind of activity in which Christianity of whatever

variety is engaged in the midst of the Cultures of the world? What then

is the 'tmiversal essence' of Christianity that is indispensable to all

varieties so that they may be recognizably 'Christian'?

D. Western Christianity - the Social dimension - The controversies that

led to the emergence of Western Christianity, and then to its own

divisions, were primarily theological and ecclesiastical, political and

national. Orthodox Christianity was not generally incensed by the

existing social conditions, or fired by zeal to call for a Crusade against

contemporary injustices. However, the Church was never altogether

without reminders of the social dimension and responsibility of its

existence. Constantine apparently associated concern for the poor with

the Gospel. He gave large sums of money for their support, arguing that

it would promote the conversion of the heathen. 193 The Church was

expected to provide accorrmodation for strangers, alms-houses for the

indigent, homes for the aged and lepers, orphanages, and hospitals, and

the system by which pagan temples had provided asylum for those whose

lives were threatened passed over to the Church. 194 Monasticism,

described as the Church's first great reformation,195 in its ideals of the

rentmciation of wealth, the embracing of poverty, and the quest for

equality in its Orders,196 witnessed to a dimension of the Gospel which

tended to be overlooked when the Church fell captive to its environing

world. Arrongst those who adopted this life-style were Gregory I who
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used his wealth for charity, and Francis of Assisi. 197 However, the

concern which the monks showed for slaves was discouraged by the Church.

The Council of Chalcedon in its fourth canon threatened with

excorrmunication those in monasteries who harboured runaway slaves without

their masters' permission, 198 and a Council held at Toledo discouraged the

raising of money for their manumission. 199

In the later Middle Ages the developnent of a money economy and the

increasing polarization of wealth and poverty caused anxiety to those who

sought to proclaim the Gospel in its authenticity. 200 There were

protests against the wealth of the Church, and Associations of "Poor Men"

crystallized around such persons as Arnold of Brescia, and Peter Waldo

whose followers became known as Waldensians. 20l The Lollards originating

at OXford under the preaching of John Wycliffe aimed at social

reconstruction. These individuals and groups were persecuted, and some

were tortured and hanged by the Church for these and other 'offences ,• 202

Churchmen who in the flowering of the Renaissance-Reformation came

under the impact of classical Greek culture did not recapture for late

Medieval Christianity the social-dimension concern in ancient Greece 

that search for humanity, equality, and justice, or the critique of

private property that surfaced in sections of Classical Philosophy. 203

However, students of Medieval Church History are increasingly recognizing

that social, economic, and political factors accompanied the Protestant

Reformation. 204 Luther, who exposed the theological error and corrupt

moral practices in Roman catholicism, was not vociferous concerning the

plight of the poor. When the peasants in 1525 found it impossible any

longer to endure the oppression of State and Church, Luther, whose

theology was that each person should be content to remain in the position

in which God placed him, was violent in his condemnation of the revolt:

" ••• For rebellion is a crime that deserves neither a court trial nor
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The evangelicalism Which formed the basis of calvinistic Reformation

arose out of the struggle of craftsmen against the oppression of the

clergy and lay nobility. 206 However, Calvinist theology, which

challenged the existing ecclesiastical order, upheld the socio-political

order with the doctrine of popular obedience to secular authority, and so

allowed for social and political inequality and injustice. 207 The

incipient Protestant theology therefore carmot be said to have been

grounded in hmnanitarian concerns. This was left to the later

Evangelicals.

Pietism, while not being a 'revolutionary' movement, contained a

powerful socio-ethical critique. Its leaders were critical of the

luxurious life-style and extravagance of the rich, and its message was

heard and understood by the poor. In its fellowship class barriers were

transcended and the University of Halle had associated with it an

orphanaqe and dispensary. 208 Methodism stands in this tradition of

evangelical concern for the poor. The' Holy Club' started by Charles

Wesley at OXford included in its project assistance to the poor and

needy. 209 Inspired no doubt by his mentors the Moravians, John Wesley

proclaimed good news to the poor, attacked the selfish ostentation of the

rich, and was in solidarity with the down-trodden and oppressed. He

said, "I love the poor, in many of them I find pure genuine grace, unmixed

with paint, folly, and affectation". 210 He founded a school for poor

children, and a home for widows, opened a dispensary for the sick, and

started a loan society for the needy.2ll His theology of wealth was to

the effect that one's wealth should be honestly earned and properly used

by saving all that one could and giving all that one could. 212 When he

died all he is said to have possessed were two silver spoons.

There was an Evangelical movement that remained within the Church of
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England, and which was also devoted to good works in connection with the

poor and destitute. Here we find the Clapham Sect, dedicated to the

abolition of the slave trade initially, and slavery itself ultimately.

The consciences of such persons as Thomas Clarkson, Zacharay Macaulay,

Grenville Sharp, and William Wilberforce were awakened,213 and their

united protest led to the emancipation of slaves in the Caribbean in 1838.

Included also in this evangelical zeal was Hannah More whose concern for

social evils found expression in her "Thoughts on the Importance of the

Manners of the Great to General Society". 214 She and her sister founded

schools for the poor in deprived villages. 2l 5

It is thought that Pietism prepared the way for the Humanism of the

Enlightenment. 216 The Humanists agitated for the humanisation of society

and for tolerance. 217 Diderot was amongst those who exposed the anomaly

of a Christianity in unholy alliance with the institution of slavery, for

as he saw it, "A man can never be the property of a sovereign, or a child

the property of a father, a woman the property of her husband, a servant

the property of a master, or a Negro the property of a Planter". 218 On

the other hand, Hugo Grotius, also in the Humanist tradition, influenced

Dutch minds with his philosophy of the 'just war' which allowed for the

killing of innocent people on the enemies' side, for enslaving those

captured in war, and for waging war against those who practised 'irrrnoral'

religious acts. 219 However, the Humanists in the main challenged the

Church's apparent lack of humanitarian concern, and their protest provided

part of the motivation for the French Revolution with its call for
~ / /

Liberte, Egalite, and Fraternite - sad corrmentary on the inability of the

Christianity of the times to provide human beings with the 'good news' for

which they longed.

It is within this context that we should understand the protest of

Karl Marx. As one who stood in the Hegelian tradition, he sought to
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resolve the discrepancy between Hegel's ideal State and the Prussian

social reality which was beginning to reflect the antagonism between

worker and capita1ist220 in a civilization experiencing the dawn of the

Industrial Revolution. For Marx, "man is the beginning of religion", 221

and this apparent atheism is to be understood as a critical response to

the prevailing expression of Christianity and representation of God. 222

He perceived the dehumanization of human beings in the creation of a

proletariat, and reasoned that far from history being the Absolute

realizing itself in time, it was the manifestation of the class struggle

and was moved by economic forces. 223 Marx was aware of the fact that

while the philosopher-theologians struggled with the subtleties of

metaphysical thought, history was continuing to manifest the inhumanity of

human beings to their own kind, and that within the civilization there was

poverty, oppression, and a crying out for justice, mercy, and love.

To1stoi in Russia in his own unique way drew attention to the social

injustices that plagued Russian society.224

It may be that the Marxist critique is the single most powerful

challenge that the Church has faced in its history. With messianic

vision, mission, and passion the Marxist ideology with historical

consciousness has found revolutionary rootage in the world's cultures.

It proclaims good news to the poor, and offers to feed the hungry, clothe

the naked, relieve the oppressed, and free the captives. But has it been

able to deliver the goods? At any rate it offers an opportunity for

Western Christianity to reflect on its passage through history, and to

interrogate its historical and cultural stance vis-~-vis the Gospel of

Jesus Christ. But now it is our task to examine the nature of Jamaica's

historical experience of Western Christianity and Civilization.
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CHAPI'ER '!WO

WESTERN CHRISTIAN CIVILIZATION AND THE JAMAICAN EXPERIENCE -

General Background -

Jamaica, land we love -

"Eternal Father bless our Land,
Guard us with Thy mighty Hand
Keep us free from evil powers
Be our Light through countless hours
To our Leaders, great Defender
Grant true wisdom from above
Justice, Truth, be ours forever

Jamaica, land we love.

Teach us true respect for all
Stir response to duty's call
Strengthen us the weak to cherish
Give us vision lest we perish.
Knowledge send us Heavenly Father
Grant true wisdom from above,
Justice, Truth, be ours forever

Jamaica, land we love."

our National Anthem together with the accompanying Motto "Out of

many, one People", would .bind together a People of diverse racial and

cultural heritage whose only comnon historical experience is that Jamaica

is not our ancestral home. Out of the nations and cultures of the world

have we come, into the land of the Arawaks - the land we now love -

Jamaica. It is thought that the word I Jamaica' is a tranSliteration of

the Arawak I Xamayca ' meaning wood and waterl• One hundred and fifty

miles long from east to west, fifty miles wide at the widest distance from

north to south, and situated in the caribbean Sea between 17-18 degrees

North Latitude and 76-78 degrees West Longitude, in point of size Jamaica

does not make IIUlCh of an impression on the Map of the World. However, as

one of our local maxims puts it, "Mi little, but mi 'talawah! ,,2 Our

magnificent rrountains touching the skies at their highest elevation of

7,360 ft., our beautiful sandy beaches, our streams and valleys, flowers

and fruits and birds of all plmnes, combine to merit Colurrft:ml'
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the island ••• was a paradise, and worth IOOre than

One recalls the excitement that accompanied the dawn of National

Independence in 1962, and the sense of satisfaction with the production of

the National Anthem - words by a Methodist minister, the Revd. Hugh B.

Sherlock, and the tnme by a Member of Parliament, the Hon, Robert C.

Light1::xJurne - which so perfectly surrrned up the mood and experience, the

hopes and expectations of a people steeped in the Christian tradition.

Nor should it have been surprising that our National Anthem was produced

by a minister of religion and a Member of Parliament. This was

reflective of a people in whose history politics and religion had played a

determinative role.

With political Independence, Jamaica became a part of the twentieth-

century phenomenon of a proliferation of nations emerging on to the world-

stage of the United Nations Organization as independent nations. In

reality this was their restoration to the status they enjoyed before the

colonizing exploits of Western Christian Civilization in Asia, Africa,

America, and the caribbean. During this period the culture of the

dominant Powers was imposed upon, and largely imbibed by the colonised
)

nations which often found themselves in unaccustomed geographical and

political 'unity' and uniformity. The result has been that in the

caribbean we find islands identifiable by European types of culture - in

language, education, legal procedures, social norms, and religion. A few

examples are: Cuba., san Domingo, Puerto Rico (Spanish), Haiti,

Martinique, Guadeloupe (French), Antigua, Barbados, St. Vincent, Trinidad,

Jamaica (English), Aruba, Curacao (Dutch). What is now being experienced

in all former European colonies is an accelerated passion towards the

achievement not only of national identity, but of cultural integrity.

While then on the one hand Western technology has combined with Western
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imperialism to initiate a movement; towards one honoqeneous world

civilization, on the other hand the people of the "Third World", who are

largely witnesses of but not participators in Western technology, have

become aware of the tremendous importance attached to culture, are in the

process of defending and justifying their own unique way of life, and to a

certain extent are focusing attention on their ancient civilizations4•

This phenomenon is largely due to the fact that concomitant with

imperialism there took place in Western civilization an optimistic and

preferential evaluation of culture along ancient classical lines, as

European literary giants vied with each other to define civilization and

culture in terms of political, socio-economic , militaristic, and artistic

values, based on the assumption that political supremacy, intellectual,

technological, and artistic achievement, beauty in terms of the Greek

classical model, the acctmlU1ation of wealth, and certain systems of

Government, defined the status of human beings and their cultures and

civilizations5. The result is the deduction that there are superior and

inferior cultures, Western culture being superior to the rest of the

world' s6 • Jamaica shares with the Third World this judgement of being an

inferior people with an inferior culture.

Within this context of a world that is at one and the same time

witnessing the emergence of a "global village" and the resurgence of

ancient Cultures, how capable is Christianity of assuming its proper

function of objectivity? A major problem is the fact that not only has

Western civilization affected Christianity in its theological speculation

and denominational division as we saw in chapter one, but in itself, in

its fundamental expressions, it is evaluated as being so integrally bound

up with the civilization as to be but a civil religion. As Danielou

observes: "Christianity is so deeply rooted in the Western way of

life, borrowing from Western sources so much of its theological and
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liturgical terminology, and its social patterns, that it seems impossible

to disentangle them." 7 'nlis is perhaps inevitable, but to go beyond this

and to present Christianity to the rest of the world in tenns of the

superior religion of a superior civilization is to ask for troub1e.8

Brunner in delineating the contribution of Christianity to Western

civilization in tenns of the transmission of the heritage of classical

culture by the Benedictines, the magnificent architecture of Cluny, German

church music, and the flowering of painting in Calvinistic Ho11and9, also

succeeds in integrating Christianity with What are considered to be the

superior achievements of a superior civilization and culture.

Regrettably, What Kraemer refers to as "the triumphant superiority

complex" and "cultural pr'Lde" of the West and Westerners were shared by

European Christian missionaries, and cornmmicated in their missionary

outreach10• For many persons in the emerging nations the Christian

Church and the God it proclaims seem to be identified with imperialistic

power, status, and privilege. The total experience has been assessed by

Stephen Neill in tenns of political, economic, social, intellectual, and

religious aggression. He concludes: " ••• say What we will, Christian

colonial powers

missionary work is frequently understood by the PeOples of Africa and the

East not as the sharing of an inestimable treasure, but as an unwanted

.impoai.tion from without, inseparably associated with the progress of the

,,11

This is the background against Which Jamaica's option for cultural

authenticity must be understood. However, her situation, together with

the other islands of the Caribbean, is unique. While on the broader

scene there are PeOples Who for national and cultural reasons are turning

to their former re1igions12 While others Who cling to the Christian Faith

are determined to localize Christianity and the Church in their own

cultural image, Jamaicans because of their peculiar history have no
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unified original culture, no identifiable civilization, no single dominant

surviving traditional religion other than Christianity. Theirs is an

emerging culture with which the Church is in the process of identifying,

and into which it seeks to indigenise Christianity. This is a

challenging proqranme , The nature of Jamaica's historical experience

offers the possibility of an objectivity which the rest of the world may

find it difficult to achieve. Let us now examine Jamaica's individual

involvement with Western Christian civilization.

A. Jamaica's incorporation into Western Christian Civilization - 1) The

Western Crusade Jamaica's introduction to Christianity was via

'Christendom' • Within this concept, territorial expansion by violence or

non-violence, the appropriation of political power by all means available,

and the pursuit of wealth, were considered to be legitimate projects for

those who sought to establish the Kingdom of God on earth. Cardinal

Billot's conviction that" material force is rightly employed to

protect religion, to coerce those who disturb it, and ••• to remove those

things which impede our spiritual aim ,,13, must, be understood as being

in the tradition of the Crusades of the Middle Ages. 14 St. Bernard with

Theodosian zeal15 had urged per jurors , rapists, murderers and adulterers

to join the holy war and slay for God's love16 , and monks also donned

armour over clerical robes as they rode forth to conquer the Muslim

enemies of God17 • When in 1492 the Christian flag flew over the

Alhambra, this was the symbol of the triumph of Western Christian

Civilization over Islam. It should not then be surprising if Columl:.us as

he set sail on his western adventure on the 2nd August, 149218, should

have interpreted his mission in terms of a new crusade. His address to

his sovereigns Ferdinand and Isabella of SPain bears this out: "Your

Highnesses decided to send me, to the princes and peoples of India
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For your Highnesses

have always been enemies of the sect of Mahomet am of all idolatries and

heresies. ,,19 Linked with the extension of catholic faith was the

appropriation of land. The Bull Romanus Pontifex of Pope Nicholas V had

granted to the Portuguese in 1454 the right peaceably to occupy the

countries of 'unbelievers' discovered along the West coast of Africa. 20

Why then should not Columbus, when first he touched the soil of the "New

World", with all due founality take possession of the island Guanahani,

'baptize' it san salvador and claim it on behalf of the Spanish

rronarchs?2l

It was in keeping with the religious perceptions of the times that

with naked sword in hand, he should with his crew first have given thanks

to God 22, that they should have sung the Te Deum, kneeling to kiss the

ground, and then erect a Cross23• Subsequently, there was devised a

formal, proclamation to the Indians concerning the necessity for them to

acknowledge the catholic faith and relinquish possession of their

countries. For example there is that which is associated with the name

of Alonzo de Ojeda: "I, Alonzo de Ojeda, servant of the very high and

powerful kings of castille and Leon, notify and make known to you the

following things:" The proclaimer then proceeded to inform the 'Indians'

of the creation of humanity as one race divided into nations over all of

whom God had appointed St. Peter to be head, fixing his seat in Rome •

Peter's successor, the Pope, had given to the catholic sovereigns all the

western islands and continents. They should therefore acknowledge the

Church as sovereign lady of the world, the Pope as her representative, and

the Monarch as lord of those islands and continents. This doing, the

'Indians' would be assured of affection and privileges, but if not, they

would be subdued, made vassals, and exposed to death and destruction24•

It is within this context that Columbus' discovery of Jamaica on the 3rd
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May 1494 took place25• Spanish occupation of the island began in 1503.

Meanwhile, in 1493 Pope Alexander VI, with his three Bulls,

recognized the exclusive right of Spain to trade with the islands and

continents west of the Atlantic, and in order to avoid friction, drew an

imaginary line from the North to the South Poles giving to Spain

everything to the West and to Portugal everything to the East26• He may

have been nal've. In 1562, Lord Burleigh complained that "the Pope had no

right to part.i.tion the world and to give and take kingdoms to whomsoever

he pleased"27 • Francis I of France complained, "'!he sun shines for me as

for others. I should very much like to see the clause in Adam I s will

that excludes me from a share in the world,,28.

A vital constituent of the "New World" crusade was the pursuit of

gold. Columbus when he reported to his sovereigns that he could procure

for them as much gold as they desired, concluded: "God gives victory to

all those who walk in His paths ••• The discovery is so great that the

whole of Christendom ought to keep festival and praise the Holy

Trinity"29 • Nor was the pursui.t of gold peculiar to Spain and the

catholic faith. The Protestant Reformation, which was then in its

formative period, did not exclude nationalism and its concomitant

tendencies.

write: "

In 1589 Richard Hakluyt an English clergyman was moved to

it is high time for us to weigh our anchor ••• to get clear

of these boisterous, frosty, and misty seas, and with all speed direct our

course for the warm Atlantic OCean, over which the Spaniards and

Portuguese have made so many pleasant, prosperous, and golden voyages".

To this end he assiduously gathered all available information so that

Queen Elizabeth I might "... by God I S assistance work many great and

unlooked effects, increase her dominions, enrich her coffers, and reduce

(emphasis mine) many Pagans to the faith of Christ"30 •
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2) The Advent of Protestantism - 'Ihe Spanish occupation of Jamaica lasted

from 1503-1655. In the latter year Cromwell despatched a Fleet under

Admiral William Penn and General Robert Venables in order to conquer

Hispaniola. Having suffered a defeat they moved on to Jamaica, invaded,

and conquered it31• In keeping with the perceptions of "Christendom",

Cromwell in seeking to people the island appealed to the New England

Puritans to go to Jamaica in convenient mmibers " ••• to enlighten those

parts (emphasis mine) a chief end of our undertaking the design by people

who know and fear the Lord" 32 • However the evidence indicates that he

was equally motivated to use Jamaica as a base from which to "

strive with the Spaniard for the mastery of all the seas", and so he

exhorted one of his Jamaican Conmanders to "set up your banners in the

name of Christ for undoubtedly it is his cause,,33. The combination of

oppressive measures and religious zeal introduced by catholic Spain into

Jamaica was perpetuated by Protestant England under Cromwell. State

Papers of 1660 express his intention: " To persuade the Royal

(African) Company to make Jamaica the staple for the sale of blacks •••

Religious toleration to be granted to all who desire it ••• ,,34

It is within this context of a Christianity totally integrated with

the cu1tura1 pursuits, perceptions, and assumptions of Western

Civilization of the late Middle Ages and early Modern period, that the

Jamaican experience in its initial phases must; be understood. We have

looked at the contributory factors and must, now examine that experience in

its human, social, and religious dimensions.

B. REPERCUSSIONS OF JAMAICA I S ENCOUNTER WITH WESTERN CHRISTIAN

CIVILIZATION - 1) The Human Predicament - a) Loss of country - There is in

the Jamaican psyche a passionate attachment to the possession of land

which must; be attributed to the fact that for three hundred and twenty one
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years as a people, the majority of Jamaicans had no property, and for four

hundred and forty five years no country that they could call their own.35

The first repercussion of Jamaica's contact with Christian civilization

was that there was set in motion the process by which her inhabitants for

the most part became a homeless, rootless people. It must have been a

premonition of this disaster that impelled the Arawaks of Rio Bueno when

first they saw the Spaniards' arrival, to assemble on the beach in their

hundreds, and mustering what weapons they could in defence of their

country, launch out in their canoes with "the greatest howling in the

world", as with darts and javelins they sought to despatch the heavily

anned invaders. However the admiral assembling his boats: "... that

they might become acquainted with the arms of Castille, approached

close to them ••• and fired at them with crossbows and thus pricked them

well, so that they became frightened. They landed continuing to shoot at

them ..• they all took to flight, men and women. And a dog which they

Actually, this was the beginning of the end for the Arawaks not

let loose from a ship chased them and bit them, and did them great damage

,,36

only of the loss of country but of themselves .as a living people and

nation. When the English invaded Jamaica in 1655, there were few if any

left to tell the tale. They have been wiped from the face of the earth.

It may be that their experience is unmatched in the history of the world.

For the Africans who came to Jamaica, the tale is somewhat different.

Who can tmderstand the horror experienced by those who were suddenly torn

from homes, families and country, and carried in chains by unknown persons

speakinq an unknown language to a strange land? For many the prospect of

death was more to be desired, so they leaped into the ocean depths. For

those who survived the Middle Passage, though unlike their Hebrew

counterparts they sang their songs in a strange land, Jamaica was not

their home - Guiney (L,e. Ghana or Gold Coast in Africa) was. 37 Charles
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Leslie was impressed with this fact when he visited Jamaica early in the

eighteenth century and discovered the equanimity with which they faced not

only natural death but that by torture. By this time the trauma of the

Jamaican experience with its loss of country had imposed upon the African

slaves their own theology of death. It is surrmed up in Leslie's words:

" • •• some of them will meet their Fate, and be merry in their last

Moments, they are quite transported to think their Slavery is near an End,

and that they shall revisit their happy Native Shores, and see their old

Friends and Acquaintance. When a Neqroe is near about to expire, his

Fellow-Slaves kiss him, wish him a good journey, and send their hearty

Recorrmendations to their Relations in Guiney. They make no Lamentations,

but with a great deal of Joy inter his Body, firmly believing he is gone

home and happy"38 •

Amongst the first British settlers in Jamaica were some who were

there against their wills. On OCtober 3, 1655 there was an Order of the

Council of State for: " • •• 1000 Irish girls and the like number of

youths, of 14 yrs. or under, to be sent to Jamaica; the allowance of each

not to exceed 20s ••• ,,39. These children were k.idnapped or forcibly taken

from parents, and banished to an unknown land. Joining them were

criminals, some of their 'crimes' being political and religious40• All

shared the experience of being strangers in a strange land. The Indians

and Chinese who were brought as indentured servants to Jamaica in the

early post-Slavery era may have come of their own free will, but

nevertheless were participators in the shared experience of being uprooted

from their native land. The twentieth century phenomenon of a Marcus

Garvey attempting to rally the 'Negroes I scattered in other men I s lands to

struggle for the restoration of their human rights and the country of

their ancestors in a massive "Back to Africa" campaign41, and the

Rastafarian condemnation of Jamaica as ' Babylon I and their early demand
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for repatriation to 'Ethiopia' 42, are but echoes down the centuries of the

Arawaks' howl on the shores of Rio Bueno, and Jamaica's black ancestors'

yearning for Guiney.

b) Loss of freedom -

"Slave that you are yourself, will YOU not bear with your
brother who is sprung from God, from the same seed and of the
same heavenly descent as you? Remember what you are and
whom you rule - they are y~'f kinsmen, your brethren- by
nature, the offspring of God."

So wrote the freed slave and Stoic Epictetus, and so might the

Arawaks have said to the representatives of Christendom who oppressed

them. Columbus sent five hundred Arawaks to seville with the expectation

that they would be sold as slaves44, and he assured his sovereigns in the

name of the sacred Trinity that "there may be sent as many slaves as sale

could be found for in Spain45. This was the beginning of Jamaica's three

hundred and forty four years rendezvous with slavery, an experience

suffered by all the Arawaks, a minority of white bonds-people, and well

over one million Africans. The facts of slavery have been riveted on the

consciousness of most black Jamaicans, and have been well documented.

Our concern is the part played by Christianity in the experience.

Slavery was not the invention of the Spaniards or the Middle Ages but

an ancient social institution known certainly in Europe, Asia, and Africa,

but it is not clear that it was practised by the original inhabitants of

Jamaica. It was practised with all its atrocities in the Roman Empire in

which a law decreed that human beings were divided into the categories

free and slave46• A distinction must be drawn between slavery as it was

practised in the ancient world and that which was imposed upon the 'New'.

r-bst worthy of note is that whereas in the fonner the introduction of

large-scale centralised farming led to the expansion of slave-owning and

kidnapping, slaves were nevertheless for the most part the repercussion of

inter-necine strife. In the latter case however, slavery in itself from
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its inception was embraced as a direct corrmercial venture, thousands of

persons being hunted out, kidnapped, and transported into the unknown47•

Moreover slaves in the ancient world very often belonged to the same race

as their owners, and shared the identical language and general culture.

They were often employed in the higher walks of mercantile and

professional life, were artists and craftsmen, scribes and teachers48•

This was not the case in the "New World" where the enslaved were forced

into a situation in which those they served were of a different race and

culture, and where their Labour was of the most menial type, without hope

of "better to come".

There have been attempts within Western civilization to justify

slavery on the grounds that it contributed to the developnent of

civilization, providing as it did opportunities for the accumulation of

wealth, the advance of the arts, and affording that enjoyment of leisure

by which, scribes, phi.Losophera, and priests could give themselves to

reflection49• The Church at the inauguration of New World slavery argued

for the compat.Lbi.Li.ty of Christianity with slavery. 50 The Council of the

Indies in 1685 declared the slave trade to be lawful, provided the

catholic faith was not perverted51• The venture was undergirded by such

Christian kingdoms as Portugal under Prince Henry; Spain under Ferdinand

and Isabella and Charles V; 53 Protestant England under Elizabeth I;

France under Francis 1. These and "a host of churchmen and statesmen,,54

initiated and intensified the traffic in slaves, the theological

justification being that their efforts were to the glory of God and in the

interests of the salvation of hurnanity•

In contrast with the above, in ancient Stoicism we find in process an

emancd.pat.Ion of the human mind and spirit which inspired changed attitudes

to slavery which was now acknowledged to be contrary to Nature, and some

Roman emperors of the later Enpire were motivated to legislate for an
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improvement in the condition of slaves. 55

'!he Early Church did not, and possibly could not agitate for the

abolition of slavery, but as Lightfoot reminds us, the principles it

inculcated should in an auspicious climate prove fatal to such an

institution56• Far from seeing slavery as an aid to conversion, some

Ante-Nicene Christians redeemed slaves from physd.cal, bondage by selling

themselves into slavery, and the freedom of slaves was sometimes purchased

by Church funds 57 • One ought to expect that the Post-Nicene Church,

allied as it was to the State, would have used its authority and power to

initiate a movement; towards the early abolition of what the Stoics

acknowledged to be an affront to humanity, but as we have seen, this was

not the case. 58 Instead Church writers and theologians for the IOOst part

defended its existence as being due to the Fall, being a rod of discipline

used by God, and a law of States appointed by Him59 • The attempt by

emperors like Justinian to enact humane laws diminishing the worst aspects

of slavery60 contributed no doubt to its replacement in many instances

with serfdom. 61 Slavery however persisted, and in the fifteenth century

and following, Western Christian civilization gave its blessing to a

venture which in its ferocity was to outpass the worst occurrences of the

experience in ancient Greek and Roman civilizations. 62 '!he tortures

imposed on slaves are to be seen within the context of the tortures

suffered by European 'heretics' 63, as well as the general cruelty that

seemed to be endemic in the Christian Culture that came our way.

Nevertheless in this wilderness also there were voices crying out

from the beginning to the end of the experience. Pope Paul III censured

the rule which justified slavery as a means of conversion. 64 Richard

Baxter who before had allowed for 'limited slavery', finally decided that,

"To go as pirates and catch up poor Negroes or peopte of another land •••

such persons are ••• the conmon enemies of mankind, and they that buy them
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61

In

eighteenth century France, where deplorable social conditions led to the

French Revolution, some philosophers caught up in that struggle for

liberty, equality, and fraternity were also opposed to slavery, and are

represented by Diderot who exposed the anomaly of a Christianity in unholy

alliance with that institution66• The flowering of Britain's literary

genius was contemporaneous with Jamaican slavery. Few were moved by the

cries of the caribbean slave, but amongst those who heard them was Dr.

Jolmson who drank toasts to the next slave insurrection67• Robert

Southey in a ballad concerning the horrors experienced by a slave-girl

flogged to death and thrown overboard, makes the sailor say:

" She rested from her pain •••
But when ••• 0 Christ! 0 g~essed God!
Shall I have rest again!"

Perhaps the cLerqyman in England whose voice was raised most loudly

was Jolm Wesley who in 1774 wrote: "It cannot be that either war, or

contract, can give any man such a property in another as he has in his

sheep and oxen ••. Liberty is the right of every human creature ••• and no

human law can deprive him of that right which he derives from the law of

nature. ,,69 And there were the Abolitionists , with whom we will deal

under 'Religious Dimension'.

Meanwhile in America, in the wake of their own Revolution in 1776,

there arose Thomas Jefferson who, seeing freedom as the birthright of all

persons irrespective of condition or colour, argued for the

discontinuation of the slave trade and for emancipation: ". •• Indeed I

tremble for my country when I reflect that God is just! that his justice

cannot sleep forever; that considering numbers, nature and natural means

only, a revolution of the wheels of for-tune ••• is among possible events;

The Almighty has no attribute which can take side with us in such a

contest. ,,70
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C. Loss of the dignity attached to one's hurncmity71 - The caribbean, and

so Jamaica, presents us with an anomaly - a personality divided against

itself, human beings who do not love themselves, a peopl.e who have

internalized a consciousness of basic natural inferiority. 72 This

dilenma was thrust upon black Jama.icans. The Arawaks were at least

spared this calamity, but not before seput,veda inspired by Aristotle made

the derogatory judgement that 'Indians' "are as inferior as children are

to adults, as women are to men, ••• Compare those blessings enjoyed by

Spaniards of prudence, genius, ••• hurncmity, religion with those of the

Indians, in whom you will scarcely find even vestiges of humani.ty .•• They

do not even have private property."73 8epulveda stood in the tradition

of medieval doctrines of the Church in which peasants were treated as

being essentially Christians of lower rank. 74

The Teutonic Origins Theory emanating from Germany has a direct

bearing upon the way in which human beings have been evaluated in

caribbean culture. Under its influence Bishop William Stubbs refers to

Jutes, Angles, and saxons as being but different tribes of the great

Teutonic household, and concludes " Even if there is still in our

blood a little mixture of the Celtic ingredient ••• there is no leaven of

Celticism in our institutions. "75 Arthur de Gobineau extended this

innate superiority to the white race in general. "Such is the lesson of

history," he writes. "It shows us that all civilizations derive from the

white race, that none can exist without it ••• no negro race is ••• the

initiator of a civilization ••• no spontaneous civilization is to be found

among the yellow races. "76 Brunner points to the fact that the

Renaissance had also given rise to the tendency for human beings to be

defined in terms of creativity, so that the creative element became that

which characterized the human as hurncm. 77 It is against this background

of the definition of one's hurncmity in terms of the 'superior' racial
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characteristics and cultural creativity of the white race of Western

civilization that we must understand that denigration of 'negroes' which

seeped itself into the consciousness of Jamaicans in the formative years

of their caribbean experience. The African slave, stripped of language,

traditional arts and crafts, customs, religion, presented a sorry and

miserable picture of debased humanity to those who were possessed with

leisure for reflection, abundance of wealth, and a country to call all

their own.

Those who were "hewers of wood and drawers of water" had also

physical features that were in contrast to that European interpretation of

beauty extolled in their song and Poetry. It was not difficult for

Edward Long on his Jamaican plantation to conclude that Africans were of a

different species of the same genus78, or for David Hurne to philosophize

that no civilized nation had ever been black. 79 Thomas carlyle in

similar vein could also sarcastically dismiss Quashee - "... A swift

supple fellow; a merry-hearted, grinning, dancing, singing, affectionate

kind of creature ••• " but "On the whole" carlyle argued "it ought to be

rendered possible ••• for White men to live beside Black men, and in SCIre

just manner to comnand Black men, and produce West Indian fruitfulness by

means of them 80 Thomas Jefferson, in spite of his stand against

slavery,8l nevertheless felt repulsion for black persons, who he suspected

may originally have been of a distinct race, or made distinct by time and

circumstances. He observed that, "AIoong the Romans emancipation required

but one effort: The slave when made free, might mix without staining the

blood of his master (Emphasis mine). But with us a second is necessary,

unkown to history. When freed, he is to be removed beyond the reach of

mixture. ,,82 This apprehension of Jefferson hits the nail on the head of

the black dilemma - and this is where the Jamaican and caribbean

experience parts company with much of the Third World. There are
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divergencies of opinion concerning the basis of this dilerrma, one

interpretation being that it is largely economic. 83 However, while

Jamaican slavery in its inception was economically IOOtivated, and economic

considerations continue to exhibit social discrepancies, the fact is that

the basic factor in the Jamaican historico-cultural experience is neither

economical, sociological, nor political, but racial. Charles Leslie in

his attempt to prove that the blood of black persons was "equally fair as

ours, ,,84 could not convince those whose use of the tenn 'blood I was really

a euphemism for 'humanity'. In other words Jefferson's major problem was

that he questioned the full htnnanity, not the blood per se, of black

persons. It is black humanity that is at stake, and neither economics,

aesthetics, nor politics can solve this problem. The accumulation of

wealth and the acquisition of the host culture in all its ramifications of

academic knowledge, artistic accomplishments, and teclmological attainment

only exacerbate the problem, for these things, generally speaking, serve

primarily as a signal to black persons that they are now eligible to

escape from themselves mld the blackness of their world into the arena of

white acceptability, while it serves to reinforce white persons in their

basic conviction that humanity is partly to be defined in relation to the

accompliShments of Western civilization. The problem is anthropological.

Are Africans and Arawaks who choose to live in traditional ways equal

members of the human race as they are (Kata phusin), or IIRlSt they define

themselves in terms of their accommodation to the aesthetic and

teclmological values, or the racial characteristics, pertaining in Western

civilization?

'!his basic repercussion of slavery - of the black race's loss of

conviction concerning the equality of their humanity, is one with which

the Abolitionists could or would not deal, but physical emancipation could

but be the first step towards spiritual and racial emancipation. The
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contemporary hunger in Africa is a tragic fact brought about by complex

forces, and it challenges the Church to do all that lies in its power to

alleviate the suffering being experienced. However, it may be that the

primary item on the agenda for Africans of all nationalities as the

twentieth century moves to its close is their emancipation from that

interiorization of racial inferiority which is the legacy of contact with

Western Christian civilization. The problem is therefore also

theological. What is the Church's concept of humanity, and is it

consistent with the teachings of the Gospel of Jesus? How authentic is

that Christianity that either does not lift up from degradation a race or

class of human beings that has been debased, or fails to stoop and share

that degradation?85

2) The Social Repercussions - a) 011ture-shock - The twentieth century

has been witnessing a proliferation of caribbean writers seeking to

identify with their roots in African culture. 86 These reflect the radical

swing away from the post-EnEncipation era when caribbean art, literature,

and theatre were largely IOOdelled in the tones and colours of the dominant

European orientation of the intelligentsia. However, as far as Jamaica

is concerned, there never was a mono'l.Lth.ic "european" culture. A vital

constituent of the evolution of the Society has been the confrontation

between ' Africa' and 'Europe' in their struggle for the mind of the

PeOple. SUnday in rural places provided a setting for the dramatisation

of this conflict, for while the choirs of the missionary Churches

struggled and often succeeded in performing the best of Bach, Handel, and

English church musf,c, in the distance could be heard the persistent beat

of the drum, banned from orthodox church worship, but establishing dynamic

rhythmic contact with the African past, while grass-root Jamaicans

gathered to worship in accordance with the traditions of their ancestors.

Geoffrey Williams warns that there can be no simple transference to
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Africa. 87 We agree that black Caribbean persons like all others must; of

necessity live within the context of that civilization and culture of

which they have 'become a part. However, it must; 'be remembered that there

was no indigenous culture to which African slaves could adapt when they

arrived, the Arawak' s having perished with them. A sub-culture has

existed in Jamaica from the time that the first 'cargo' of slaves were

thrust upon the Jamaican shores, and what we find in song, poetry, dance,

play, novel, and ritual is no "manufacturing of a negro-consciousness",

but the li'beration into the universe of that which generations of

Jamaicans have nurtured and transmitted in their hamlets across the land

through the centuries, waiting for the opportune rroment of revelation to

bring authenticity to the evolving Jamaican culture, which without its

contribution could not realise its potential. The Rastafarians88 have

'been 'mid-wives' releasing the ecstasy of the rhythms of Africa through

which captives sought refuge in that religious frenzy which enabled them

to lose consciousness of the crippling soul-destroying trauma of loss of

homeland, family, freedom, and personhood, in an enslavement that

encompassed the totality of their earthly sojourn from the cradle to the

grave. Bob ~rley and the Wailers, in articulating this Jamaican soul

cry, have taken up also the universal cry of the oppressed who from all

parts of the glo'be and annngst all races and classes have recognized in

the Jamaican experience the reflection of their own.

Nevertheless it must; 'be acknowledged that from the 'begirming there

have 'been attempts to suppress the African dimension from Jamaica's

cultural expression. As Eliza'beth Thomas-Hope reminds us : " •••All

contact with Africa was severed and tribal and family groupings broken up.

Furthermore, plantation owners made every effort to crush the cultural

expression of the slaves ••• any form of organization amonq slaves was a

potential threat to the existing slave system ••• ,,89 '!he situation has
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'lliis

there is no stronger cause for

,,90alienation and hate than an attack on local customs

been aggravated by the Church. This in spite of the instructions sent

out by the sacred Congregation for the Propagation of the Faith in 1659.

AIoongst these were the warnings given against the temptation of imposing

on the PeOples the necessity of changing their customs unless these

contravened the essentials of the Gospel:" What could be more absurd

than to transport France, Spain, Italy or some other European country to

China? ••• introduce ••• only the faith, which does not despise or destroy

the marmers and customs of any peopke

oppor'tunity of expressing their Christian faith through the social

institutions of their tradition was denied to the slaves. The complexity

of Jamaican society in all its dimensions is well-known and has received

ample treatment by Sociologists and Social Anthropologists in recent

times. 91 OUr objective is not further soco1ogical investigation and

analysis, but a brief examination of the historical roots of some of the

factors that are detenninative for the character of our society. We

shall concentrate on the areas of wealth-poverty, class-colour, marriage

family.

b) Wealth-Poverty - In the West Indies, the fortunes built up out of

the plantation production of sugar, rro1asses, rum, cotton, and coffee, and

the revenues from them which replenished the British Treasury, rested on

the twin foundation of the slave trade and slave labour. In 1798, the

estimated British income from West Indian sugar was four million pounds in

comparison with one million from all other places combined. 92 On the

other hand, when on the 1st August, 1838, approximately 320,000 slaves

were emancipated, as Kathleen Norris reminds us, " ••• They had no legal

property of their own since the huts, the gardens where they had grown

their food and any medical attention they had received were provided by

their masters ••• ,,93 The British government compensated the ex-masters
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£5,853,976.l0.ll~94, but the slaves received nothing. Indeed, steps were

taken to ensure the perpetuity of their menial condition and the continued

prosperity of the white planter class, as Lord Hawick's memorandum of 1832

reveals. We read: liThe great problem is to devise some Ioode of

inducing them [slaves] when relieved from the fear of the driver and his

whip, to undergo the regular and continuous labour which is indispensable

in carrying on the production of sugar ••• I think that the facility

of acquiring land could be so far restrained as to prevent them, on the

abolition of slavery, from abandoning their habits of regular industry •••

Accordingly it is to the imposition of a considerable tax upon the land

that I chiefly look for the means of enabling the planter to continue his

business when emancipation shall have taken place ••• "95 It is obvious

that the intention was that the slaves should be barred from the ownership

of land and be forced to remain on the plantations and continue to serve

their ex-masters for minimal wage. However, numerous freed persons fled

to the mountains which had given refuge and freedom to the Maroons. 96

There they staked out holdings, received unjust prices for their produce

and paid exorbitant taxes. The Baptist missionaries helped some to build

villages on lands which they purchased. 97 On the plantations life was

nasty and brutish for the ex-slaves. Meanwhile the planter class lived

in luxury, and the administrative white minority received salaries

inconmensurate with the impoverisl1Ioont of the majority black population. 98

There is observable then in the Jamaican experience a political

dimension to Jamaica's poverty. There has been a conspiracy by the

political authorities and their adjuncts to perpetuate the inequity of a

wealthy white and coloured minority and an impoverished black majority.

The poverty of the ex-slaves excluded the majority from voting rights, for

the Assembly by legislation raised the property qualification on the

franchise to a level beyond their ability to conform. 99 This enforced
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poverty also helped to reinforce the myth of black inferiority, seeing

that within Western civilization private property was made to be a

criterion of civilization and individual worth. 100

This predicament of enforced poverty has impelled thousands of

Jamaicans to escape from its downward spiralling IrOvement, to such places

as Cuba, Panama, the United States and canada, and in these latter times

to Britain, there to found diasporan cornrnmities. 10l Thus new social

pressures have been Imposed upon the people who now have had to suffer the

trauma of family dislocations, uprootedness, and in the new countries

exposure to that racial discrimination from which they had been protected

in their mountain villages.

In addition, for the greater part of Jamaica's history since

emancipation extreme poverty has excluded very many children from the

education available to them in the Primary SChool system. Local High

SChools patterned after the English Grammar SChool catered for the Upper

Classes and some were known to be exclusively for whites. 102 Credit must

be given to generations of parents whose resourcefulness, detennination,

and sacrifice have combined in the face of numerous deterrents to ensure

that their descendants would be spared their own sufferings, and with

dignity take their rightful place in Jamaican society. Having said that,

it is necessary to point out that the Jamaican school system for long has

tended to polarize our society emphasizing the discrepancy between the

haves and have-nots, even in families. The levelling experience of

slavery had ensured that, to a certain extent, Jamaica's black ancestors

embarked upon their journey into freedom as one peopl.e , Soon however

they began to be categorized in accordance with their proportionate

acquisition of wealth and their academic qualification which were

perceived as passports to riches. Not only so but the education system

disseminated not only the "three R' s" but British culture and value system
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as well which became another guarantee for black transcendence. l 03 The

Jamaican dialect for example, which evalved out of a mixture of West

African words and the dominant Cockney, Yorkshire, Welsh, Irish, or

Scottish dialects of the white minority, became an additional symbol of

the inferiority of poor black persons, while children unaccustOIOOd to

standard English in their homes and commmities found it difficult to cope

with the strangeness of English grarrmar in their schools. This ambiguity

continued tmtil begirming in the fifties and gathering momentum, with

University of the West Indies encouragement, the grass-root Jamaica-Talk,

enriched by the inspired utterances of Louise Bennett, began to receive

attention. 104 Poverty was a deterrent not only to education but also to

,orthodox' Christianity, for in all the Missionary Churches, the SUnday

Service became the high point of village life, when it was traditional to

appear well-dressed. l 05

c) The Colour Problem - There is amonqst; Jamaicans a great sensitivity

about the colour problem. l 06 And yet, no treatment of the Jamaican

experience, no attempt to make Christianity relevant to this situation is

genuine or complete which ignores the ingrained colour consciousness of

the population. The basic repercussion of slavery to which we have

referred, L,e , the black race's loss of conviction concerning the equality

of their humanity, 107 finds expression in Jamaican society in what is

tenned by sociOlOgists the 'white bias' .108 As Henriques expresses it,

"... black is associated with the backward, primitive and tmdesirable

qualities in men; and white is associated with everything that is

desirable. Because of his inescapable colour heritage the mind of the

Jamaican is the seat of a particular personality configuration ••• a

coloured or black man ••• has the perpetual desire to identify himself

with the white man. ,,109 Henriques wrote in 1953, and many changes have

taken place in Jamaican society - but colour remains a problem and it is
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of paramxmt :i.rn{:ortanee that all the people face it squarely, underatand

it ard deal honestly with it.

As early as the beginning of the eighteenth century, Jamaicans were

110
being designated whites, blacks, mulattoes, quadroons, mustees. fot>st

Jamaicans live their lives freely without contact with the minority white

population, but colour determinants are with them fran the cradle to the

grave, a person's skin colour or other distinctive racial characteristics

acting as a plus or minus factor in her or his social acceptability and

preferability in family, school, church, marriage, in plblic am in

private life. III '!he situation is aggravated by the presence in the

commmi.ty of other racial groups - East Indians, Orinese, Lebanese, and

persons of Portuguese and Gennan Jewish descent .112 All these, whatever

their social st.andinq or that of their ancestors in the countries of their

origin, occupy a rung on the social ladder, above the majority African

element in the pop.l1ation. Henriques sums up this anooaly where he says:

"Today the whole colour-class system is dependent upon the al:rrost canplete

acceptance by each group of the superiority of the white am the

inferiority of the black. ,,113 '!he majority of black persons have

expressed their disncmia by accepting their devaluation, desiring only

escape fran blackness for thernselves am their progeny thrCA.lgh

miscegenation .114

other factors have contributed to the Jamaican dilenma. Very early

in Jamaica's history as an English colony there was written into the legal

system a regulation prescribing that blacks were inferior to whites. US

However, the JOOst powerful detenninant lay in the fact that white men

cohabited with their black slave-wanen. 116 '!he black wanan had no

choice, no control over her body, Refusal \«lUld have met with severe

penalty. '!his was a clear case of rape - the rape of a race. '!he fact

that some black women may have seen in miscegenation a stewing-stone to
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manumission for themselves and their progeny merely intensifies the

poignancy and predicament of slavery, exposing the blatant contempt for

and abuse of a peopl.e in general, and their women in particular.

The Jamaican 'coloured' population began their existence with

concomitant privileges. The Assembly was eventually to pass laws of

manumission for them and ascribe to them all the advantages of the white

apart- from a seat in the Legislature .117 Some were made slave-drivers.

Others possessed slaves of their own. They inherited property from their

white fathers. Moreover some were sent to Britain for their education

and acquired all the facilities of British culture. The legacy of this

slavery drama has been traumatic for black Jamaicans. Black slave

mothers unwittingly were the agents by which their black female

descendants were to be exposed to the bewildering and excruciating

experience of being despised both by their black brothers and their own

mixed progeny. 118 The black woman in Jamaica epitomizes the sufferings

of her race, and indeed of the oppressed of all races.

Given the centuries of suffering, exploitation, and repression, it is

understandable, if pathetic, that black Jamaicans should be apologetic

about themselves and internalise feelings of inferiority and self-hate.

Given the social pressures attendant on being black, and their own

peculiar history and psychology, it is perhaps inevitable that coloured

persons should affinn the 'white' blood that runs in their veins and

negate and despise the black. Given the tmiversal experience of

oppression and the indignities experienced by black persons in modern

history, it is possibly inevitable that all other races should judge them

to be inferior racial specimens , These are all social and cultural

responses, psychologically and sociologically explicable. CX1r concern

is, what is the role of the Church and Christianity in this primary human

dilemna of self-understanding, of the quest for the meaning of one's
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ftmdarnental human existence, and of a people's urge to define their

identity within the context of an alienating cultural ethos? How is

Christian faith expressed by those who occupy positions of privilege in a

society? Where a society is divided on the basis of wealth, education,

and colour, into haves and have nots; privileged and under privileged;

superior and inferior; a special people and not a people; what is the

message of the Gospel?

d) Marriage and family - Marriage is a universal social arrangement

which defines the mating relationships of human beings in specific

groupings, thus providing for the foundation and continuation of families

and the protection, rearing, and training of children. l l 9 However, this

most ftmdamental of social institutions exhibits, within the Jamaican and

caribbean context, unique features which over the past thirty or more

years have invited extensive sociological investigation and research. 120

One of the main problems has been that whereas on the one hand there is a

comparatively low incidence of legal marriage (monogamy), on the other

there is a high 'illegitimacy' rate resulting from a variety of types of

'marital' urrions and issuing in correspondingly diverse family

patterns. 121

A major element accompanying this phenomenon is the normally marginal

role assumed by the father who often demonstrates a lack of responsibility

for mother's and children, and the consequent high profile of the female

image in the family W1its available to children. This in turn results in

a variety of psychological repercussions in the lives of individuals and

the society. 122 Our sociologists have perfonned a most important role

in identifying some of the causes, and in analysing its effects. Our

concern is not to duplicate what has already been achieved, but starting

from here, to emphasize some salient features in the Jamaican historical

experience that have produced the contemporary dilemna, and it is for this
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reason that we find the assessment which locates part of the contributory

factors in slavery to be relevant. 123

Writing at the beginning of the nineteenth century, Richard Watson

called Britain's attention to the general plight of the West Indian slave

population in which people had been left, " ••• to herd together like the

cattle, to change mates as often as they are prompted by appetite or

resentment, and that the relation of husband and wife has been scarcely

known among them, except where the missionaries have laboured, or a few

Christian planters have encouraged more permanent connections. ,,124

Doubtless Watson shared with others who have written about the general

social practices of African slaves the belief that they were examples of

the debasing ignorance and licentious habits of heathenism. 125 However,

any attempt to evaluate the social habits of slaves must first recognize

the extremely complex nature of slave society. Those who were

representatives of European culture would have known little if anything of

the social sanctions and traditions of the African culture from which the

slaves were torn only to be thrust into a culture-less environment in

which none cared.

As is known, universally there are a variety of marriage traditions.

We have referred for example to the "wild marriage" encountered by

Christianity in parts of Europe, which required only mutual agreement - no

covenant, dowry or religious sanctions - and pointed to the fact that

solemnization by the Church was not required by the State as the condition

of a legitimate marriage until the eighth century A.D. 126 Polygamy

and/or Concubinage have been practised amongst many peoples including the

Jews in biblical times. 127 They were and are practised in West Africa

and these are the marriage customs that African slaves would have taken

with them to Jamaica. Writing in 1928 J. J. Williams describes the

marriage ceremony that would have taken place in West Africa then, as
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being an event whose only necessary formalities consisted in the parents'

consent, exchange of gifts, the giving of the aseda (dowry), and the

drinking of wine in the presence of witnesses inclUding the spirits of the

ancestors. l 28 It cannot be doubted that, as in the case with burial

rites and religious ceremonies,129 Jamaican slaves would have continued

for as long as they could to practise the marriage ceremonies of their

ancient African culture. 130 However they were denied the privileges as

well as responsibilities associated with marriage in normal societies,

e.g. decision-making, control of offspring, lasting relationships, and the

enforcement of social mores. Slaves never knew when their family

relationships would be disturbed, and husbands and wives, parents and

children be separated. In any case slave marriages were discouraged by

masters. l 3l We find then that their original marriage and family pattern

was undermined and destroyed and there was no viable alternative. It

should not therefore be surprising if as time progressed the knowledge and

practice of ancient social restraints and constraints should have been

forgotten, as men and women in frustration entered into what might have

appeared to be casual unions, but were in reality reflections of a

polygamous past. We should remember also that the slaves would have been

confused by the double standard observable in a Christian society in

which masters in theory subscribed to the dictates of a monogamous form of

marriage, but in practice possessed slave-concubines or indulged in

promiscuous relationships with slave women. Nevertheless in spite of the

disnomia of the slave experience some slaves without or with the Church

ceremony entered into unions of fidelity.132

In the post-Emancipation era, the marital relationships existing in

slavery persisted and inevitably suffered further alteration. 133 There

were a number of factors that militated against legal marriage. For

example, the centralisation of the ceremony in Registrar's office and
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Church served to distance the majority of the people both geographically

and psychologically from the formal act of marriage, which was transfonned

from being primarily a family and corrmunal celebration into a State event.

Further, marriage has been perceived to be an elaborate affair involving

great expense, making it prohibitive for the poor.

Promiscuity is undoubtedly part of the heritage handed down by

Jamaica's slave-experience, fanned into a flame by the social pressures

engendered by Jamaica's complex society. The parameters of this thesis

do not allow the investigation and analysis necessary, but there are

certain factors in promiscuity relating to the female perspective which

must be mentioned:

Promiscuity since slavery has largely taken the form of the

exploitation of poor black women by middle and upper class males, or at

least those who are "better off" than the women. In other words,

poverty, class, colour have been determining factors in the promiscuity

associated with Jamaican women.

In spite of the high incidence of illegitimacy, there has been in the

society a pro-marriage bias. However a double standard has been in

evidence in that women are made to bear the full brunt of the anti

illegitimacy stance while the men have gone free.

Paradoxically that which has been a social deterrent has turned out

to be a catalyst of emancipation for the Jamaican woman. Outside of

legal marriage she has been spared the requirement of vowing to obey her

male partner. 134 Below a certain social level she has been free to

pursue the economic options open to her in the fields of business,

entertainment, agriculture. The absence of a male figure has resulted in

her exercising the authority reserved by 'orthodoxy' for the male. 135

Whereas the polygamy practised in Africa is most.Ly polygynous, the

conditions on the Jamaica slave-plantation imposed upon women what amounts
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This situation has persisted, in that there are women

with children who have various fathers. The complexity of the phenomenon

precludes its interpretation solely in terms of 'serial monogamy'.

In a society such as Jamaica, marriage itself becomes a social

problem. It is perceived to be a status symbol conferring

respectability, and providing access to such exclusive precincts as the

Church. This being the case, it becomes a divisive element releasing

additional tensions into the society.

3) The Religious Dimension - With Columbus' discovery of the Americas a

new opportunity was opened up for the incarnation of the Gospel into the

Cultures of the world. Indeed, this was the alleged reason for the

Church's justification of the adventure .137 However, in the light of the

Jamaican eXPerience we now need to question the role of Christianity and

the Church vis a vis some of the issues which we have identified.

a) The objective of Conversion - In the interests of 'conversion',

Jamaica was invaded. When her inhabitants resisted they were chased and

hunted with dogs, and we are informed that some invaders prompted by zeal

for the Church, " ••• forced the poor captives into the water and, after

administering baptism to them, cut their throats to prevent what they

called apostasy; others ••• made vows to hang, or burn, thirteen every

morning, in honour of the Saviour and His twelve Apostles!"138 In the

interests of conversion then, the original inhabitants of Jamaica were

exterminated. For the same ostensible reason the ancestors of the

majority of present-day Jamaicans were enslaved. Yet the Church in

Jamaica united with the government in excluding the slaves from conversion

as the following reports verify. Writing in 1789, Dr. Coke observed,

" • •• as for the poor negro slaves, most of the clergy of the island have

taken part with those selfish and prejudiced men, who ••. have exerted

their influence to prevent their conversion to Christianity••• ,,139
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Richard Watson in England, defending the Missionary movement against the

disapproval of the Established Church, wrote "••• in many islands, and

more especially in Barbados, St. Vincent, and above all in Jamaica, there

has been a powerful and active party who ••• have been averse to the

instruction of the blacks ••• ,,140 In 1833 in an address to the members

of the Church Missionary Society, it was stated, "••• in the West Indies

alone, from generation to generation, the great mass of the people have

been born, have lived, and have been permitted to die in a state of

Heathenism, without one consistent and effected effort having been made

for their deliverance ,,141 When in 1807 a law was enacted forbidding

slaves from entering the Church for singing, praying, or hearing the

Gospel, some of the slaves who crowded around the doors of the Methodist

Chapel in Kingston tearfully exclaimed: "Massa, me no go to heaven now."

"White man keep black man from serving God." "Black man got no soul.,,142

In the light of the above, what is the Church's definition of conversion,

and how is it achieved? In the light of the Gospel, does the end justify

the means?

b) Church and State - The conception of the identity of the Church and

State which originated with Constantine survived into the Middle Ages and

was reinforced by Reformation Theology, 143 so that both under Spanish

Catholic and English-Protestant rule, Jamaica's encounter with

Christianity was in its alliance with the State. Christianity in

alliance with the State, fortified by the "Just \var" theory, 144

legitimised the violent confiscation of Arawak territory, and the later

expulsion of the Spaniards from Jamaica, precipitating wars in the

Americas and in the Caribbean fiercer than any the Caribs could have

waged. The State, undergirded by the Church, made slavery a legal

institution in Jamaica, supported and indeed initiated the commerce of

human beings, 145 and produced a clergy which argued in favour of the
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continuation of these undertakings. 146 The Established Church of Jamaica

during slavery supported the government of Jamaica147 in its policy of

religious persecution. Religious toleration had been granted by Cromwell

to all who desired it,148 and initially Jamaica seemed to be a haven of

tOleration to which victims of religious persecution in Europe could flee.

Thus we find Jews,149 Huguenots,150 Dissenters,151 and New England

Puritans152 invited to its shores. However, with the Act of Uniformity

in force and the work of the Evangelicals provoking antagonism, the House

of Assembly enacted laws forbidding evangelical religious instruction,

worship, and evangelization amongst slaves. 153 Given these historical

facts, and in the light of the future of the Church in Jamaica, as well as

the contemporary ideal of having a Church that is in harmony with Jamaican

culture, what guidance does the Gospel give regarding the identification

or collaboration of the Church with the State?

c) Church, Christians, and religious persecution - In our enquiry into

this area, we shall be guided by some of the incidents relating to the

early Methodist mission in Jamaica. Dr. Thomas Coke's arrival in

Kingston, Jamaica on the 19th January, 1789, not only marks the

introduction of Methodism into the Jamaican experience, but precipitated

the spate of religious persecution provoked by the evangelical mission to

the slaves. 154 However, in spite of Wesley's forthright denunciation of

slavery,155 and Coke's own courageous preaching to the slaves, he stopped

short of agitating for the abolition of slavery. This doubtless stemmed

from his experiences in America. The American Methodist Conference in

1780 had required Methodist travelling preachers who held slaves to free

them, passed disapprobation on all friends who kept slaves, and advised

their freedom. 156 At Coke's instigation the 1784 Conference threatened

Methodists who owned slaves with excommunication. 157 However, the

majority of Methodists were against abolition and were embittered against
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Coke who was threatened with a flogging, and his life endangered. 158 In

view of such opposition, Coke records that at the Baltimore Conference "We

thought it prudent to suspend the minute concerning slavery for one year

But we agreed to present to the Assembly of Maryland, ••• a petition

for a general emancipation, signed by as many electors as we can

procure. ,,159 Such an experience understandably encouraged caution when

Coke came to Jamaica. However, here, the persecutors did not wait for

the agitation for emancipation. Just preaching to the slaves was

sufficiently revolutionary, and both Coke and the missionaries who worked

with and succeeded him suffered for their pains .160 The persecution

meted out to the slaves was particularly severe, but they were prepared to

suffer for their faith. 161 The sufferings of the early missionaries and

the continuing antagonism of the authorities wrought fear amongst some of

their successors, so that on hearing of Methodist identification with the

principles of the Anti-Slavery Society instituted in 1823,162 the Chairman

of the District with some of the missionaries met and passed resolutions

severing any connection between themselves and the advocates of

emancipation in England. 163 When this carne to the hearing of the

Wesleyan Methodist Missionary Society, steps were taken to declare the

Jamaica resolutions null and void and they reiterated their denunciation

of slavery as "a moral evil from which the nation was bound ultimately to

free itself", and emphasized that the Society would not seek the approval

of the authorities by compromising the principles of Christianity.164 In

spite of this courageous stand however, we find that later instructions of

the Society to missionaries include this clause: "As, in the Colonies •••

a great proportion of the inhabitants are in a state of slavery, the

Committee most strongly call to your recollection ••• that your only

business is to promote the moral and religious improvement of the slaves

•.• without interfering with their civil conditions. On all persons in
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the state of slaves you are diligently and explicitly to enforce the same

exhortations which the Apostles of our Lord administered to the slaves •••

when by their ministry they embraced Christianity: Eph. vi: 5-8 ••• Col.

iii. 22_25" 165

This brief survey highlights the dangers attendant on the

proclamation of the Gospel within Cultures. We are confining ourselves

to its proclamation within the context of a country ultimately controlled

by a Christian State. In view of the fact that even here, the Church and

Christians may suffer persecution, to what extent or in what situation(s)

should the proclaimers of the Gospel interfere or not interfere with the

civil and political conditions imposed by that State and which affect the

lives of individuals, communities, or nations?166

d) The pursuit of wealth One might say that the pursuit and

acquisition of wealth and the accompanying exploitation of the poor are at

the root of the major problems that afflict contemporary world society.

It is not the task of this thesis to attempt an analysis of this complex

phenomenon, but rather to call attention to the fact that the Church has

played a significant role in its manifestation in the New World. 167 When

Co.lumbus first came into contact with the Arawaks, their generosity and

lack of concern for gold impressed him.l68 Neither the original

inhabitants of Jamaica nor its African slave ancestors knew anything of a

money-oriented society, or of extensive labour, confiscation of property,

or piracy, with a view to amassing wealth. The Arawaks and African

slaves came out of a tradition of voluntary 'communistic' living in their

extended families and tribal corrnnunities.

The capitalistic philosophy with its stimulation to financial

competition is one that has been thrust upon the Jamaican society, and

Emancipation offered an opportunity for the tradition of comrmmal sharing

to be a viable option in the fonnulation of a national fiscal policy.
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Those who emerged from bondage were certainly ill equipped for a

capitalistic struggle whether or no grounded in a Protestant work ethic.

However, the harsh realities of the need for economic survival have served

to produce a twentieth century Jamaica which in contrast with fifteenth

century Xamayca presents a structure of society which exhibits the great

imbalance of wealth for the few and poverty for the majority. Over the

past two or three decades, the Church in Jamaica of all Denominations has

been seeking to come to terms with this phenomenon by embarking upon a

variety of socially-oriented projects. 169 Nevertheless one wonders

whether these efforts, laudable though they be, do not in fact divert

attention away from a more fundamental concern that challenges the

Church IS raison d I etre, and which demands of the Jamaican Church a

definition of its theology of wealth. Haw legitimate or moral is it for

Christians and the Church to amass wealth and exhibit a luxurious life-

style in a society or world that contains starving destitute people?

There are two commentaries connected with the Jamaican historical

experience that could help us in coming to a decision. First, a corrment

by John Wesley on the state of England in the eighteenth century. At a

time when West Indian planters were renowned for their opulence, Wesley

said: II even now there are multitudes of people, that, having nothing

to do, and nothing to eat, • •• would flock to any who would give them

bread ••• when I consider the astonishing luxury of the rich, and the

shocking impiety of the rich and poor, I doubt whether general

dissoluteness of manners does not demand a general visitation.

the decree is already gone forth from the governor of the world.

even now,

"As he that buys surveys a ground,
So the destroying angel measures it around.
Calm he surveys the perishing nation.
Ruin behind him stalks, and empty desolation." l 70

And Columbus in 1503 wrote to his sovereigns from Jamaica:

Perhaps

Perhaps
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" Alas! piety and justice have retired to their
habitations above, and it is a crime to have done or performed
too much, as my misery makes my life a burthen to myself, so I
fear the empty titles of perpetual viceroy and admiral render
me obnoxious to the Spanish nation. ••• 0 blessed mother of
God, that compassioneth the miserable and oppressed .•• These
chains are all the treasures I have ••. let the earth, and
every soul in it that loves justice or mercy, weep for me •••
If this present age is too envious or obdurate .•• surely
those that are to be born will do it, when they are told
Christopher Columbus, with his own fortune in twelve
years, and four voyages, rendered greater services than ever
man did to prince or kingdom, yet was made to perish ••• poor
and miserable, all but his chains being taken from him, so
that he who gave Spain another world, had neither in it a
cottage •.• "1Tl

e) The Church and indigenous traditions - It is believed that the

majority of the slaves originated in Guiney,172 a large number being Coro

mantyns amongst whom were the Ashantis .173 Mbiti reminds us that every

African people has its own cultural heritage, one of the main links

between cultures being the fact that religion everywhere is integrally

bound up with the African way of life .174 The Ashantis' world-view then

is expressed through their religious culture which comprehends life in its

totality - in politics, economics, all art forms and social institutions,

as well as the rituals surrounding birth, puberty, marriage, and death. 175

All of this they would have taken to Jamaica, practising and adapting as

circumstance and time dictated. This area of the Jamaican experience has

attracted research in recent times. 176 We shall briefly consider a few of

the memories of Africa whose meanings have lain buried with the slave

ancestors:

The title Nana - Up to a generation or so ago, the majority of Jamaicans

received safe passage into this world in the hands of a Nana - an old mid-

wife, a person of authority in the community skilled in the art of child-

It was not known that Nana was the equivalent of the Ashanti

(Akan) SUpreme God, Nyame, whose alternate name was Nana Nyankopon, the

ultimate Ancestor of ancestors who created all the diverse Akan peoples of

one blood. 177 Nana was believed to hold the community together,
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inspiring all to the attainment of goodness and beneficence. 178 Amongst

the Ghanaian tribes the tenn Nana was sometimes applied as a title or

appellation to certain persons. 179 It is interesting that in Jamaica the

tenn is exclusively female and used typically of one involved in child

birth. Is it too far-fetched to deduce that in this name preserved in

Jamaica and 'pregnant' with meaning, there lies su1::Jnerged but persistent,

the African conviction that at every birth Nana the ultimate Ancestor is

present in her/his agent, bringing into being this latest descendant?

And can the Church not identify with this ancestral religious belief

interpreting it in the light of the Gospel?180

Anancy Stories - The anancy-story, which has now received literary

status, 181 has penneated the wide spectrum of Jamaican folk-lore in

secularized form, However in Akan mythology, Ananse is a heroic

divinity, sometimes called Ananse Kokuroko (the gigantic Ananse), noted

for ingenuity and for equipping humani.ty with knOWledge. 182 Is the

anancy story not a literary genre amenable to sennon-making, illustrations

etc.?

The Proverb - A vanishing feature of descriptive and vivacious Jamaica

talk is the proverb - a world of wisdom condensed into a few terse

words. 183 This also is a reflection of Africa where as Mbiti infonns us,

religion is found in proverbs, riddles and wise sayings.184

These are but a few samples of the rich heritage of African culture

shot through with religious faith and ancient wisdom, ready for the

reception of the Gospel. The missionaries who came Jamaica's way were

dedicated persons full of courage and zeal - but they did not understand.

This was particularly so in relation to those aspects of slave-culture

that were more recognizably 'religious'. They saw slaves 'feeding the

dead' and dismissed the custom forthrightly as 'dark' and 'heathenish'. 185

They could not perceive the spiritual dimension of the act, in which the
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living demonstrated belief in life after death and affirmed the conviction

that there was continuity of fellowship between the living and the dead 

that the great abusua186 of which Nana was the eternal Ancestor could not

be disturbed by death. As for the more formal acts of worship, both the

Established Church and Evangelical missionaries interpreted these as

'diabolical superstition,.187

Making the Middle Passage with the slaves had been their religious

persormel - priests and priestesses,188 medicine-people,189 and diviners

or prophets190 • With the passage of time their worship was bound to

become syncretistic,191 and their roles possibly redefined, curtailed, or

expanded. Nevertheless, generally speaking, theirs was the task of

ensuring continuity with the old faith of Africa, re-interpreting it in

accordance with the demands of the new experience,192 and of providing

religious sustenance in the midst of the calamitous existence that was the

lot of the slaves. 193 They were indeed I shepherds' • The' enthusiastic'

drwrming, singing and dancing, vital inducements to ' spirit-possession' ,

became within the Jamaican Sitz-im-Leben not only the medium for

approaching God, but the means by which in this altered state of

consciousness new power was given to transcend the nightmare of their

earthly existence. 194 The missionaries assiduously banished from

'orthodox' Christian worship these vital accompaniments of Africa's

dynamic, participatory, and demonstrative acts of worship. The drum for

instance was not ' Christian' and had to be substituted by the organ. As

Westermann saw it: "However anxious a missionary may be to appreciate and

to retain indigenous social and moral values, ••• he has to ••• emphasize

that the religion he teaches is opposed to the existing one and the one

has to cede to the other. ,,195 In other words, no accorrnnodation. 196

This was the decision more or less, of the missionary Churches in Jamaica.

However, as we saw in chapter one, the Church Fathers in Hellenistic
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civilization, as well as the Church in Western civilization,197 have

sought to interpret the Gospel within the context of the prevailing world

view and categories of thought, and in its history the Church has co

existed with Christians who have persisted in non-Christian beliefs.

Encapsuled within the surviving African religion in Jamaica is an

umbilical cord of religious experience nurtured by Nanas in their

generations, and linking Jamaicans with humanity's primeval youth. When

confronted with a universe of bewildering phenomena, their African

ancestors groped for a relevation of enlightenment, using whatever

techniques198 were to hand, while they anxiously awaited the great

Discovery of the ideal Nana in their midst, who would be their supreme

example of goodness and beneficence. Is it not legitimate for the Gospel

to be interpreted within the context of the indigenous, 'African' world-

view? This is one of the contemporary challenges to the Church.

f) The Church and Marriage - The Established Church seems to have made

no attempt to assist slaves in regularizing their conjugal unions. 199 It

was left to the missionaries to attempt to cope with the situation and

some confessed that they did not know what to do. 200 The real problem

was that polygamy was perceived to be sinful. 201 Missionaries were

comnanded by the W.M.M.S. not to admit to membership those who were

polygamists or lived in concubinage, and any members who reverted to these

conditions were to be excormnmicated. 202 The Native Baptist Church,

which offered to the slaves a measure of freedom of religious expression,

seems also to have excluded polygamists from Church membership. 203 But

is polygamy sinful? Is its practice inconsistent with the Gospel?

What is clear is that the chaotic situation surrounding marriage and

family in Jamaica's contemporary society demands that the Church examine

in the light of our history, and with reference to all available options,

its theology of marriage. 204 The philosophy of marriage in West Africa
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is of relevance to our situation. There marriage and child-bearing are

perceived to be sacred duties with their own rules of conduct. 205

Marriage is the junction at which generations - past, present and coming 

meet,206 and in this traditionally polygamous society, the sexual act is

not conceived to be primarily physical and erotic, but is the occasion of

a crucial moment in the cycle of life which must be approached seriously

and thoughtfully. 207 Within Western civilization the concept of the

nuclear family has been promoted by Church and society, and focuses

attention on the individual, but in West Africa marriage is a social and

corrmunal institution by which the family (abusua), which covers parents,

grandparents, children, uncles, aunts, cousins, is extended. 208 Not only

so but God is thought to be the head of the great Abusua. 209 Is it not

permissible for the Church in its contact with new cultures to explore and

learn the dimensions of customs that are strange, and discern the ways by

which cherished traditions can be retained without compromising the

Gospel?

g) Church and Race - It is of interest that in the two classic instances

of a people separating themselves on the basis of race and caste, Le. the

Jewish race on the basis of assumed Election, and the Brahmins of India on

the basis of caste, the idea is legitimised and reinforced by religious

claims. However the concept is by no means confined to Jews and

Brahmins, for one of the results of the expansion of Christianity into the

Americas has been the introduction of a racist policy into sections of the

Church. In 1555 the first Council of Mexico instructed that no one of

'Moorish' race i.e. 'Indians', Mestizos, Mulattos, was to be admitted to

Holy Orders, and it was not until 1794 that the first Indian priests were

ordained. 210 Nor was such an attitude peculiar to the Roman Church.

The emergence of the African Methodist Episcopal Church in America derives

from the racism experienced by Richard Allen and other black members of
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the St. George Methodist Episcopal Church, Philadelphia c. 1780. 211 The

problem has existed in the caribbean Church not only in terms of colour,

but as a racial problem as well. Within the Jamaican setting a mmiber of

factors have worked together to prevent the most glaring evidences of

racialist attitudes. 212 Nevertheless, in spite of the fact that within

the society there were persons who rose to the top of their secular

professions within decades of the abolition of slavery, it was not until

the nineteen forties that a coloured Jamaican was appointed as SUffragan

Bishop in the Anglican Church, and 1956 before the Methodist Church had

its first coloured Chairman of the District. What Neill says of

nineteenth century missionaries to India, to a certain extent is

applicable to our situation: "Missionaries. •• had to some extent yielded

to the colonial complex ••• western man ••• was wise and good, and members

of other races, in so far as they became westernized, might share in this

wisdom and goodness. But western man was the leader, and would remain so

for a very long time, perhaps for ever ••• ,,213

The Church in Jamaica has nurtured the subtle colour discriminations

that have plagued the secular society. However it is to other sections

of the caribbean Church that we must go for evidences of ruthless racism,

as the following report of the wife of a Methodist missionary testifies.

She writes:

"My husband, the Rev. Philip Romeril and I were missionaries
in the Bahamas between 1947 and 1950. Whilst living in the
Bahamas was quite a pleasant experience in some respects, it
was not in others. The whites generally had a superior
attitude, even those who were illiterate ••• There were three
Methodist Churches in Nassau Trinity (white), Wesley
(black), and Ebenezer (mixed). At the latter Church, whites
sat on the left side and blacks on the right. No black
person at this Church was allowed to preach, play the organ,
or even sing in the choir. The S. S. Kindergarten excluded
black children and when I started one for them I was
criticized. When we entertained black persons at the manse,
the Church Treasurer threatened withholding financial support
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• • • there were four Secondary schools in Nassau - the
Government school, one each run by the Roman catholics and
Anglicans, and the Methodist Queen's College. All but the
Methodist school admitted black students ••• My husband was a
member of the Queen's College School Board. At one meeting a
Methodist Local Preacher objected to black students entering the
College. When challenged by my husband as to the basis of his
objection, he replied: 'Pigmentation of the skin. That's
enough.' This was enough for my husband. The incident led to
his resignation from the District ••• I was always amazed that
there were any black members in the Methodist Church."214

The Methodist Church in Britain in these latter years has been

vigilant in its efforts to expel racism from its midst, but Jamaican

irrmigrants to this country in the nineteen fifties and sixties were

saddened with the discovery that they were not welcomed in the Churches

they attended, whether Methodist or in other Denominations, on account of

their race. Times have changed but there are still pockets of

resistance, and even where accepted, in the majority of cases they are

still spectators rather than participators. The Black Church in Britain

arose primarily in response to this situation. As late as 1985 when the

British Methodist Conference elected Leon Murray, a Jamaican, to be Vice

President of Conference, while there were those who rejoiced, some

Methodists sent him hate lettersl 215

In spite of the proclamation of the World Alliance of Reformed

Churches that apartheid is a heresy, 216 and notwithstanding the

endorsement of the proclamation by some of the theologians of the Dutch

Reformed Church of South Africa, that Church continues to legitimise the

State theology of apartheid.

Examining the caribbean situation against the background of the World

Church, it is of some interest to discover that whereas in India for

example the Protestant Churches have a record of having struggled against

the caste system laying emphasis on the principle of equality, 217 in

Europe they had not struggled against the class system, in the Southern

United States and South Africa they have been collaborators in the state
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policy of segregation, while in the caribbean they have tended to accept

the status guo. Max Weber's thesis that the equality of believers at the

Lord's Table2l 8 is an important historical and social turning point is

correct in principle, but historically speaking, in many instances, either

that equality does not exist at all, or it begins and ends at the Lord's

Table. When in 1606 Robert de Nobili established a mission in Madurai,

India, he separated himself as best he could from association with low

caste persons and wrote that one did not renounce one's caste in becoming

a Christian. 219 May it not be that on behalf of the World Church, the

Church in Jamaica is being challenged first of all to clarify what is the

authentic message of the Gospel concerning class, race, and colour, to put

it into practice, and then to include it in its evangelical proclamation

to the world?

c) The Jamaican Experience - Protest - Thanks to the Abolitionist

Movement represented by such persons as Thomas Clarkson, Granville Sharp,

and William Wilberforce, the Slave Trade was abolished in 1807 and

emancipation effected in 1838.

beginning of new hardships.

However, emancipation was really the

During this long process from capture, to

bondage, to emancipation, to enforced poverty, suffering Jamaicans have

never been acquiescent but consistently in a variety of ways, have

expressed their rage. 220

1) Rebellion - Beginning in 1684221 a series of revolts have taken place

including the pre-emancipation rebellion of 1831 222, the Morant Bay

rebellion of 1865,223 and the estate riots of 1938224. Our concern is

the relationship of the Church to the expression of violence. The 1831

and 1865 rebellions had as their leaders persons who were deacons of the

Baptist Church who knew the teachings of the Gospel. 225 On the other

hand Methodists, responding to the Methodist missionary Henry Bleby' s
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of this they have been criticized by Leonard Barrett who observes:
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Because

"

He rejoiced that no Methodists had been

This is an awful corrmentary on the Jamaican Methodists when compared with

the freedom-fighting Methodists of the United States. ,,227 Their action

conformed with Coke's position, who referring to the attempted

insurrection in 1803, observed that if those responsible had been exposed

to the gospel message they would have been deflected from their

revolutionary impulse.

involved. 228

But what of international war? There is a revealing incident

narrated by Coke in this connection. England was at war with France in

the Caribbean, and in April 1797 the Methodist societies in Jamaica

decided to make voluntary contributions in order to help England in

carrying on the war. Both whites and blacks contributed, and Coke

corrmented, "... even the slaves exerted themselves in testifying their

loyalty. ,,229 Here then we find Methodist legitimization, sympathy for,

or approval of war, but condemnation of violent resistance to oppression.

Is there a qualitative difference between war of any kind and violent

resistance to oppression of any kind? In our attempt to corne to an

understanding of the appropriate Christian attitude to violence in all its

forms - exploitation, oppression, revolution, war - it will be necessary

for us to seek legitimization for our decision not from Baptist,

Methodist, or other Denominational traditions, but rather, from the

Gospel.

2) Obeah - Not only priests and priestesses, but wizards and witches

were amongst the slaves who were brought to Jamaica. 230 The craft they

have practised is known locally as obeah, and no discussion of Jamaica's

history or culture can possibly by-pass this very powerful ingredient of

the national experience. 231 Obeah 232 is a form of witchcraft, and as
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However,

as every Jamaican knows obeah is a weapon of offence and defence, being

used as armoury with which to deal with one's enemies. 233 Lacking

conventional weapons and seeing no escape from bondage, they turned to the

only weapon of defence that was available to them, obeah, and used it as

"ritual aggression against slavery". 234 The planters had knowLedqe of

the practice of obeah and the historians of the time took it seriously

enough to record it. 235 Moses Baker the Native Baptist black preacher

felt that he had been called by God to root it up and destroy it. 236 The

Methodist missionary Mr. Gilgrass was more conciliatory. He went to an

obeah-man's hut and conversed with him. 237 The authorities tried to deal

with obeah by transporting those who practised it and a few were even

executed. 238 The Church has condemned obeah239 but ought it not rather

to embark upon a specific ministry to those who are involved in it?

3) Religious Protest - a) The dismissal of Christianity -

Perhaps the most significant aspect of the encounter between Jamaica and

Western Christian civilization was the dismissal of Christianity by those

who experienced it as an accomplice in their most terrifying eXPeriences.

One Mr. Smith who pub'Li.shed a book in 1722 wrote in relation to the

African eXPerience: "The reflecting Negroes ••• say that we Christians

have introduced the Slave-trade ••• who, say they, would wish to become

Christians, for wherever Christianity goes, murder, pestilence, and

devastation follows ••• ,,240 The survival of African religion in Jamaica

is the expression of just such a sentiment. Coming as they did from

various tribal religious traditions there was no uniformity of religious

practice, but with the process of time there was a blending together of

diverse expressions and an accorrmodation of Christian elements to produce

what has generally become known as Pocomania or Pukkumina. 241 A

description of it can be found in various works,242 but our concern is
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primarily to detect the forces which led to the reinforcement of the

phenomenon. It was first of all a protest against their exclusion from

the religion of the planters. 243 It was further, the dismissal of what

they considered to be the inauthentic message of Christianity. It was

not possible for them to accept a gospel which justified slavery and

confirmed them in their bondage. 244 Slave religion was a protest against

a new religion which retained its foreignness and ignored or treated in

derogatory fashion the dynamics of the slaves' own cultural ethos. 245

It is against this background that we must understand the predominant

features of slave religion. Within the context of "spirit possession",

persons received the necessary power for facing their daily trauma. 246

The experiences of slavery would have implied for the slaves the fact that

their God and their ancestors were angry with them. Hence the necessity

for sacrifice, both as propitiation and as a means of communion. Within

the protecting "walls" of their religion slaves inhabited their only

egalitarian world, for amongst them for the most part there were no

distinctions. 247 The reality of the harshness of life in this world made

them take flight to the world of dreams where they firmly believed that

they met the spirits of their ancestors and received messages from them,

and the life beyond death became increasingly attractive, so that all

their hopes were projected on to that plane. Left to themselves the

slaves were able to continue to reflect the African concept of a religion

which knew no dichotomy between the sacred and the secular. 248 In slave

religion the African concept of ministry in which there is a

diversification of functions including priests and priestesses, medicine

men and women, female and male prophets and diviners, was preserved.

From this two important factors emerge. First there is the African

holistic view of life which recognizes the importance of ministering not

only to humanity's spiritual needs but to the psychological and physical
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secondly, slave religion offered to women equality in status

and function. Women at that time who had the opportunity of being

pastors and leaders of their religious Cult would not be attracted to a

religion in which they were excluded from full participation on the basis

of their sex.

b) Ethiopianism - The Ethiopianism we are here concerned with is not the

later vibrant and more political wing of the movement, with which we shall

deal when we discuss Rastafarianism, but rather the older concept implying

identification with the African ethos. In 1783-1784 George Lisle

founded the first 'dissenting' chapel in Jamaica,250 which he named the

Ethiopian Baptist Church, 251. As Turner points out, it took a black

apostle of Jesus Christ to make the first real break-through of the

Christian message to the slaves. 252 The concept of Ethiopianism links

Jamaica and Africa as can be seen in the emergence in 1892 of the

Independent Church in Pretoria, founded by Mokone who called the new

society the Ethiopian Church. 253 The movement in both places represented

the reaction of black people against a Christianity whose message failed

to do justice to the social and political as well as religious needs of

persons. 254

It was amongst the Native Baptists that the messianic-millenarian

enthusiasm emerged which was to crystallize in the militant demand for

freedom and justice interpreted as the corrmand of God. 255 Through the

instrumentality of this Church, the Baptist Missionary Society began work

in Jamaica in 1814. 256 In the "Great Revival" of 1860-1861 it played a

significant role. 257 While thousands of the converts flocked to the

,orthodox' Churches, 258 what is of interest is that thousands more opted

for membership in the emerging 'revivalist' Afro-Christian cults of

Pukkumina (Pocomania) and Zion. 259

The Revivalist phenomenon has continued to play a significant role in
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Jamaica's religious history. Its most modern manifestation is in the

Pentecostal-type Churches260 including the Seventh Day Adventists which

began to proliferate in the nineteen-thirties and have increased in

popularity. The real success of these Churches lies in the fact that they

have retained some of the most dominant constituents of slave-religion 

spirit-possession, participatory ministry, an egalitarian congregation,

spontaneous enthusiastic worship, decentralisation, spiritual healing,

corrmunal sharing, simple, down-to-earth relevant preaching, a holistic

approach to Christian living, and in many of them full participation by

women in administration and ministry. Of great importance is their

practice of adult baptism by imnersion, and their 'literalist'

interpretation of the Bible. They too represent a dissent from

traditional missionary Christianity.

Meanwhile Pocomania (Pukkumiria) , though greatly reduced in

membership, continues to be a factor of Jamaican religion. It may be

that its task is not yet completed nor will be until 'orthodox'

Christianity at last takes seriously this dimension of religious

experience which Jamaica's slave-ancestors brought with them from Africa,

and which may actually have much in comnon with the priestly-prophetic

ecstatic religion of the Old Testament,261 One wonders also whether the

pocomanian interpretation of Christianity is any more heretical than those

of Origen, SChleiermacher, Hegel, or Bultmann, to name a few. Yet while

in our theological colleges students are asked to do battle with theories

that emerged from a quite different cultural ethos, there tends to be a

cynical attitude towards ideas and philosophies peculiar to the Jamaicans'

own history and situation. Has the time not come for attention to be

given to identifying and examining the world-view that produced Pukkumina,

the sociological factors that have reinforced it, and within the context

of the Jamaican Sitz-im-Leben provide a hermeneutic that is relevant and
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credible, as well as being faithful to the Gospel?

c) Messianism - i) Marcus Garvey - The mightiest Jamaican protest has

corne from Marcus Garvey262 who, through the Jamaican experience, looked

out on the world at the beginning of this century, and saw four hundred

million black persons263 who seemed to beckon to him to corne and deliver

them. Garvey despaired of any justice or humanity for black persons in

colonial Jamaica or anywhere else in the world, outside of Africa, and so

under the banner "Africa for the Africans",264 and with the challenge "Up

you mighty Race", he embarked upon a mission of universal black

mobilization with a view to repatriation to Africa and the rebuilding of

an African civilization in which black PeOple could recover their dignity

and humanity by achieving freedom and true democracy,265 in contrast with

world civilization which he saw as vicious, crafty, immoral, irreligious,

and on a collision course with destruction. 266

Garvey found a platform for his 'missionary' movement in the United

States of America where the black PeOple heard and followed him, and from

which he was able to reach out to the world. His success was so

monumental that the U.S. Government looked askance at what was happening,

found cause for imprisoning him, and finally in 1927 deported him. 267

His subsequent mission in Jamaica met with little success, and finally in

1935 he exiled himself to Britain where he died in 1940, a disappointed

man.

Since then Garvey has been hailed as a 'Moses' and a 'messiah' in

black corrmunities all over the world. His vision and message have

inspired the Civil Rights struggle and the Black Power movement of the

United States of America,268 the liberation movements of Africa,269 the

rise of Rastafarianism in Jamaica,270 and according to G. C. Oosthuizen he

is "••• the greatest black prophet and visionary since Negro emancipation

,,271
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In contemporary language Garvey's task seems to have been that of the

world-wide 'conscientization ' of the Black Race. In order for us to

assess his vision vis~a-vis the Gospel we need to examine it somewhat more

closely. Garvey's protest was first of all racial. From his negative

experience of blackness in Jamaica, he proceeded to challenge black PeOple

everywhere to demonstrate their equality with the rest of humanity. We

should note that he grounded his concept of black equality in his

conviction that black persons had the ability to compete successfully with

other nations in the fields of business and commerce, industry,

technology, the Arts etc. In other words he seems to have accepted the

concept of 'superiority' based on the cultural pursuits and achievements

of Western civilization,272 and believed that in their acquisition lay the

ultimate good of his race. 273 Hence the name of the organisation - the

United Negro Improvement Association.

Garvey's vision was nationalistic and elitist. He was apparently

not enamoured with the contemporary African culture either in Jamaica or

Africa, but had his gaze on a primeval African civilization which far

outpassed the existing world civilizations, but from which Africans had

retrogressed. 274 In order for black people to rebuild such a

civilization of justice, love, equity, and charity,275 it was expedient

that they repossess Africa which had been wrested from them. Garvey

advocated a peaceful exodus to the land of Africa's ancestors,276 there to

build an African State and kingdom where black persons could recover their

true humanity and realize their destiny of evolving a national ideal based

upon human liberty and true democracy. 277 If thwarted he believed the

use of force to be legitimate. 278

Garvey was a religious man and grounded his Movement firmly in

Christianity. However he had no faith in its image and practice as he

had experienced it. 279 What he did therefore was to take it as his model
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but at the same time set about its re-cu1turisation, accorrmodating it to

the national and racial aspirations of black persons. To this end the

D.N.I.A. embarked upon the re-writing of Christian theology. Its Asst.

President General declared to a Boston audience "... the Negro people of

the world will have to re-construct the theology of the Church in order to

hasten the building up of the morale of the Negroes of the wor1d.,,280

One McGuire, chaplain of the D.N.LA., who had been ordained in the

American Episcopalian Church, adapted the Book of Corrmon Prayer, so that

the nationalism embedded in it was transferred to the needs of the

281D.N.I.A. Its Church Services contained elements that were the

equivalent of the displaying of the National Flag and the singing of the

National Anthem in Churches, and the prayers to God that the world's

leaders be established in their regimes and their enemies be vanquished.

Thus for Garvey, Christianity became not the inspiration for revolution as

with the Native Baptists, but the justifier of repatriation.

Garvey can with justification be called the father of Black Theology.

He believed in the Fatherhood of God, but the God he would have black

people worship was not the white God, or even the God of Isaac and Jacob,

but "... the God of Ethiopia, the everlasting God - God the Father, God

the Son and God the Holy Ghost, the One God of all ages but we will

worship Him through the spectacles of Ethiopia. ,,282 In this God Garvey

trusted, believing that the Psalmist had in mind the Black Race when he

prophesied: "Princes shall come out of Egypt; Ethiopia shall soon

stretch out her hand to God.,,283 Garvey's 'Black Theology' might be said

to have been a theology of e1ection284 analogous to the biblical doctrine

of the election of Israel. However, those who dare to assume for

themselves the privilege of Election need to recognize the accompany'inq

responsibility. Is the exaltation of race and nation as the ultimate

goal of human existence the legitimate objective of those who are the
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ii) The Rastafarians - The Rastafarians represent the grass-root Afro

Jamaican ideological confrontation with the whole structure of Jamaican

society, seen as representative of Western civilization's negative impact

upon the Jamaican experience. They are the spokesmen of the poor and

down-pressed. 285 The Movement had its origin in the teachings of

Garvey,286 but it was the crowning of Haile Selassie as Negus287 of

Ethiopia in 1930 and his assumption of the title of Ethiopian Emperors,

"The Lion of the Tribe of Judah has conquered,,288 that gave it its raison

d'etre. The objective of this thesis is not a historical account of the

Rastafarians or a detailed analytical assessment of their ideology. 289

From the Pinnacle commune of Leonard Howell290 to the Reggae dynamic of

Bob Marley,291 and encompassing the journey from Back 0' Wa1l292 to the

Universities of the world, Rastas have received, and will continue for the

foreseeable future to receive, legitimate coverage. Our concern is to

recognize that the Rastafarian presence is a serious prophetic protest,

and primarily not only a critique of Jamaican society but a challenge to

the Jamaican Church. Within recent times historical and cultural events

have impinged upon the Movement, resulting in some adaptations. 293

However in an interview with a Rastafarian, Mrs. Eleanor Wint of the Dept.

of Sociology of the D.W.I. in June 1985, she expressed the view that up to

that point the Rastafarian fundamental perceptions remained the same.

These as she outlined them were, Black supremacy, Repatriation, and the

Divinity of Haile Selassie.

Black Supremacy - The Rastas could be seen as the ideological counterpart

of the daring Coromantyns who asserted themselves and resisted that denial

of their humanity with which enslavement threatened them. Similarly the

Rastafarian looks out from his dreadlocks294 upon the world in defiance

and confidence, and challenges every black person: "Emancipate yourselves
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from mental slavery. None but ourselves can free our minds.,,295 As

Owen points out this racial pride is not to be interpreted in terms of

racism. 296 However, the deep hurt of centuries imposes upon the

Rastafarian the responsibility of positive racial consciousness and

affirmation. He finds legitimation for this in the Scriptures through

which it has been revealed to him that the Bible was written by black

people and for black people. He is convinced that the ancient Israelites

were black, and that black people are their true descendants and therefore

are the chosen race. 297 The Rastafarian anthropology guarantees for him

his essential dignity and worth as a human being. Unlike Garvey he does

not define himself in terms of the achievements of Western civilization

but rather in terms of himself, his inner being. 'I - Man' is divine.

Man is the world and the world is man. Man is God and God is Man. 298

But the greatest of all is the black man: "The black man is the fittest

man, the fastest runner, the best boxer ••• singer ••• dancer ••• He is to

make the next creation, black man and his creative art. ,,299 The smoking

of cannabis sativa (ganja or marijuana) is to be seen as an aid to this

divine consciousness, and in the sharing of it Rastas affirm and

experience their oneness in Jah. 300 Most notable is the simplicity of

the life-style of the true Rastafarians. In other words they do not need

the props of wealth, education, social prestige, and political power to

enable them to realise the integrity of their person and the dignity of

their race. 30l

Repatriation -

The Rastafarian Movement is the most vibrant expression of the

political aspect of Ethiopianism. 302 Like Garvey, Rastas yearn for

Africa and stretch out their hands to Ethiopia, for Jamaica is a prison, a

Babylon, and they are strangers in a strange land. 303 They want their

own politics, religion, and way of life: "The main thing that we want in
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In Jamaica this is impossible and so part

of the responsibility of their chosenness is that they return to their

homeland and rebuild African civilization in all its primeval innocence,

with righteousness, justice, peace, love, and happiness as its

foundation. 305 There will be no competitiveness here for they seek not a

kingdom of materialism and capitalism but" more a socialist

goverrnnent: all for one and one for all." 306 Above all, being convinced

that inequality is one of the most grievous sins, all persons will enjoy

equality: "Remember, every man born equal upon earth ••• So every man

going to have to make themself equal now. Unless you make yourself equal

you are not serving the God what you are serving. ,,307 It is to be

observed that the Rastafarian brethren are not interested in leading world

civilization in the right direction, for it like all other Satanic

kingdoms of the past is doomed. 308 And so, leaving behind the

artificiality and oppression of Western civilization, 'I - Man' will enter

the 'new world' in Africa where there will be rapport with Nature and one

can enjoy the blessings of ancient natural living. 309 For the

Rastafarian, redemption lies in repatriation: 3l O

The Divinity of Haile Selassie - We must see this Rastafarian belief

within the context of their dismissal of Christianity. Their protest con

cerns the conformity of Christianity to Western culture in its expression

of oppression, exploitation, and materialism, and in its being a colla

borator of Western civilization in imposing its assumptions and values

upon Afro-Jamaicans, thus robbing them of their own culture. 311 There is

pathos in the complaint of one Rastafarian: "They won't come near to even

say: "Let us reason a while." You know what cause that? No one will

humble himself to come down to hear what the base things of this world

have to say! ,,312 And so, the Rastafarians like their slave-ancestors

have developed their own compensatory religion but based not on the
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Having no confidence in an

interpretation of Scripture that legitimizes oppression, they too have

developed their own hermeneutic based on inspiration. Having no respect

for the white God and Messiah who collaborate with 'white' Churches to

reinforce the black man's subjugation, Rastas have discovered from the

Bible that God is black and that he is Haile Selassie,314 who is also the

returned Messiah. 315

Two significant events have occurred within the context of the

developnent of the Rastafarian Movement. First, smith, Augier, and

Nettleford in their Report in 1960 recommended that the Ethiopian Orthodox

Church be invited to establish a branch in Western Kingston. 316 This

occurred in 1969. Many Rastafarians initially showed great interest in

this Church, but the majority have subsequently been disappointed because

it approximates too closely to orthodox Christianity, "is stagnated" ,

"blunts the militant will of the people", and above all does not seem to

have a clearly defined belief in the divinity of Haile Selassie. 317

Secondly there has surfaced in the Movement the "roots" music known

as Reggae. Reggae has 'caught afire' and has spread across the world.

But whence this lyrical social commentary? It is the 'sound' of Africa,

nursed in Slave-religion, preserved in Pukkumina, and bequeathed to the

Rastafarian brethren to become the crest of the wave on which their

universal message of resistance, revelation, mystical transcendence, and

redemption has been given articulation by Bob Marley and his co-artists,

and beamed to the poor and oppressed of the world, and indeed to all who

have ears to hear. 318 Marley attributes the inspiration of his music to

Jah who cares, and so he would wipe the tear from every eye, for:
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" We're leaving Babylon
Into our Father's land •••
Jab come to break down downpression, rule equality
Wipe away transgression
And set the captives free
Exodus, movement of Jab people. ,,319

(Exodus)

He also challenges the world:

"Let righteousness cover the e~25h

Like a water cover the sea •••
(Revolution)

The Jamaican experience has given rise to a continuous protest which

seems to be destined for universal hearing. In the Rastafarian

formulation, it expresses itself as an unresolved tension between

Rastafarian culture and Western Christian civilization as reflected in the

Jamaican society, in terms of cultural authenticity, justice and equality,

social righteousness, the concept of humanity, and religious integrity.

There is tension between the Rastafarian 'philosophy' and, as the brethren

see it, Christianity's historical and contemporary accorrmodatory stance

vis 'a vis a corrupt civilization. There is also tension between the

Rastafarian acclamation and proclamation of their Jab Rastafari and the

Christian belief in the God and Father of our Lord Jesus Christ.

Jamaica is held to be a Christian country, and has an increasing

proportion of conservative Evangelicals whose interpretation of

Christianity is predominantly one of socio-po1itica1 non-activism and

biblical literalism, and who have traditionally joined with the Denomin-

ationa1 successors of Missionary Christianity in evaluating Rastafarianism

as a threat to the principles of Christianity. In more recent times, in

view of the high profile currently enjoyed by Rastafarians the 'liberal'

main-line Denominations have been compelled to take knowl.edqe of the

Movement. However, one detects a measure of paternalism, the danger of

an uncritical accorrmodation to Rastafarian norms, and at the same time a

failure to take seriously the Rastafarian message. Yet, when put into
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historical perspective, the Rastafarian critique of Western Christianity

and Civilization as experienced in Jamaica is the most forthright

condemnation that has been directed at the Church in this century, and it

is the climax and epitome of the protest with which Jamaica's modern

history began. Rastafarianism in its pristine expression comprehends the

dominant social and religious response of the majority of Jamaicans in

their generations to the exigencies of their cultural and historical

existence, whether we think of the Arawaks in their bid to defend their

country from foreign military invasion and confiscation, the Maroons,

insurrectionists, and run-away slaves in their strike for freedom, the

priests and priestesses 'technically' performing the magical rites of an

ancient Cult, the Baptist deacons whose concept of justice and

righteousness empowered them to bring violent judgement on their

oppressors, or of Garvey's universal awakening of African exiles to racial

affinnation and national repatriation. Not only so, but Rastafarianism,

unwittingly perhaps, encompasses also the social dimension of the original

popular swing away from the 'middle-class' ethos of the 'established'

Churches, to the equity and authenticity of grass-root religious life.

The hour has come for the whole Church in Jamaica to deal with the

agenda which Rastafarianism on behalf of all the oppressed in Jamaica's

history sets it. The Church now has the opportunity and needs the

objectivity for engaging in the task of self-analysis which is the

challenge to the Church in every generation as it seeks to assume the role

of being the medium by which the Gospel becomes incarnate in the Cultures

of the world. Christians and Rastafarians both appeal to the Scriptures

for verification of the message they proclaim. To these Scriptures we

must now turn.



105

CHAPTER THREE

THE N.T. GOSPEL - ITS ORIGINS

A. The Background of the use of the Term Gospel -

(1) Origin of the Term - 'Gospel' is the English translation

of the Greek which means 'good news'. There

are differences of opinion concerning the origin of the use

of the term and some doubt as to whether or no Jesus used

't 11 • However, the idea of 'gospel' seems to have been so

integral to the experience and functioning of the Early

Church that when the four documents that treat of the life,

ministry, death, and resurrection of Jesus came to be

designated, they were termed Both noun and

verb occur at significant points within the context of other

New Testament writings, and extra-canonical literature also

bears the title. 2

Did the term originate with Paul? It is true that in

his Epistles (regarded as being the oldest section of the New

Testament), there are more references to 'gospel' than in any

other section of the New Testament. In the writings

attributed to him, we find the use of the noun about sixty

times, and the verb about thirty times. 3 However Paul does

not exhaust the use of the term. We find references to

'gospel' in Acts,4 1 peter,5 Hebrews,6 and Revelation.?

Whereas the Johannine literature makes no use of the actual

term, in all th r ee Synopt ics Jesus is r epresen ted as havi ng

used it in some form either in relation to Himself or to His

message. We should reiterate that our objective is not to

differentiate between the iE~i~~i~~ ~~~~~ of Jesus and a
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We are concerned with the fact

tha t the term is used in connect ion wi th the New Te st amen t

witness to Jesus Christ and in the proclamation of a message

attributed to Him. Even where redaction is assumed the fact

is that words and concepts occurr ing both in the Hellenism

and Judaism of the times e.g. q:)j>.o.aoep~, O"()cp,,«, vtPOfi

."flJC"T..,f ' oV

felt constrained

were set aside, and the Early Church

to present the message of Jesus as

> 1'\eel"'>" ye~/(Jv

2) Its cultural context - a] The Greeks - In Greek literature

there is a secular use of E~Ci(yyt:)dso~c(, and its deriva

tives. 9 It is used in association with (JWi~f(~ , not in

its primarily religious sense but with the general meaning of

deliverance. l O There is a religious use of the former term

but this is mainly in connection with the Emperor Cult. By

virtue of his assumed divine power the emperor combined in

his person both and Consequently his

arrival whether at birth or accession to the throne, his

appearance, and his laws, all assured
,.

6'~Tt]f I"f. , and wer e
:> /\evo<yyeAlov 11 We are reminded that the original

proclamation of the Gospel took place in a context in which:

" Caesar and Christ, the emperor on the throne and the

despised rabbi on the cross confront one another. Both are

evangel ... They have much in common. But they belong to

different worlds.,,12 The apostolic witnesses in their

communication of their message to the Hellenistic world

wisely used a word with which Greeks could have identified.

b] The Jewish Diaspora - The Church in its adaptation of

euangelion actually followed where the Jewish Diaspora had
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Already in the septuagint, Diasporan Judaism had

capi tulated to cultur al constr aints in its choice of euan-

gelizesthai or euangelizein to translate -,the Hebr ew basar,

and in so doing no doubt brought about an association in the

Hellenistic Jewish mind between the Hebrew and Greek concepts

of "good news".

terminology,13

Both Ph i 10 and Josephus make use of the

c] Rabbinic and Palestinian Judaism - The idea of an expected

meba~~~r (br inger of good news) was prominent in Jewish

thinking in the era leading up to New Testament times. This

person was expected to be a herald of the dawning of the

Messianic era, proclaiming redemption for Israel and ushering

in an age of peace and salvation for the world, when God's

reign would be established.

Pesikta Rabbati:

Thus we find this 'prophecy' in

"Three days before Messiah comes, comes Elijah and
stands on the mountains and weeps ... and says:
See, 0 land of Israel, how long will you stand in
barrenness and dryness and desolation? And his
voice will be heard from one end of the wor ld to
the other. Then he will say to them, Peace has
corne into the world, for it is written, Behold ...
the feet of those who bring glad tidings ... On the
second day he will corne and say Good has corne
into the world, Ifr it is said: Who publisheth
good tidings ... "

There would seem then to have been in Post-exilic Judaism an

anticipation of "good news"15 for Israel concerning the

arrival of salvation, peace and good. Rabbinic Judaism

succeeded in accommodating this concept of "good news" in

thei r r el ig ious t r ad i t ion, to the concept of pr omise of the

world to come. 1 6

Inc h 0 0 sin g t 0 use the w0 r d ~.!:!~£s.~li££ , and i n

accornrnodat ing it to the di st inct i ve message which r epu tedly
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had its origin in Jesus, we find continuing in the New Testa-

ment an 'adaptation' trend which was already present in the

tradition. In the i r use 0 f the w0 r d ~~~~9:.~i0 n , the

Evangelists made it clear that their message was not isolated

or divorced from their nation's historical encounter with

Yahweh. 1 7 Various writers therefore explained the new kerygma

in terms of "the gospel of God".18 Paul argues for the

necessity of proclaiming to all alike, both Jew and Greek,

the good news of righteousness and salvation through faith in

Jesus Christ, and in so doing harks back to words rooted in

the prophetic tradition contained in the Scriptures: "even

as it is written, How beautiful are the feet of those who

bring good news of good things".19 Thus the status accorded

to the Gospel of Jesus Christ proclaimed by the apostles was

that it was in continuity with the Gospel of God according to

the sc r iptures. This is in keeping with Jesus' own stance

when at the beginning of His ministry He is reported to have

quoted from Is. 61:1-2:

"The Spirit of the Lord is upon me, He has anointed
me to preach good news to the poor; He has sent me
to proclaim release for the captives, and the
opening of the eyes of the blind, to set at liberty
those who are bo~~d, to proclaim the acceptable
year of the Lord."

In order then better to understand the dynamics of the gospel

as p r es en ted in the New Tes tament, it wi 11 be use f uI to see

it in perspective against the "Gospel of God" in the Old

Testament and its survival en route to the New Testament.

B. The Gospel of God in the Old Testament - We shall focus

on the two passages which are quoted in the N.T.

1. Is. 52:7 a) Gospel of Liberation - Jewish religion as
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depicted in the Old Testament would seem to have evolved

within the context of a historical dialectic between bondage

and liberation, oppression and salvation epitomized in the

Heilsgeschichte of Ps. 107. Wh i 1e the Hebr ew -, 0'...::::l. usedin

connection wi th deli verance achieved Yahwistic and national

significance primarily in exilic prophecy and psalmody, the

concept is there at the very beginning of Israel's national

history where we find Moses under Yahwistic constraint

demanding of Pharaoh "Let my people go".2l

In Is. 52:7 we find a message addressed to "the captive

daughter of Zion",22 who in exilic hopelessness and suffering

the indignities of non-citizenship is in danger of losing

faith in Yahweh's ability or willingness to deliver her.

This message can be seen as Deutero-Isaiah I s climactic

statement of "good news" from Yahweh to His people. The

focus of the whole section is on Israel and her dilemma,

which is in keeping with the main thrust of the people

oriented biblical message that Yahweh in reaching out to

Israel is not motivated to seek glory for Himself, but is

moved with compassion to aid those who are in trouble. 2 3

However, there is no appeal to Israel's inherent dignity as

human beings made in the image of God, or to any divine spark

permeating their personality. There is no reference to her

special status amongst the nations respecting the

magnificence of her cultural achievements or her superior

racial characteristics. Nor can she claim special favours

on the basis of her moral and religious excellence. Yahweh

had not forgotten Israel's transgressions. 24 For Him she

was a worm, and in any case, "all flesh is grass".25
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Israel's only qualification for Yahweh's help is that she is

oppressed and helpless. When she realizes that she cannot

help herself and cries out to Yahweh, then she can be assured

of a mebasier bringing "good news".26 This may not be good

news for the world's oppressed, exploited, marginalised, and

disenfranchised people, who being forced to the edge of

despair become convinced that their liberation will corne only

when they embark upon their own justifiable military

struggle. 2 7 This good news of Yahweh's liberation is set

against the background of former salvific events. The

pr ophets look back nostalgically to the fir st exodus from

Egypt which becomes in some instances the prototype of the

future deliverance of Israel. Yahweh had then without

recourse to military technology achieved deliverance for His

people. 2 8 At the same time the 'salvation' nYl\t!')

which Yahweh promises is not the sacramental, spiritualised,

mystical, or eschatological concept of the Hellenistic

Mystery religions and later Christian theology. It is not

the salvation by wisdom or knowledge propagated in

Hellenistic times. The Hindu mukti, sometimes defined as

de 1 i ver ance from bondage to the fet ter s of the evi 1 wor Id,

from temporal existence, from the grip of ~~ and an

eschatological absorption into Brahman,29 is far ~ from the

prophet's thinking. One has to be on guard against the

spiritualizing tendencies on the part of some exegetes.

Torrey for instance asserts that the reference to the

captivity of Jerusalem is figurative, and that the whole

passage (~. 52:1-12) is a figurative representation of a

future Messianic restoration. 30 None would dispute that the

pr ophets often use fi gu r a ti ve language, but they d i d so in
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The

"bonds" on Israel's "neck" is a figurative expression

descriptive of Israel's bondage in ~~bYl2.!!.' an actual

historical situation which in the immediate context applied

to Israel's exile and not to a spiritual "Church" of some

other age. To that exile Yahweh made a historical response.

As Hanson .r em i nd s us, we are indebted to the prophets for

this very fact - that they historicized the religion of

Israel, "causing myth to retreat before a more "secularized",

"humanistic" world-view. 32

Israel's need for deliverance within the historical

situation is reflective of the universal trans-cultural

di lemma of the anci en t wor Ld , Everywhere burdened people

groaned because of the oppression of successive world

empires. In Egypt a priest of Heliopolis, Khekheperre-sonbu

who lived during the reign of Sesotris II (1906-1887 B.C.)

mused on the evil in the society of his times: "... Right-

eousness is cast out, iniquity is in the midst of the

council-hall ... The poor man has no strength to save himself

from him that is stronger than he ,,33 The Laws of

Hammurabi, extolled as one of the wor ld' s greatest and

earliest legal codes, included in its administration of

, jus ti ce', dis cr iminat ion between soc ial clas ses . 34 The

good news from Yahweh is for all the oppressed of all nations

and cultures. There are illuminating moments when the

prophet becomes aware of yahweh's all-inclusive universal

objective and reminds Israel of her peculiar call and destiny

to be a "light to the nations", Yahweh's instrument of

salvation for the "prisoners from north, south, west, and the
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land of Shinim" and that His intention was that "all the ends

of the earth shall see the salvation of our God."35

b ) Q~~E~.L~i_i!2.~_!S.in gQ~~_~.LQ~Q i ] l'.!2.~_!S.i!:!.SIQ0 ~ a s

the Reign of God - The good news of Is. 52:7 may be summed up

in the final statement, "your God reigns". This is no

metaphor ical or symbolical usage pointing behind the phrase

to some deeper theological meaning. 36 In Israel the reign of

God meant the reign of God, and not the reign of the king as

the representative of God. The concept of the God-King was

an established feature of the ancient Or ient, the term

applying to Godhead as in Milcom and Chemosh-melech

etc. 37 Egyptian society for example accepted the doctrine

of the divinity of its kings. 3 8 But in Israel, no cosmic

legitimation of the divine right of kings or of their divine

origin existed. In her constitution as a nation Yahweh had

pronounced anathema on the kings of this world by initiating

a political structure - a confederacy over which Yahweh alone

was King. 39 The Psalmists in using divine royal or mythical

language in their Cult celebrations accommodated themselves

to the surrounding cultural terminology. It is a mistake to

impose literalism upon that language and to go on to deduce

that they were reporting an actual "coronation" of Yahweh. 40

The fact is that there was no historical moment to which

Israel looked, in recognition of the fact that Yahweh then

£~£~~~ King either for Israel or for the world. 41 That

Yahweh was king meant that He exercised sovereignty. David

acknowledged this when at the installation of the ark in the

Jerusalem tent he declared, "Yahweh reigns".42 At a time of

political anarchy in the kingdom of Judah, Isaiah of

Jerusalem exulted in discovering in a vision that Yahweh was
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still on the throne. 43

ii] The Kingdom as the realm of God - In the Old Testament

such sovereignty was not detached from the idea of "realm".44

Yahweh was the supreme King of the universe whether or no He

was so acknowledged. This is the implication in the call of

Abraham, in the promise made to him of a country far away and

the arrt.i c i.pa t i on of a time when through him all the nations

on earth would be blessed. 4 5 Yahweh was without

geographical or historical limitation, equally authoritative

on Sinai's heights, in Egypt, Canaan, or Babylon. 46 The

Psalmist rejoiced in the knowledge that "the earth is the

Lord's and the fulness thereof",47 and in Babylon the

capt i ves r ecei ved the 'gospe l' of the rei gn of Yahweh wh i le

they wer~ still in ~!i~.48 The proclamation "your God

reigns" is not meant to confirm Israel in any nationalist

claim on Yahweh as a purely national God. Yahweh's Kingdom

was neither synonymous nor co-terminous with the kingdom of

Israel. prophetic

translation of the

theology ultimately ensured

idea of national sovereignty

the

and

theoretical cosmic rule on to the plane of histor ical and

political reality which extended beyond the bounds of

Israe1 49 to the ends of the world. The "good news" then was

that though Israel had no territory that she could any longer

call her very own, though she was exiled in a foreign

country, prisoner of an oppressive regime, even in that

situation would Yahweh show forth His power and demonstrate

that He was in control. 50 In the words of Riches " ... God's

Kingdom is not established only where other rulers have been

overthrown; rather God's power erupts in the midst of
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oppression ,,51

intoindeed led herdec is ion hadIsrael'sbattle

nations around us.

,,54

"Your God reigns" was also a reminder to Israel in exile

wher e her allegiance lay. The pr inciple of polythei sm 

cui~~ ~~io ~i~~ l~li~i£52 could not apply. Whether in

Jerusalem or in Babylon Yahweh was both King and God, and in

Deuter 0- Isai ah it is made qu i te clear that the gods of the

nations are nothing. 53

iii] Good news of a good God - "your God rei gns" could have

been recognized by Israel as good news that her original

r ela t i onsh ip wi th Yahweh was restor ed. In ex i Le she had

time to reflect on the repercussions of that foolhardy

decision " ... we want a king for we want to be like the

He will govern us and lead us into

battle as increasingly she became embroiled in participation

in the con fro n tat ion bet wee n war r in g w0 r Ld e mp iresand

finally to submission to their oppressive regimes. Now the

"good news" was that her downfall could be seen as a

stepping-stone to her former submission to Yahweh's exclusive

kingship. There is also embodied in the prophetic

proclamation the Old Testament conviction that Yahweh's

Kingdom was not only without geographical, racial, national,

or political boundaries but that it was everlasting 55, and as

such was past 5 6, present 5 7, and future 58, which being

i n t e r pre ted mea n s t hat i twa s 0 f ££!..b. rea 1 i zed and

eschatological significance. 59

The "good news" pr esupposes the pr ophet 's r e-assur ance

that God was a personal being Who had made Himself known to

Israel in His concrete saving encounter with human beings in
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Therefore, unlike Philo 6l,

the prophetic "Thus saith Yahweh"62 arose out of a personal

encounter with a personal God who was, and is, and shall be,

and this was sufficient for Israel to know. In the midst of

the advanced culture of the Babylonians Israel is reminded

that her God was unique and could not be assimilated into any

pantheon. 63 The 'good news' of ~. 52:7 was good news of

'good' ( ..J. 1 W) because it was news of Yahweh whose goodness

was not a metaphysical attribute such as is found in Plato's

world of Ideas, but emphasizes that quality of kindness 64,

benevolence, and mercy ( I D n )65 on which His people can

depend, and in her present distress the tenderest expressions

of human love-relationship are utilised to reassure Israel of

Yahweh's continuing hesed. He carne to their rescue as

Husband and as Mother 66, and as such He would comfort Israel

even as, and indeed more than a woman could her weeping child

whom she has carried in Her womb. Within this relationship

Israel can be assured of shalom translated by the LXX
) /

Eo 'f' ~ V 11 Whereas in Gr eek the wor d denotes pr i ma r i ly tha t

condition or state that exists between perpetual Greek wars 67

the Hebrew concept denotes essentially that quality of life

that exists when there is a right personal relationship

between human beings, and between human beings and God. It

is essentially a social concept,68 linked to such words as

tzedakah (righteousness) and mishpat (justice or jUdgement).

We should note that in the Old Testament 'righteousness' is

not a religious feeling but concrete social deeds in favour

of the oppr essed, poor, st ranger s, wi dows etc. Yahweh is

not only good but righteous, and the 'gospel of God' in

Is. 52:7 with its promise of shalom presumes a society which
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practises righteousness, and in which Yahweh's mishpat is

observed. (cf~. 40:27; 41:1). It is this God of goodness,

mercy and righteousness that Israel is challenged to love

supremely, in the words of the Shema. 69

c] The Gospel and the 'Law' of, the Kingdom - i] The Law of

the Covenant - Yahweh's parental care is exercised within the

context of a covenant. 70 This concept of a covenant was a

cultural phenomenon which existed in the pre-Israelite era 71

in the ancient East and was utilised in Israel to express the

people's exclusive relationship with Yahweh. 72 While in

Deutero-Isaiah there is no reference to a specific legal

Code, its emphases pre-suppose a knowledge of Yahwistic

requirements. 73 In the light of ancient precedent, the fact

of some codification in Mosaic time cannot be ruled out. 74

Familiarity with the religion and customs of Egypt, and

anticipation of the distractions of the new Canaanite culture

were doubtless responsible for the character of the legal

ratification of the covenant, and so within the framework of

Torah 75 Israel is represented as receiving the constitution

of a nation which is a theocracy grounded in Yahwism. The

contempo r a r y consensus would seem to be that bas ically the

"laws" of the Covenant as contained in such sections as the

20:1-17 and Deut. 5:6-21, the

Book of the Covenant of Ex 21-23, and the Ritual Decalogue

reflect the cultural ethos of that time. 76

particularly so with the ritual stipulations. 77

Th i sis

Israel's

thought-pattern was psychologically rooted in the dominant

religious world-view with which it had interacted

historically, and lack of Cult would have been an innovation
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The canaanisation 78 which began with

settlement in the "Promised Land" reached its climax with the

institution of the monarchy, when the cultural ambitions of

Israel's monarchs led to the erection of a 'modern' Temple

architecturally modelled on a Phoenician original, and with

its cultic arrangements, furnishings, and nomenclature

paralleling those of Syria and Mesopotamia as well as

Phoenicia. 79 The erection of the Temple resulted in the

increasing centralisation, politicization, and

systematization of Israel's Cult. Thus did it become a

civil religion fully integrated with the State, as the

priesthood abdicated from moral-ethical concerns and devoted

themselves primarily to a political and formal religious

"career", as was the case in contemporary cultures. 80

resulted in the proliferation of cultic laws.

This

The priestly and Deuteronomic Codes could have been the

first attempt at a halakhic interpretation of Yahweh's

original basic requirements, as the law-makers sought to

adopt a realistic approach to Israel's dilemma vis-~-vis the

persuasiveness of her religious environment. 81 It may have

been assumed tha t in its essence Yahweh's demands could be

fulfilled within the broad parameters of the inherited

pattern of Culture. 8 2 Ideally this should have been

possible, but developments within Israel led some to the

conv icti on that the cult was a deter rent to her au then tic

relationship with Yahweh. 8 3. As the prophets saw it,

The major pre-exilic prophets interpreted

Yahwism's emphasis was on the ethical dimension of a non

magical, non-manipulative contact with Yahweh,84 with stress

on obedience and service rather than on ritual and

sacrifice. 8 S
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Israel's increasing calamities not in terms of failure in

observing an external Law demanding correct ritual procedure,

but rather in the fact that she transgressed the commandments

and judqemen t s which warned not only against apostasy but

against social injustice. 86 This prophetic demand was a

characteristic element in the religion of Israel, and the

good news "Your God reigns" would have been not only a

proclamation of Yahweh's readiness to deliver His people from

oppression,87 but also of His demand that there be no

oppression in Israel. 8 8 Whereas yahweh's parental and

covenantal love was.basically indiscriminate towards His

ch i ldr en, wher e some of them wer e oppr essed by other sand

deprived of their essential humanity, Yahweh's righteousness

and love wer e expressed in His defence of the weak and his

liberation of the exploited and oppressed, and only to this

extent was He biased towards the poor. 89 Hence the r e was

built into the covenant, stipulations which not only

regulated the required relationship between human beings and

God, but at the same time emphasized the necessity for a

r i gh t r e la ti onsh ip between human be ings themselves as the

condition of the covenant transaction. 9 0 Not only was

Yahweh righteous but He demanded righteousness from His

people. 9 l This humanitarian concern for righteousness is

expressed in a variety of-ways as the following examples

illustrate:

ii] Its humanitarian thrust -The Sabbath - (Ex. 20:8-11;

Deut. 5:12-15 cf Is. 56:2,4,6; 58:13).92 The idea of a

Sabbath has its origin in the ancient Semitic lunar festival

associated with the moon-god Sin. 9 3 In the ear ly days of
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Israel's history in Canaan there is evidence of celebrations

in honour of the new moon,94 and there appears to have been a

connection between this latter and the sabbath. 95 This

should not be surprising in view of her alleged origin. 96

It was only in the immediate pre-exilic, exilic, and post-

exilic times that the Sabbath became a dominant institution

in the life of the nation, 97 and here again the legislation

reveals a metamorphosis in concept and emphasis.

Mesopotamian unlucky days become days of Yahweh, and the

ob ject i ve of thei r obser vance is not for reasons of taboo.

It is easy so to concentrate upon the later cultic and legal

aspects of the Sabbath, that we ignore the Yahwistic humane

demands required of its observance. The Exodus tradition

interprets its objective in terms of 'rest', not for God's

sake but for creation's sake Israelites and foreigners,

servants and slaves,98 animals and land must rest. The

Deuteronomic tradition underlines the liberation implicit in

the Exodus command. It ought further to be noted that the

Pentateuchal 'Sabbath' pertained not only to the seventh day

bu t a lso to ever y seventh mon th, and seventh and f i ft ieth

year, all with their specific demands. 99 proper observance

of the Sabbath, then, would have been one of the implications

of the "good news" of Yahweh's reign. 100

Slavery - (Ex. 21:1-11, 26-27; Deut. 5:15; 15:12-18; 23:15

16). A fundamental factor of the Sinai tic Covenant is the

proclamation that God who delivered His people from bondage

and led them into freedom required that as He had done for

Israel, so Israel should do for others. There is an

ambiguity apparent in the traditions, in that whereas on the

one hand Israelites are discouraged from enslaving
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Israelites l 01 and permitted to enslave strangers, on the

other hand they are commanded not to oppr ess s tr ange r s but

rather to love them as they do their own selves. 102 As far

as the original legislation was concerned, the 'sabbatical'

seventh year (Lev. 25:3-7), and the Jubilee year (Lev. 25:8

17), demanded liberty for all who dwelt in the land, and this

would include both Israelite and foreign slaves. The weight

of the Covenant regulations is a 'yes' to the stranger, and a

'no' to slavery, and the stealing (kidnapping) of human

beings is forbidden (Deut. 24:7; Ex. 21:16).103 As we have

established, the "good news" of Is. 52:7 was essentially that

of yahweh's liberating activity for all captives, and

contained a warning to Israel against resuming her oppressive

tendencies, and a challenge to become Yahweh's instruments of

justice and righteousness. 104

The Poor - (Ex. 22:22-27; cf Le~. 19:9-18; 25:39; Deut.

15:1-11 cf Is. 58:7). Deut. 15:4 reflects Yahweh's

intention for life in His Kingdom. In the "Promised Land"

there should be no necessity for poverty, but sheer realism

made it necessary that the protection and rights of the poor

receive ample legal recognition. There should be no

exploitation (Lev. 19:13). At harvest time gleanings should

not be gathered, but be available to those in need (Lev.

19: 9-19). Widows and orphans should not be afflicted (Ex.

22:22; Deut. 24:17; 27:19 cf ~. 1:17). The news of

Yahweh's reign was good news for the poor.

Women - There was little if any place for women in the

Judaism of New Testament times, and Josephus tells us why:

"The woman, says the Law, is in all things infer ior to the
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The scope of thi s thesi s does not allow that we

give the attention necessary to the full biblical teaching

concerning women. However, in view of the Law being made

the justifier for the condemnation of women to the status of

perpetual inferiority to men, and bearing in mind the fact

that Christianity has inherited this concept and is still

riddled by it in certain sections of the Church, it is

necessary that we briefly examine the subject seeing it in

perspective against the historico-cultural background of the

Old Testament world.

Archaeological discoveries have revealed that in the

early periods of the two oldest known civilizations i.e. the

Sume r i an and Egypti an, the status of women was r elat i vely

high. 1 0 6 However both civilizations disintegrated under the

aggressive onslaught of Akkadia, Babylon, and Assyria, and

with this, women to a certain extent lost their former

privileges and status. 1 0 7 Sumero-Akkadian religion, as

revealed in the ritual texts discovered at Ur, did not

exclude women from the priesthood. We find them in the role

of priestesses performing their functions as prophetesses,

singers,I08 seers and soothsayers, diviners and oracle

givers,109 exorcisers and healers, interpreters of dreams and

deciphering omens. 11 0

The Patriarchal tradition, which reflects a culture close

to the late Bronze Age, contains no clear evidence of women's

infer ior i ty. Indeed the women there exhibi t strong

personalities e.g. Sarah, Rebekkah. l l l with regard to the

'choice' of r sr ael as Yahweh's People, it could be argued

that the promise did not specifically relate to Abraham's

'seed', seeing that he had other seed as well, but rather to
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The life and work of Moses rest upon the initiative,

astuteness, and compassion of the women in his life - his

mother, sister, Egyptian foster-mother, and Ethiopian wife.

(Ex. 2:2-10; 4:24-26; Num.12:1f). The women of the

Exodus, as represented by Miriam, exemplify a measure of

independent thought, cour ageous acti on, leader ship abi li ty,

and religious perception. 113 There is very good reason for

Women continued during the settlement

interpreting Miriam's

expressed through her

Musical l 16 functions.

role in terms

Levitical,114

of her priesthood,

prophetic,115 and

in Canaan to perform the functions of prophecy and cultic

singing and dancing,117 and there is every reason to believe

that they

priests l 18.

also performed their duties as Levitical

They certainly were allowed to take the

Nazirite vow. (Num. 6:2f) Peritz is correct in his conclu-

sian that:

particular

"The Semites in general and the Hebrews in

in the earlier periods of their history,

exhibit no tendency to discriminate between man and woman, so

far as regards participation in religious practices, but

woman participates in all the essentials of the cult, both as

worshipper and official ... "119. It is particularly in the

monarchic Cult that we begin to discern discrimination

agai ns t women and Lev i tes. The crisis of accommodation to

Canaanite culture intensified under the monarchy and resulted

in secularization and elitism creeping into the

priesthood 1 20, and in the syncretization of the cult. 1 2 l

The reinterpretation of the role of the levi tical priest and

the eleva ti on of the sons of Aar on, plus the new speci fi-
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cation of able-bodiedness1 22 and military prowess 1 23 required

of the monarchical priests, rendered women vulnerable vis-a

vis the priesthood and contributed to their final exclusion.

With the limitations set upon cult prophecy, prophetic yahweh

enthusiasts like Elijah and Huldah found no place in the

official Cult .124 Further, women were at the centre of the

syncretism that entered Israel's religion, as goddesses,

priestesses, and worshippers, and were therefore prime

targets in the move to reform the cult. 1 25 Israel in Exile

interpreted that disaster mainly as punishment for

apostasy,126 for which the women were largely made

responsible. 12 7

There is observable in the priestly legislation a

movement away from the Yahwistic inclusive approach to all

Israel,128 to a discrimination in favour of sons,129 and to a

denigration of the female. 1 3 0 Yet even here there are

implications that women formerly were part of the

pr iesthood .131 The later Pentateuchal legislation contra

dicts the egalitarian principles of Yahwism in its negative

at ti tudes towar ds women in the ar eas of mar r i age and human

sexuality,132 and property matters. 1 33 However, the fact

that there are laws that confer the status of equality on

women has not received sufficient recognition, and what is

significant about these laws is that they mostly deal with

'religious' matters, e.g. daughters as well as sons were

required

things;134

to share in the sacrificial eating of holy

all Israel was required to eat the passover. 1 35

Ther ewer e also social r egulat ions favour able towards women

e.g. seduction was illegal;136 fathers were forbidden to

sell or cause their daughters to become prostitutes;137
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widows along with other deprived persons were singled out for

special treatment. 1 38

To sum up, the Law nowhere legislates that women are by

nature inferior to men. The laws that militate against

women are those that derive from the cultural impact of

successive periods upon original Yahwistic faith.139 As

with the Levites and prophets, with the institution of the

monarchy, the militarisation of the nation, and the

secularization of the priesthood, women suffered religious

oppression, and the priestly Code as well as other parts of

the pentateuchal legislation can be seen to constitute later

theological reflection culturally determined and imposed upon

the Yahwistic tradition. 140

It is against this background that we must under stand

the significance of the good news "Your God reigns", for

women of the times. Indeed it may ver y well be that the

words" loose thyself from the bands of thy neck, 0

captive daughter of Zion",141 should be taken literally.

The gospel of Deutero-Isaiah is not only for 'Jerusalem' and

'Zion' (~. 40:9), but for individuals or groups who are

oppressed, and this includes women. But more than that, the

ev idence suggests tha t the ser van t of Deuter 0- Isai ah, or at

least one of the Servants who brought the good news of

Yahweh's deliverance and reign, was a woman. 142 The prime

significance of this is that Yahweh's reign needs no priests

nor is His service confined to men. 1 4 3 Deutero-Isaiah

wi tnesses to the fact that Yahweh has restor ed pr ophecy to

its former status, and their prophetic role to women. The

'daughter of Zion' can rejoice for in Yahweh's Kingdom her

oppression ceases. 1 4 4 Of equal significance is the new
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hermeneutic, Yahweh being interpreted in terms of Mother. 145

The pre-exilic and exilic experience had demonstrated that

where female characteristics were denied to Yahweh, where He

was understood as being a male God biased towards the male,

His children would seek alternate gods, but with a Yahweh who

can be described in terms of female characteristics, there is

no need for a mother-goddess. The gospel of Deutero-Isaiah

was very good news for women.

In Deutero-Isaiah then there is no conflict between

Gospel and Law. Here Torah is equated with the prophetic

message (cf ~. 42:1-4; 51:4), and the task of the Servant is

to bring forth mishpat to the Gentiles and Yahweh's 'law' to

the isles. The scope for the implementation of !orah

extends beyond the confines of Israel as a nation and there

appears what gives the impression of an 'exodus' for the

nations (Is. 42:5-16) which involves sight for blind eyes,

and deliverance for prisoners, as well as the worship of the

one true God. The gospel in Deutero-Isaiah proclaims a

of opiniondiversitiesareThere

reign of Yahweh in which His foundational and essential

statutes and judgements should be observed. 146 The Covenant

could only be sustained when Israel by its deeds fulfilled

the basic commandments, "Thou shalt love the Lord thy

"... your neighbour as yourself".God ... " (Deut. 6:4-5) and

( Lev. 19: 18b ) .

2. Is. 61:1-3 1 4 7

concerning this passage on the basis of its provenance and

authenticity,148 and the identity of the personality behind

it. 1 4 9 Space does not allow that we participate in this

analysis, our immediate objective being to determine the
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What is

observable is the continuity of theme in the Isaianic

evangelion. Where the evangelist of Is. 49:9 announces that

God is alive and active, and ~. 52:7 reminds the nation that

He reigns, Is. 61:1-3 focuses on the implication of this

pr oc lama t ion for the ret ur ned nat ion, speci fy ing that the

'gospel' is good news for the anawim and good news concerning

Yahweh's 'anointed'.

a] Good news to the anawim - The term anawim refers to that

sect i on of the commun i ty who wer e disadvant aged, aff Li cted,

humbled, oppressed by the rich. It can apply to pious

persons persecuted by the wicked. 15 0 Significant persons

are described as ani e.g. Moses (Num , 12:3), the Suffering

Servant (~. 53:4,7), and the Ideal King (Zech. 9:9), and

Yahweh declares that it is only to such a person that He will

look .151 Together with idolatry, oppression of the anawim

was interpreted in the prophetic tradition as violation of

righteousness (tzedaqah)J and a pr imary cause of Isr ael' s

punishment by exile. 15 2 The exclusivist programme initiated

by Ezra-Nehemiah would have militated against all anawim.

No longer was there a clear dichotomy between an oppressed

Israel and her oppressor. The one nation now included

oppressed and oppressor, and Yahweh is represented as casting

Hi s lot wi th all the oppr es sed who mour n in zion. These

would have included the original "people of the land" whose

rejoicing at the restoration of the Temple 153 and the reading

of the Law had been turned into mourning when they discovered

that they had been reduced to second-class citizens. Here

too we should find the oppr essed minor i ty f a i thful to the

prophetic tradition. The inclusion of a programme of
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liberation I 7 I I X lP ~ ) once more takes up a

pr ominen tOld Testamen t mot if. The ter m --, 11"1 is used

there exclusively in connection with the year of release at

the time of Jubilee. l SS It is therefore a reference to the

emancipation of slaves. l S6 The good news of Is. 61:1-3

covers all the anawim who are encouraged to look forward to a

Jubilee of emancipation. Hanson suggests that we find in

the passage an eschatological view of salvation. l S7 Such an

interpretation depends on our concept of eschatology. If by

the term we understand God's final act in a far-off end-time,

in other words, 'apocalyptic' eschatology,158 then it is

contrary to the Old Testament message to suggest that the

anawim must of necessity await a climactic end to world

history before experiencing deliverance. However, where the

eschaton is conceived of as being rooted in a historic now

within which there is opportunity for divinely-inspired human

initiative and inauguration, then we might speak of Is. 61:1

3 as being eschatological.

b] Good news concerning Yahweh's Anointed - The Evangelist

of Is. 61: 1-3 is conscious of being under the influence of

the ruach of Yahweh. In early Old Testament literature the

Spirit of God is represented as operating in the creation of

the uni ve r se and in pr ophecy . 159 In Isa iah the Spi r i t of

Yahweh has the r ole of pr ov id ing author i sa t ion, convey ing

power and guaranteeing fulfilment of an intended mission

whether by way of prophecy or per formance of righteousness

and justice. 160 The Evangelist here is representative of

one equipped by the Spirit of Yahweh to undertake the task of

proclaiming good news to the anawim - comforting mourners and
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announcing liberation to captives.

Secondly, the Evangel ist claimed to be T7 1 /1"1 /1' I.tI to .

The principle of 'anointing' was one that was

the cultural traditions of the ancient Orient.

pr iests were anointed and thus equipped for

When therefore we read of the elaborate instructions for the

anointing of Israel's first 'high-priest,161, and of Samuel's

anoi nt ing her fir st two kings, 162 th isis Yahwism accommo

dating itself to the cultural norms of its environment. In

a sense all ano in ted per sons wer e "mes si ahs", for the wor d

means 'to anoi nt' . The kings of Is r ael called themsel ves

and were called "the anointed of Yahweh"163, but this was

synonymous with saying that they were kings by Yahweh's

permission. 1 6 4 The main-stream of pre-exilic prophetic

thinking is identified with the belief in the Davidic

covenant, and hence in the endurance of the Davidic dynasty.

Therefore the disillusionment with contemporary monarchs

could but lead the pr ophets to pos tula te for the fu tur e a

righteous Shepherd, shoot or Branch of Jesse. 165 It is of

some significance that the dominant concern in the prophetic

hope was not the Ideal King's kingdom as such, but rather his

reign of righteousness and justice. Nowhere is the task of

saving his people from sin 1 66 attributed to the Ideal King.

Neither is he characterized as being 'anointed' by Yahweh in

any specialised sense. 167 In Zech. 9:9 he is described as

~ni, and in Is. 9:6-7 he is heralded as the 'Prince of

peace', so that von Rad concludes that he would have carried

little conviction in the world of power politics. 168 We

should not forget that running parallel with the expectation

of a future king was the opinion that the institution of the
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By the time of

Deutero-Isaiah the prophetic expectation of an ideal king of

the futur e was gi ving way to the concept of the Ser vant of

Yahweh who was to effect His justice and righteousness, and

the only reign proclaimed was that of Yahweh. 170

The priestly legislation required that priests be

anointed and consecrated to the service of Yahweh· 1 71 with

the apparent disappearance of the Davidic monarchy in the

current of international politics, in post-exilic times the

hi gh pr i es t began to erne r ge as poli tical leader pr es id ing

over civil affairs. 1 72 This reinforcement of hierocratic

power did not achi eve

oppression. Hence

for the ani any mitigation of their

the renewed polemic against the

corruption of the nation's leaders which was in effect to

strike a blow at popular conviction concerning the

inviolability of Temple and cult. 1 7 3 However, in their

experience of being an oppressed minority within Israel,

persecuted by the dominant priestly establishment, the

optimism of the visionaries waned. 1 7 4 In the words of

Hanson n ••• the historical Israel had become a defiled

assembly, and the histor ical Jerusalem was hopelessly

polluted by a cult condemned by Yahweh n
•
1 75

It is within this context that the Evangelist of

Is. 61: 1-3 pr oc la ims that he has been anoin ted by Yahweh to

effect righteousness and justice, and the good news he

brings, reassuring the prophetic visionaries that true

righteousness would be established by Yahweh,176 is continued

in vv 4-11 where those who had been rendered ineligible for

the monarchic Cult were assured that they were the genuine
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priests of Yahweh and servants of the Lord ( nln' ~~'W~).177

The good news of Is. 61: 1-3 br i nq s a new dimension to the

concept of Yahweh's 'anointing' and is set within the context

of the democratization of the service of the Lord. 178

c) The Democratization of Yahweh's service With this

background we are now in a better position to understand the

revolutionary nature of a passage such as Is. 61:1-3. The

Evangelist is neither priest nor king, but boldly asserts

that Yahweh has anointed him for a special task. By

implication he is be~ng authorised to undertake the function

originally demanded of the priest and king in Israel. It is

logical to assume that what we find here is a dismissal of

the cultural norm of an unction with oil which had been

abused, and its substitution with the direct anointing of

Yahweh. Is this not expressive of the dismissal of the

pr iest and his craft, as well as of the national king and

consequently of the national kingdom, in other words the

dismissal of the religion of Israel as it had come to be

interpreted?179 Subsequent events would seem to corroborate

such an interpretation. It is of further significance that

outside of the regular monarchical and priestly anointings in

the Old Testament, the only passages in which per sons are

referred to as having been anointed by Yahweh are l i l Is.

44:28-45:13 where the Persian king Cyrus is spoken of as

Yahweh's anointed, and [i i] the passage under review. We

should therefore look to these passages in order to discover

the proper functions of Yahweh's anointed i.e. His 'messiah'.

In ~. 44:28-45:13, Cyrus is messiah by virtue of being used

by Yahweh to effect Israel's liberation from Exile. 180 In

Is. 61:1-3 the Evangelist is 'messiah,181 by virtue of his
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having been anointed by Yahweh to proclaim good news to the

anawim of comfort, healing, liberation, and Yahweh's

graciousness. In this summary statement of the essential

elements of Yahwism, whose fulfilment depended on Yahweh's

anointing, we find the authentic 'messianic' hope of the Old

Testament. Here was the realisation that Israel as a nation

was no longer Yahweh's exclusive ebed, nor was His good news

confined to Zion and Jerusalem. The 'messianic' vocation is

transferred from the palace and Temple to Israel's rank and

file, and non-descript persons have become Yahweh's servants,

priests, and messiahs bringing good news to an indiscriminate

anawim. This takes us back to the very beginning of Yahwism

where the concept of the pr iesthood of the nation was

expr essed in the wor ds "You shall be unto me a kingdom of

priests" (Ex. 19:6), supported by Moses' wish, "Would that

all the Lord's people were prophets and that the Lord would

put His Spir it upon them" .182 With the vision of the

democratization of the roles of priest, prophet, and

leadership, the way was opened up to a new future.

As the Old Testament then wound up its Heilsgeschichte,

(which is the proclamation of liberation in its totality), it

pointed to the fact that the greatest service to be rendered

for the Kingdom of God, and the only contribution that could

be made to Yahweh's programme for 'salvation', was that His

ch i Ldr en take upon themsel ves the r ole of iden t i fying wi th

the anawim, sharing their misery, and so participate in the

humanity of God Who is afflicted with the afflictions of His

children. 183 Thus it is that we find the Suffering Servant

who was oppressed and afflicted 1 8 4 replaces the Ideal
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Davidic king, and the focus on the national kingdom begins to

be eclipsed by the idea of the Kingdom of God.

C. The Gospel of God between the Testaments - Between the

Testaments the religion of Israel entered upon one of its

most bitter controversies with a foreign culture. Alexander

the Great in his world-conquering mission had had a vision of

oecumeni sm wh ich i nvol ved the es tabl i shmen t of Greek cit ies

and the dissemination of Greek culture throughout the

orient. 1 85 This process of Hellenization was to result in

massive cultural changes for conquered nations. Israel

experienced Hellenistic civilization as a political, fiscal,

and spiritual force impinging upon the total life of the

nation, with all her national institutions including the

Temple subjected to alien external control. 1 8 6 The

tumul tuous year s of war s waged by the Diadochi plunged the

orient into a general state of anomie. In Israel the social

conflict which had emerged with the return from Exile was

intensified as the military and political ambitions, and the

social and economic programmes of Hellenistic monarchs

combined to impose burdens heavy to bear. The tax-farming

policy187 of the Ptolemies was to result in imprisonment for

many and even led to the poor being sold into slavery. The

system of I royal land I by which the ptolemies appropr iated

property for purposes of military colonies or tenant

farming 188 led to dislocation amongst the various populations

of subject-nations, which meant that the poor in Israel were

deprived of their right to their own "vine and fig tree".

Agrarian reforms led to increased prosperity for rich

landowners, but to forced migration for people like the
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Judean hill-folk whose land was unsuitable for artificial

irrigation. 189 with the new developments, those especially

who interpreted the euangelion of Is. 52:7 as good news of

the restoration of the national kingdom would have found the

progress of events bewildering. The limits of this thesis

determine that we concentrate only on those key issues that

are pertinent to our investigation.

1] Hellenization and Jewish Culture - a] Materialism - The

opening up of new trade-routes which accompanied the spread

of Hellenistic civilization resulted in increased commercial

activity as those who had always been inclined to indulge in

the unscrupulous accumulation of riches became entrepreneurs

doing business with Ph oe n i c i a n s , Greeks and Egyptians,

becoming rich and powerful in the process. 190 Such were the

Tobiads who were to wield social, economic and indirect

political power through at least three generations. 19 l

Ambitious Jews of the nobility and priesthood initiated the

intrigue and violence that characterized the times leading up

to the Maccabean wars. 1 9 2 Such a materialistic

interpretation of existence was not productive of social

justice towards the anawim. 1 93

b) Phil-hellenism - Hellenistic monarchs held out

attractive offers of equal rights with Greeks, to those

willing to adopt the Greek language and way of life. 1 94

Many young Jews participated fully in the culturising

pr ocess, to the extent of chang ing some of the rest r i ct i ve

laws handed down by their ancestors. 1 95 The ambitious

assimilation.

facilitated cultural

c) Ezekiel had
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projected the Temple and its ritual as being fundamental to

the renewed life of the restored nation of Israel,196 and in

the return from exile Haggai and Zechariah sought to br ing

fulfi.lment to this prophecy in their zeal to rebuild the

Temple, inter pr eted as her aldi ng the dawn of Yahweh's gr ea t

act of redemption. 197 There is pathos in this climactic

outburst of Old Testament nationalism and Yahwistic

en thus iasm as Haggai and zechar i ah sought to restore the

nation's autonomy by bringing about an alliance between the

su r v i vi ng Dav idic descendant Zer ubbabel and the high pr i es t

Joshua.1 98 It was of cour se an abor t i ve attempt. At the

beginning of the Hellenistic per iod Judea had become a

Temple-state presided over by a high-priest whose privileged

position was re-inforced by the priestly Pentateuchal

legislation. 1 99 The prophetic voice had been silenced.

The 'hierocratic' party now gave to the Law their own

interpretation by laying emphasis on the correct observation

of 'purity' legislations, proper conduct of worship, etc. 200

Materially, the priests did well for themselves, the Law

again guaranteeing their security.201 As Bevan puts it,

they "... dr ew in to themse 1ves a steady pr opor ti on of the

riches of the people".202

During the second cent. B.C. with the initiative of

Jason and his supporters in the gerousia, and encouraged by

Antiochus IV, the programme was embarked upon for converting

Jerusalem into a Hellenistic polis with all the advantages

that this opened up - the bestowal of Greek citizenship, and

admission to the gymnasium and ephebate etc. 2 0 3

Hellenization threatened Yahwism not only in its
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dissemination of Greek secular culture but in religious

cu I t ur e as well. The Jer usal em Temple was r e-named after

Zeus Olympius, and Yahweh was identified with this god; a

Greek altar was erected with the image of the god displayed,

in defiance of the commandment. Copies of the Law were

destroyed, and Sabbath observance and circumcision

forbidden. 204 In other words the religion of Israel was

under attack. 205 We are not sure how many priests may have

felt compelled to "walk in the procession in honour of

Dionysus".206

The wealth of the Jerusalem Temple was of some

renown. 2 07 It became the seat of economic power and a prime

target for monarchs requiring financial resources for their

military campaigns. 208

Between the Testaments, Israel's high-priests turned out

to be worldly men in pursuit of worldly treasure and

honour. 2 0 9 The social prestige and political status of

high-priesthood were enhanced by the pomp and splendour of

their service in the sanctuary and the magnificence of their

priestly garments. 2l O

It is against this background that we must understand

the Maccabean res i stance mov emen t of the second cent. B. C.

Their victory led to the inauguration of the Hasmonean

dynasty of priest-kings in 142 B.C. Under the priest-kings

the vision of the Kingdom of God paled before the political

and military successes of a triumphant kingdom of man, until

it in turn with the Hellenistic empires capitulated to the

greater military power of Rome, and the nation, diminished in

scope and significance, fell victim to Rome's puppet kings,

the rapacious Herods of mixed Jewish-Idumean ancestry. Thus
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the priesthood again became subject to a secular power, Herod

the Great hiring and firing high priests at will, while they,

recruited as they were from wealthy families, bought their

office at great price. 211 Meanwhile the anawim suffered, as

the Psa Ims depi ct, and as the following ext r act el uc ida tes:

"Woe is me because of the house of Boethus ... Woe is me

because of their fists for they are high priests, their sons

treasurers, their sons-in-law trustees "212 The

pr esumpt ions and imper i ous demands of Helleni sm ser ved to

el uc idate the rna jor pr ob lem encounter ed by the r el ig i on of

Israel in its history - first of all to determine what are

the essential demands of Yahweh, and then to decide to what

extent it can accommodate itself to the surrounding culture

without violating the Yahwistic covenant.

Israel's priestly leaders between the Testaments set

aside the 'good news' of Is. 61:1-3, and assumed that they

could "serve God and mammon". It may be that the Jerusalem

Cult, contaminated by a foreign culture, was a dramatisation

of Yahweh's final repudiation of any worship which was

concerned with pomp and ceremony, and economic and political

power, while abandoning the weightier matters of the Law

justice and righteousness, mercy, and love.

d] The New Theology - i] Skepti c ism - Ther e was abr oad in

Hellenistic civilization an agnostic mood to which Jewish

intellectuals such as Koheleth were exposed. 213 Koheleth

ref lects the gener al cyn ic ism of the times, when the ver y

existence of the dei ties was being challenged. 214 As

Thrasymachus expressed it, "The gods do not care about human

things, for they overlook the highest good among men,
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Koheleth utilised the literary genre of

Oriental 'wisdom' to express his pessimism. God for him was

no longer the authoritative Yahweh, but the 'denationalised'

and depersonalised ha elohim. 216 His contemplation on the

complexities of human existence - the oppressions practised,

and the tears of the oppressed, the vanity of human

existence 21 7 confirmed him in the conviction of the

futility of human endeavour, and his teleology took him no

further than to an encounter with that mysterious,

inexplicable, and inescapable experience of universal

death. 218 Koheleth, overwhelmed by the crisis of Jewish

encounter with Hellenistic culture, lost his faith in the

ancestral conviction concerning the uniqueness and challenge

of Israel's call and destiny as the 'people of God',219 and

could proclaim no euangelion to his nation.

ii] Wisdom - In Iranian, Egyptian, and Semitic mythology,

there was the concept of 'wisdom' being a goddess responsible

for the rational, just, and equitable ordering of the

un i ver se . 220 In later Greek though t oOrfhO< appea r ed as a

d i vine per sonal i ty. 221 In Stoic thought she enabled human

beings "to live in accord with nature".222 The Isis-Serapis

Cult of Egypt became very popular in the Ptolemaic empire,

and lsi s - w0 r s hip inc 0 n j unc t ion wit h the nat i v e As tar t e

existed in Palestine in Hellenistic times. In the third

cent. B.C. it is possible that it could have penetrated

Jerusalem. 223 It is against this background that we should

understand the appearance of an apparent hypostatized wisdom

in the Jewish literature of the period. There we find what

appears very much like a female cosmic hypostasis of hokma,

presented as having been pre-existent,224 issuing from the
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mouth of God,225 and used by Him in the act of creation. 226

Philo later interpreted Sophia as the "daughter of God". 227

However it is not obvious that these writers were presenting

hokma as a paredros equal with God or as an actual hypostasis

of God. In Ben Sira wisdom did not only emerge from God's

mouth, but obeyed Him. 228 It would seem to be the case then

that these writers while conforming to the mythological motif

of the pr evai 1 ing cul tur e, never theless made it subser vi en t

to their Jewish faith in the unity and singularity of God.

Ther e was however another dimens ion to the concept of

wisdom in Hellenistic times - the anthropological. Whereas

in Phoenicia for instance, hierophants had been projected and

eulogised for their inventions of various aspects of civil

izat ion, as well as for esoter ic knowledge, in r sr ael the

original emphasis had not been on the wise person ~ se but

rather on the one chosen by Yahweh, and whose 'wi sdom' lay

not in innate ability, but in divine revelation. 229 Now the

Hellenistic emphasis on the interpretation of wisdom in terms

of a rational understanding of the cosmos, and the definition

of humanity in terms of such understanding, posed a threat to

Yahwistic anthropology. Ben Sira perceived the danger,

advised against a false highmindedness which made human

beings forget their creatureliness,230 and warned against

striving after wisdom as defined by Hellenistic standards. 231

Nevertheless he has a discriminatory attitude towards those

who 'wor k wi th their hands', suggesting that they ar e not

only lacking in wisdom but are unable to become wise. 2 3 2

Thus was introduced into Yahwistic theology the Hellenistic

classification of persons based on their possession or lack
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of the dj? (;i rq wi sdom or knowledge, wi th the as sumpti on tha t

their righteousness and salvation were determined by this

possession. This was in opposition to prophetic theology,

and it is significant that the wisdom theology of the period

was deficient in proclaiming 'good news' to the weak and

foolish, and the poor and the oppressed, in whose crises and

struggles Yahweh had always been personally involved, and in

His righteousness acted to bring them liberation.

2. The Kin~m of God

Apocalyptic can be said

a) The Apocalyptic Vision

to be a form of persecution

literature intended to strengthen those whose faith is

challenged by threatening situations too great to be overcome

by purely human effort, with assurances of God's ultimate

victory over the forces of evil. 2 33 The Hellenistic

experience produced a revival of apocalyptic literature 234

reflecting the experience of universal gloom in the face of

political insecurity, violence, and social evils, and the

yearning and anticipation of deliverance. 235 The emergence

of Jewi sh apocalypt ic is par t of th is gener al expe r i ence .

The apocalyptists appropriated language and concepts from

Iranian eschatology and Babylonian mythology236 to give

expr ess i on to some of the rna j or concer ns of Old Testamen t

prophecy interpreting them within the context of their

particular Sitz-im-Leben, and as well, laid hold of new

concepts in order to elaborate views that had been latent in

the Old Testament but needed further development. 23 7 A

vital element in Jewish Apocalyptic literature is that of the

Kingdom of God.
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The excruciating

experiences suffered under Hellenistic sovereigns and their

ki ngdoms, as well as di si 11 us ionmen t wi th Jewish nat ional

leaders and the restored national Hasmonean kingdom,

motivated apocalyptic visionaries to an increasing

concentration on the future Kingdom ( LJl'(.)\.I/ J17':J?Y.:» which

would mar k the end of the corr upti on and oppr ess ion of all

al ien ear th ly reigns. Wi th in the con text of a new heaven

and earth,238 Israel's restored national kingdom would be

synonymous with the Kingdom of God. 239 With their gaze on

the future the significance of Is. 52:7 would seem to have

become lost to the apocalyptists, and liberation on earth a

vain dream.

c] The Messiah - The impression given in Jewish apocalyptic

is that the establishment of the Kingdom is always the

miraculous act of God, but that a mediator subject to Him

sometimes acts as His representative or agent. 24 0 While the

term 'Messiah' occurs very infrequently,24l an 'Ideal Figure'

is usually brought into very close association with the

es tabl ishmen t of the anti ci pa ted Kingdom. It is evident

tha t the apocalypt is ts dr ew on the Old Testamen t mot i fs of

the Ideal King of Davidic descent (cf ~. 11:1-9) and of the

Se r vant, 242 but show no consensus concer ni ng the status of

the One who would in triumph achieve their expectations. 243

It is beyond the confines of this thesis to enter into the

debate concerning the 'Ideal Figure' of Jewish apocalyptic in

general and the' Son of Man' in particular, 244 but for our

purposes we must make certain observations. It is of

interest to note that within the apocalyptic hope of an ideal

End-time Deliverer, there are preserved some of the main
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ideas which we identified in relation to the Gospel in the

Old Testament:

d) The Process of Democratization - i] The democratization

of the concept of Yahweh's 'anointed' Rowley represents

those whose opinion is that the figure of the Messiah does

not occur in Daniel. 245 Perhaps the developed concept as we

find it in the New Testament does not, but the emerging

concept which we identified in Is. 61:1-3 and Zech. 9:9 looks

very much as though it has found a place in Dan. 9:25-27, and

tha t ther e the concept is br ought in to conformi ty wi th the

Suffering Servant of Is. 52:13-53:12 246, and with a re

interpreted Ideal King of Is. 11:1-9. 247 It is logical to

bring the Son of Man figure of ch. 7:13 into conformity with

the Messianic figure of ch. 9:25-27, the work of the two

being integrated, so that it is possible to interpret the Son

of Man figure in Daniel as being genuinely messianic 248 both

in terms of authorisation and function. And so we find that

the Hellenistic culturo-political experience resulted in both

a new interpretation of history and new insights into the

concept of 'messiah', the focus no longer being exclusively

upon a political strong man of David's line, but rather on a

supr a-mundane 'human being' devoi d of cor r upt cu I tu r al pr e

suppositions and motivations and imbued with divine power to

effect God's ultimate purposes for humanity.

ii] The democratization of the concept of Yahweh's service 

If it be the case that the Son of Man in Daniel is

iden t i fi able wi th the communi ty of 'the sai nts of the Mos t

High' ,249 then what we have here is a continuation of that

trend towards the democratization of the concept of service
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which we found in Is. 61:6,250 and the bringing of the

messianic concept and kingdom into identity with the 'kingdom

of priests' of Ex. 19:6, and the 'prophets of Yahweh' of Num.

11:28. 25 1 There is also a link between the apocalyptic

Idea 1 Figur e, the Ser vant of Isai ah, and the Ideal King of

Is. 11:1-9, in that in all three the service of the Cult

gi ves way to the funct ion of effecting de li ve r ance for the

oppressed and the establishment of righteousness. 252 The

equation between the 'Son of Man' and the 'community of the

saints of the Most High' suggests also the existence of a

messianic communi ty wi thin which all are righteous people

performing righteous deeds. This is exactly what the

prophets had required. The problem is that this was an

eschatological community whereas the prophet's pr imary hope

was for a community realizable historically with all the

concomitant blessings in the here and now. Bu t no

apocalyptist envisaged a messiah in the maelstrom of history

being anointed to proclaim good news of contemporary

deliverance. However, this emphasis on eschatological

r i gh teousness is wi tness to the fact that the r e l ig ion of

Isr ael, even under the impact of the alien concepts wi thin

Hellenistic culture, could not altogether ignore the

prophetic tradition, and there was recognition of the fact

that even when there must needs be accommodation to the use

of the most extr avagant or iental mythological language and

Iranian cosmological and eschatological concepts, at the same

time there must be projected on to the apocalyptic plane the

essentials of the Yahwistic ancestral emphasis on the

centrality of the one universal God whose Kingdom was without

end, and His requirement that justice and righteousness
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practised by human beings in community should determine

eschatological blessedness.

take this into account.

Any genuine messianism had to

iii] Good news for women in the ~2.£~.!.lE!.ic vision - An

interesting feature of the Son of Man in Ethiopian Enoch is

that there is at least one instance in which instead of 'Son

of Man' we find a phrase which Matthew Black translates

"child of woman".253 Black's explanation of the inclusion

of woman in the Son of Man concept is that a contrast is

being drawn between the haughty mighty kings and the 'child

of woman' i.e. an ordinary human being who puts them to

shame. But why not 'child of man'? A logical explanation

would seem to be that the author her e takes up the female

principle into the concept of the Son 2.! Ma~ in order to

emphasize the original intention that it should be

representative of humanity in its entirety, and not alone of

the human male.

In the ~i£Y.!..!.i~~ Q~~£.!.~~ reference is made to a

kore in whom God would dwell. 254 SChurer, who describes the

whole section of Sib. Or. 3:652-795 as being rich and

abundant in its flow of messianic prophecy, dismisses the

relevant section vv. 784-786 as not being 'messianic', and

kore as not referring to the mother of the Messiah, but

rather to Jerusalem. 25 5 However, the fact is that neither

'mother of Messiah' nor 'Jerusalem' is appropriate to the

context. The logical deduction is that the kore is a woman

in whom the 'Sibyl' prophesied that God would dwell so that

th rough her God would per form Hi s 'messi an i c ' deeds. In

addition, the Sibyllines (3:63-92)256 refer to a woman who
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reigns over the whole wor ld after the destruction of Beliar

by God. While it may be correct that there is no formal

Messiah mentioned or kingdom specified, it is not clear why

she should be designated an anti-Chr ist comparable to the

harlot of Revelation. 257 It is obvious that in contrast

with Beliar, she has been chosen to reign in a temporary

'messianic' kingdom until the final catastrophe that would

usher in the Kingdom of God. 258 Here then in the Sibylline

Oracles there is further evidence of apocalyptic continuity

wi th that democr a ti zat i on pr og r amme of Deutero- and Tr i to-

Isaiah in which God does His own thing in His own way

through His own elect Servants, not being confined to any

aristocratic concept such as developed in Jewish thought

around the performance of Temple ritual and the nationalistic

Davidic 'messiah'. Not only so, but the .e.l.£tl 25 9 was

solicitous to find a place for women in the apocalyptic

vision comparable to that of the female evangelist of Is.

40: 9 . Thus while the terminology may have been absent,

there nevertheless was enshrined in apocalyptic an euangelion

assur ing women and prophets of their decisive role in the

future revelation of the Kingdom of God.

e) Good news of Resur r ect ion - The Old Testament had no

well-defined doctrine of resurrection or immortality, and

indeed Yahwism seemed to discourage any preoccupation,

curiosity, or speculation about death and the after-life. 260

However, Israel's neighbouring nations had always been

concerned about the unknown regions beyond the grave and the

probabilities of survival. 2 6 1 The concept of the

immortality of the soul had been present in ancient Persian

Magian religion, but with the advent of Zoroaster there
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There

is a division of opinion as to the extent of the influence of

external thought in general, and Persian in particular, upon

Jewish apocalyptic thinking,263 but it would not be in

keeping with the character of the religion of Israel if it

remained uninfluenced by its cultural environment. We must

therefore concur with those who acknowledge the influence of

Persian ideas on Jewish thought,264 and an example of this is

the development within Judaism of the concept of

Resurrection.

Hellenistic Culture, with its cross-fertilization of

religious ideas impregnated with Iranian theology,265

provided Judaism with a world-view and linear interpretation

of history within the framework of which apocalyptists could

postulate a new eschatology.

Space does not allow the detailed discussion that this

subject invites. Actually there is no consensus among

apocalyptists concerning the nature of eschatological anthro

pology, of the distinction between 'immortality' and 'resurr

ection', of the concept of the separ ation or otherwise of

soul from body in the resurrection, and there is lack of

clarity concerning universal, individual, or national resurr-

ection. 266 Nor is there agreement as to whether one rises

to material blessings on this earth, or with a transformed

body, or to a purely spiritual bliss in a heaven here

after. 267 What is of importance is that the flexibility of

Jewish religious thought at this time enabled it to receive

as revelation a religious concept that had developed within

another cultural tradition and which offered no data for



verification.

146

Further, the apocalyptists brought resurrec-

tionjimmortality into direct relationship with one's deeds of

righteousness or otherwise.

f] Good news to the nations? - Exposure to Hellenistic

culture presented Judaism with a challenge as to its

relationship with the goyim of the oecumene.

Jewish monotheistic beliefs determined that apocalyp-

tists include the nations in their eschatological specula-

tions,268 but they betray a certain ambivalence. Enoch in

the light of Isaiah (49:1-6 etc.) interprets the Son of Man

as a "Light to the Gentiles" (ch. 48:3-7) and Daniel

envisages One who transcends nationalistic barriers (ch.

7:13,26). However, whereas the nations are perceived to be

the enemies both of Israel and God, whom He will ultimately

destroy,269 there is the expectation that after punishment

some would repent, bring offerings to the Temple, acknowledge

the universal Sovereign, and in at least one instance, serve

Israel. 270 In these emphases the apocalypt is ts pr eser ved

the tradition that their religion was historically oriented

towards the nations, but like so many of their predecessors

and successors they were unable to divest themselves

altogether of their nationalistic and religious conviction of

election for their own sakes, and so failed to recognise the

unity and equality of humanity across nations, races, and

cultures. It would have been good news to the na ti ons to

learn that they had a place in the envisaged Kingdom but it

would not have been good news to discover that they had to

serve Israel eternally.

g] The nationalistic kingdom and messiah Talmudic and

Tannaitic literature indicates that outside of apocalyptic
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hopes a 'messianic' expectation of a 'this-worldly' coming of

a messiah, with national restoration cum 'kingdom of heaven',

was kept alive in Temple and Synagogue Services. 27 l Of

particular interest was the Feast of Tabernacles Service held

on the "Day of the Great Hosanna", when at various points in

the Service there were cries of "Hoshiach-na i.e. "Save now".

At the end of the Service the worshippers cried "A voice

bringeth good tidings". Thus was the hope of ~' 52:7 kept

alive by the nation and the expectation of a realized

messianic salvation expressed. 272 However, even where there

was exhortation to alms-giving and deeds of loving-kindness,

the ulterior motive was in order that "no nation or king

should have dominion over us". 273 Israel's' official'

messianic hope in New Testament times was for national

prestige and triumph over enemies. No Synagogue service was

planned ar ound the 1 good-news' mess iani c pr ogr amme of the

'anointed' of Is. 61:1-3. The prophetic concern for

national justice and righteousness in this world expressed in

the alleviation of the sUfferings of the anawim was absent.

3. Judaism in variety - Like Christianity in its develop

ment, Judaism as we encounter it in New Testament times was

not a unity, but divided into grougs. Amongst those that had

a decisive influence on the Jewish culture of our period

were:

a) The Sadducees There is much speculation but no

certainty about the origin of this group.274 They were the

high-priestly and aristocratic party who dismissed the

'modern' innovatory theology pertaining to such concepts as
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resurrection and the existence of angels, spirits and demons,

and held on to a literal and conservative attitude towards

the scr iptures, accept ing the Pentateuch only as autho r i ta

tive. 275 On the other hand they were most accommodatory in

their response to the impact of Hellenistic secular culture,

finding no conflict between the 'gymnasium' and the Temple.

Josephus says that they persuaded none but the rich. 27 6

b) The Pharisees 277 - It is believed that there is contin

uity between the Pharisees and the Hasidim,278 and there is

the suggestion that there was a pre-Christian apocalyptic

wing to the group.279 The Pharisees were convinced that in

order to counteract the persuasiveness of Greek paideia it

was necessary for the Jewish nation to be completely separate

and to withdraw behind the Law. 2 8 0 Hence their

comprehensive teaching programme. Yet theirs was not solely

a rigorous retreat from Hellenistic influence, but rather an

eclectic attitude towards it. There are similarities

between their teaching technique and the Socratic dialectical

method. 2 81 But it was chiefly in their doctrines of

resurrection, rewards and punishments after death, angelology

and demonology as well as predeterministic beliefs, that

Phar isai sm expr essed most clear ly its accommodat i on to and

acceptance of a wor Ld-v i ew and r e l i gi ous bel i ef s tha t lay

outside of the dominant legal and prophetic Old Testament

tradition. 28 2

c ) The Zealots Described by Josephus as a "fourth

ph i losophy" of Judai sm, the Zea lots be longed wi th the la ter

Sicarii to a revolutionary movement motivated by messianic

zeal violently to shake off the yoke of Rome - an adventure

that resulted in the disastrous war of A. D. 67-73. 2 8 3
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Standing within their own 'holy war' tradition 28 4 and

subjected to the political control of an alien civilization

in whose tradition war was glorified and victors worshipped

as heroes,285 the Zealots saw the option of war as their only

way out of an unacceptable situation. The nature of this

thesis does not allow a comprehensive treatment of this

subject, but in view of the 'holy war' tradition that inheres

the Jamaican experience, it is necessary that we have a brief

look at the biblical approach to human warfare.

There is no consensus as to whether the battle between

the 'Sons of Light' and the 'Sons of Darkness' of the Qumran

War Scroll is eschatological or historical,286 but the

language is vivid and reminiscent of the idea of a 'holy war'

and may very well have influenced the Zealots. Before this

were the Maccabees who, in response to Hellenistic cultural

invasion and religious persecution, engaged in a violent

revolution in order to regain national autonomy and cultural

integrity. The Maccabees were convinced that they were

reacting within the framework of the Yahwistic tradition. 287

As is well-known, a 'military theology' occurs in the Old

Testament to which Deuteronomy bears witness,288 and of which

there are examples in the pentateuch and in the early history

of Israel. Three aspects of this theology are discernible.

First there is the basic understanding of Yahweh as a 'man of

war' (Ex. 15:3) on whom Israel can depend to fight and win

wars, this being consistent with their covenant

relationship.289 This conviction is summed up in the motto

"The Battle is the Lord's", "Yahweh will fight for you".290

The motivation for such warfare is usually the nation's need
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for de 1 i ver ance • 291 Then, beg inni ng wi th the monar chy we

find a new development emerging in which warfare becomes part

of the national policy,292 and Israel and Judah become

involved in international conflict climaxed by exile.

However, running concurrently with these there is a 'holy

war' tradition with an alternate theological slant.

Beginning with the Exodus,293 the dominant idea is that

'holy wars' are miraculous acts of God. 29 4 This theme is

taken up by the classical prophets who interpret all war as

essentially evil and as a judgement of Yahweh on Israel's

apostasy.295 Their message is that the nation should "be

quiet" and not usurp God's authority by its own political and

military solutions. 296 As the Old Testament drew to its

close, the truly messianic role anticipated is that in which

Yahweh •s anoi n ted would be a pe r son of peace implement ing

Yahweh's righteousness and peace, warning of His judgement on

all injustice and oppression and proclaiming that Yahweh

Himself, without human aid, should be trusted to bring

del i ve r ance both hi stor ically and escha tolog i ca lly. The

Ideal King is therefore depicted as one inspired by the

spirit of Yahweh to initiate a reign of peace,297 and the

Evangelist of Is. 52:7 climaxes the tradition by giving a

prominent place to peace (shalom) in the "good news"

concerning Yahweh's reign.

There are two schools of thought concerning the 'holy

war' concept in apocalyptic. Hengel for example detects

there a Jewish theology of revolution. 2 9 8 However, he

ignores the fact that such apocalyptic 'revolution' is God's

rev0 1uti 0 n , i sexc 1u s i vely the s upe r huma n act i v i t Y 0 f God

Himself and/or the Ideal Figure, and that there is a non-
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violent stance on the part of the righteous who lacking power

can only 'stand still and see the salvation of God'. 299

Here the 'good news' is that the superior military technology

of Hellenistic monarchs will be of no avail against the

supernatural 'weapons' which God would use ultimately to win

victories for the oppressed. As Bright observes, apocalyp-

tic was a rebuke to that human (/(3ftS which trusts in its

own political and military power. 300

The Zealots on the basis of Old Testament precedent were

justified in opting for a messianic concept that permitted

the violent overthrow of one's enemies. However, as we have

seen, there was another option - that of messianic non-

violence which finds expression in Zech. 9:9 where God cuts

off the chariot from Ephraim, and the horse and the battle-

bow from Jerusalem, in other words 'unilateral disarmament',

while the messianic king rides lowly (ani) into Jerusalem on

a donkey, and speaks peace to the nations.

4. The Gospel and Inter testamental Law - Outside of the

Pentateuch, our first contact with Israel's codified 'Law' is

with the emergence from Exile of Ezra, designated by

Artaxerxes "scribe of the law of the God of heaven",301 and

described also as a scribe skilled in the law of Moses. 30 2

Ezr a the pr i est emer ged upon the Jer usalem scene wi th pr 0-

phetic zeal proclaiming what he considered to be a living and

revelator y wor d from Yahweh, relevant to the contempor a r y

situation, but von Rad sums up the significance of the

occurrence when he says: "The flexibility of Yahweh's reve-

lation ... gives place to the law as an absolute entity,

unconditionally valid irrespective of time or historical
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In effect the event marked the transition of

the religion of Israel from Yahwism to Judaism. The scribe

now takes the place of the prophet. 304 It is interesting

thatit is thought necessar y to ensur e that thi s law was

understood to have its roots in Moses 30 5 and in the

prophets,306 and to identify it with "the commandments of the

Lord, and his statutes to Israel".307 The bald fact is

that this Law which Ezra was allowed to-promulgate now

received its validity and authorisation for Israel, not

pr imar ily for its intr insic value, but rather through the

clemency of the Persian king, who kindly promoted it as

Persian law, and, as it were, on condition that prayers and

sacrifices be offered up for him in the Temple. 308 This was

actually the repercussion of the impact of Persian culture,

i . e . po li ticsand r e l i g ion, up 0 nthere1i g ion 0 f Is rae 1 in

which the dynamic "word of Yahweh" (cf 1 Kings 18:1) was

replaced by a static 'law' )<7\-"l of the "God of

Heaven",309 in spite of the Chronicler's desire to specify

that this was indeed the original Torah.

Israel's national leaders had interpreted the nation I s

calami ties as due to failure to keep the commandments. By

New Testament times Torah had become Judaism's sine ~ non,

and in all intertestamental attempts at redefining Judaism,

the Law was the regulating principle. Our immediate concern

is to discover what attitudes towards the Law may have

influenced the tradition received in New Testament times and

in what way the 'Gospel' either informed those attitudes or

was affected by them.

a] The concept of Torah as universal law It is of

interest to observe with the earliest incidents of law, that
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it was considered to be sanctioned by divine authority.310

In Greece nomos used to be a religious concept understood as

'r ighteousness', and the goddess Dike was considered to be

responsible for its implementation. 311 In the history of

some cultures there is the conviction that a 'natural law'

exists at the heart of the universe. In Gr eece, wi th the

emer gence of the 'Na tur al' ph i losopher s of the seventh and

sixth centuries B.C. this concept was expressed in terms of

a universal law from which the political nomos derived, and

by means of the indwelling~ or logos one could comprehend

and keep the law. 31 2 By Hellenistic times the idea was

abroad that the fundamental laws of life were given to

humanity in our creation,313 that there was an unwritten law

linked to the indigenous 'laws' of various cities, covering

ritual, ethical, and social statutes,314 and that each person

is quite capable of observing this law of nature and of

God. 315

In response to the Hellenistic concepts of 'wisdom t3 16

and 'natural law', Judaism set about re-defining Torah as a

universal law, as we find for example in Ben Sira317 - and

in Ethiopian Enoch. 318 In the Letter of Aristeas we find a

significant development. Demetrius informs the Egyptian king

that the same God who gave the Jews their law was the One who

d i rected the king' s kingdom, who was creator, and whom all

people wor shipped. 319 God is refer r ed to as the law-g i ver ,

therefore being universal, his law must be of universal

application. 320 The Qumran literature contains references to

Torah,321 and it was the conviction of the Covenanters that

thei r halakhi c exeges i s was au thor i tat i vely gr ounded in the
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Schnabel detects in the literature a

diffusion of sapiental phraseology which suggests a

connection with the wisdom tradition. 323 Wisdom is brought

into positive relationship with the "laws of nature" which

are never designated Torah, but mishpatim and hakim. 324 If

there is perceived to be a distinction between Torah on the

one hand, and mishpatim and hakim on the other, then this may

be a tacit acknowledgement of the primacy of the Mosaic Law

and a reluctance to identify it with the concept of 'nature

law' .

In varying degrees then the collision between Hellenism

and Torah led to a new awareness of its universal

significance, with the result that there were attempts to

bring it into relationship with the theory of a Natural Law

of creation. 325

b) Torah and the Messianic Age - There are indications of an

expectation that Torah would be of significance in the

Age to Come. The Psalms of Solomon refer s to r sr ael' slaw

being supreme and those who obey it are promised eternal

life. 326 There is a prophecy in the Sibylline oracles that

in the eschatological kingdom the Jewish law which leads to

salvation and peace will become a 'common law' universally

acknowledged. 3 27 The Qumran Convenanters expected the future

coming of the "Interpreter of the law", the implication being

that the Community Rule is only provisional.

Davies finds, in some of the post - New Testament

writings, evidence that there existed in the tradition

expectations that in the Messianic Age (or Age to Come) Torah

would suffer change involving the modification of such

institutions as sacrifices and festivals,329 a new teaching
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and incompre-

hensibilities would be explicated,330 and the revelation of a

new Torah. 331

c] Pharisaism and Torah - The Pharisees of the Gospels and

Ta~mudic Judaism both stand in the tradition of the

legalistic branch of original Pharisaism. 332 Wher eas both

'apocalyptic' and 'legalistic' expressions 333 emphasized the

eternal validity of Torah, it was amongst the 'legalists'

that Torah in its halakhic interpretation and application was

intensified into infallibility. By New Testament times

Pharisaic scr ibes and rabbis had assumed the teaching

function traditionally ascribed to the priesthood,334 and

regarded themselves as successors to the prophets. 335 It

was la ter to be dec lar ed that any pr ophet who at tempted to

annul one of the laws of Torah would be punishable by

de at h , 336

The Phar isees assumed the task of legislating for the

ritual, ethical, and devotional life of every individual

Jew,337 their objective being so to educate the nation that

everyone would acquire expertise in Torah, knowing and

obeying it and thus fUlfilling the will of God. 3 38 For

them, as for all Groups and Schools in JUdaism, Torah related

not only to personal salvation but to Israel's identity as

the People of God, and their zeal to be obedient to God

through the observance of Torah had as its objective the

guaranteeing of every Israelite's well-being, and the

nation's essence and existence temporally and eschatolo

gically.339

Intertestamental literature reflects some of the emphases
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character istic of the Phar isaism that we meet in the

Synoptics feasts, sabbaths, sacr i fi ces and dietary laws,

purificatory rites, and the avoidance of marriage with

Gentiles, became compulsory observances and evidences of true

piety.340 The evidences are that the Pharisees in their

zealous 'defence' of the 'Law of Moses,341 fenced off from it

that living historical encounter with the word of Yahweh

typical of Moses and the prophets. With the exaltation of

Torah the fundamental Old Testament concepts of

'righteousness' and 'salvation' were redefined in accordance

with the aristocratic philosophical concepts of the Hellenis-

tic cultural environment. The legal requirements for

ensuring the care of the poor and the oppressed could not be

altogether ignored, and so in the Synagogue one's 'righteous-

ness, which in the prophets covered all aspects of the just

and equ it ab Le r e la ti onship between human bei ng s, carne to be

equated with almsgiving,342 and this interpretation was

imposed upon Old Testament passages where tzedakah referred

to 'justice'.

It is easy of course to be critical of the ritualistic

and legalistic character of Pharisaism,343 and fail to

recognize the earnestness and ser iousness of the Phar isaic

cause demonstrated in such ethical ideals as sexual morality,

prayer, fasting, and almsgiving. Friedlander argues that,

as he sees it, Chr i st iani ty has not given ev idence of the

righteousness that is higher than that of the Scribes and the

Pharisees,344 and Herford points out that the post-New

Testament rabbinic haggadic literature consists of such

teachings as love to the neighbour, and an emphasis on

confession and mercy. 345 The Haggadah of course was not



157

available in New Testament times,346 and while sympathising

with Herford's understandable effort to present Pharisaism in

its best light, we do have a comment such as that of

Maimonides: "He is thy neighbour if he is good, but if he is

wicked ... "347 Our concern is the fact that in its zeal for

the implementation of the very letter of its halakhic

interpretation of Torah, legalistic Pharisaism failed to

grasp or appreciate the divine imperative of the prophetic

passion for a righteousness that could not be comprehended by

almsgiving - that clarion call for social justice legislated

for in the Mosaic Torah, reaching its climax in the eighth

century prophets and summed up in the Gospel statement of ~.

61:1-3. While acknowledging the virtues of Pharisaic piety

the evidences are that as the kingdom of Israel had in the

nation's thinking become practically synonymous with the

Kingdom of God, so Torah as defined by the Scribes and

Phar isees usurped the place of the dynamic Word of God and

the laws of men with all their cultural constraints were

interpreted as being the commandments of God. Thus the

Pharisaic interpretation of the law excluded the dynamism of

the Old Testament Gospel. The controversy between Jesus and

the Pharisees was not essentially about Torah ~ se, but the

nature and identity of the Law of God and its significance

for the Gospel of the Kingdom of God.

5] Q££~_~~~~_f££_~Q~_QEE£~~~~~- Alongside of the

increasing tendency to define Torah predominantly in terms of

its ritual requirements and to bring it into identity with a

na tu r al law of the uni ver se, we find r emin iscences of the

former prophetic insistence on social righteousness as the
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following examples portray:

Ben Sira - He may depreciate those who "work with their

hands" and there is a suspicion of 'prudential' righteousness

but nevertheless he informs his readers that the commandments

are kept when the poor are helped even to the point of losing

one's money rather than allowing it to rest [emphasis

mine].348 This is more than almsgiving.

The Letter of Ar isteas - Questions alleged to have been put

to the translators of the LXX by the Egyptian kirig are

answered in terms of 'righteousness 1.349 The king is

informed that the most impor tant char acter is ti c of kingship

is that a king should be incorruptible, and respect justice

(mishpat) above everything seeing that God loves justice. 350

Ethiopian Enoch - It is significant that sinfulness here is

defined almost exclusively in terms of the economic exploita

tion, political oppression, and social injustice practised by

the kings and rulers of the earth, and by wealthy land

owners. 35l The Son of Man, whose real significance lies not

in his pre-existence but in the fact that he dispenses the

r i gh teousness of the law, judges the mighty in the 1 igh t of

their oppression of God's children. 352

The SiQylline oracles - The eschatological kingdom will

consist of a race of pious persons who will practise justice

and righteousness in keeping with the demands of the law of

the Most High God. 353 In so doing they will abhor the love

of money and refrain from war and oppression. 354

The Qumran Community and/or the Essenes - Both Philo and

Josephus ment ion the spi r i t of equal i ty that exi sted among

the Essenes who repudiated slavery which they saw as

disrupting the order of nature. 355
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It is to be noted that in all known attempts at setting

up an eschatological Community in New Testament times, their

in te rpre ta ti on of the I Law was such as to cause them to lay

emphasis on social righteousness involving the abolition of

slavery, the exclusion of competitive commercial activity and

the practice of commonality.

The Testament of the Twelve Patriarchs - This composite work

was probably motivated by a breakdown in ethical conduct

following the first impact of acute Hellenization upon the

Palestinian Jewish community.356 Banks points out that while

the ethical challenges of the book may be couched in the form

of Hellenistic paraenesis, in content they are in continuity

wi th the basic moral injunctions of the Decalogue and the

prophets. 357

expressed.

We would also add, the social concerns there

The pr imacy of love for God and neighbour is

st r essed thr oughou t the wor k as fu If i lment of the Law. 358

The eschatological Figure is conceived of as reigning in

righteousness, peace, gentleness, and mercy,359 as the

prophecy in Test. Dan illustrates: "The Holy One of Israel

will rule over them in humility and poverty [Emphasis mine]

and he who trusts in him shall reign in truth in the

heavens".360 Perhaps the finest and final pre-Christian

tribute to Israel's confidence that the Lord's righteousness

will ever find its supreme expression in liberation is to be

found in these words cast into the mouth of Joseph:

"Into a cistern they lowered me, the Most High
raised me up.

They sold me into slavery; the Lord of all set me
free.

I was taken into captivity; the strength of his
hand carne to my aid.

I was overtaken by hunger; the Lord himself fed me
generously.
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I was alone, and God came to help me.
I was in weakness and the Lord showed his concern

for me,
I was in prison, and the Saviour acted graciously

in my behalf.
I was in bonds, and he loosed me; fa~~lly accused

and he testified in my behalf."

There is a flexibility and dynamism to the living Word

of God which made it impossible for it to be fenced in. The

prophetic word dissociated from Torah by the legalism of

Pharisaism found refuge in apocalyptic. It is therefore not

surprising that some of the issues addressed by the Old

Testament Gospel, grounded as they were in the prophetic

word, found expression predominantly in apocalyptic in

Intertestamental times. 362 Not all exegetes are convinced

of the authenticity and efficacy of the prophetic word. As

Herford sees it the prophetic "Thus saith the Lord" was not

inspired by God but prompted by the reason and conscience of

the prophets. What he considers to have been the failure of

their prophecy leads him to conclude that "... What was

wanted now was to get the thing done, to get the will of God

obeyed, to train men actually to do what was enjoined, and

not to think that they could get off by merely hearing about

it ... "363 As Dodd points out, it is a good thing to follow

rules conscientiously but this may have little to do with

justice, mercy, and the love of God. 364 These la tter ar e

the aspects of the Law of God - His mishpatim - which the

anawim longed to experience in this world, and God's laws are

intended for this wor ld, not the next. These are the

, vir t ue s ' e mp has i zed by the Gos pel 0 f God i nth e Old

Testament, and to which the prophets bore witness. Israel

had always found it impossible or undesirable to practise the
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righteousness of God in the social affairs of the nation, and

so the authentic and efficacious prophetic word had never

been popular.

Consciously or unconsciously, all 'denominations' of

Judaism between the Testaments, in response to the

Hellenistic cultural experience, accommodated the 'Gospel' to

their own perception of what was appropriate within the

context of the situation they faced. The rabbis in the

synagogues gave ita nat iona li st ic inter p r etat ion, wher eas

its ultimate goal was "the nations", "all the families of the

earth". The Pharisees sought to give it a legalistic inter

pr etat ion wi thi n the bounds of thei r halakha, wher eas its

home was in the prophetic word. The apocalyptists sought to

preserve it by projecting it on to the eschatological plane,

but the Gospel is primarily this world-oriented. It is not

'pie-in-the-sky' .

The 'Gospel of God', as Israel herself had proved

historically, has its own dynamism not to be contained within

any wine-skin whether it be Egypt or Babylon, Jerusalem or

Rome, Judaism or Hellenism. The time of fulfilment of the

prophetic witness of this Gospel had not yet come.
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CHAPI'ER FOUR

THE HELLENISTIC BACKGROUND OF THE GOSPEL

A. Greece and the Orient

The Gospel was launched within the context of Palestinian Judaism,

but it was within the wider Hellenistic civilization, including the

Diaspora, that it took root and spread. This civilization, which the

religion of Israel encountered between the Testaments, was infused by

Greek rr c( I Se (d.,l, which was to the Greeks what Torah was to the Jews. OUr

intention is not an exhaustive study of all the facets of Greek culture,

but rather to identify those elements in it which are relevant to our

investigation into the Gospel's relationship with the Culture of New

Testament times.

When in 332 B.C. Alexander of Macedon with his united forces

conquered Persia, he acquired one of the greatest empires that the

Mediterranean world had known. It extended from the Aegean to the

northern frontiers of India, and comprised a diversity of cultures 

Babylonian, Phoenician, Egyptian, Ethiopian, Greek. It is understandable

that these would have interacted with one another as prisoners of war,

soldiers, mercenaries, and entrepreneurs moved about on the international

scene. 2 It was also inevitable that the dominant Iranian religion and

world-view communicated by their magi should have achieved prominence, and

that Babylonian, Semitic, and Egyptian religious and cosmological ideas

should also have been in circulation in the centuries leading up to

Alexander's victory.

Not much is known of the people and culture of the Bronze Age

Mycenaean-Minoan civilization to which the Greeks trace their origin,3 but

'Greece' of the pre-Alexandrian era exhibits two features which were to

become determinative in the history of the ensuing Hellenistic civiliz-
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ation viz. the spirit of ~yc1Jv which propelled various City-States into

almost unceasing inter-necine conflict,4 and a propensity for speculation.

This latter is first observable in the natural philosophy promoted by the

Milesians of the seventh cent. B. C. , 5 and then in the pre-Socratic

philosophy of the Sophists for example, who have the reputation of being

the initiators of Greek paideia in the fifth cent. B.C., their idea being

grounded in the acquisition of arete, a concept which has its origin in

the ethos of aristocratic chivalry expressed in the Homeric rrotto

The Athenian victory

over the Persians in the fifth cent. resulted in the increase of wealth

and power, and the birth of a new consciousness of the 'glory' of Greece.

The Sophists took up the challenge, within the context of the new spirit

of pet.r.iot.Lsm, of perfecting the civilization within the polis, by

enabling its citizens to achieve arete. 7

The victories of Alexander enabled him to initiate a programme of the

dissemination of the Greek ideal of paideia throughout the then oikoumene,

the aim being to produce a universal and homogeneous hurnanity based on the

concepts of arete and kakia, one's ' culture' being evaluated in accordance

with the measure of paideia attained by the individual. 8 Through the

polis Alexander's dream of homonoia became achievable. It was there that

new cults were initiated, laws promulgated, and philosophies enunciated.

The new cities served as centres for the propeqat.ion of Greek culture.

OUtside of them in accordance with Greek reckoning, there was no O'Wi7fl'o<.

This cultural optimism is reflected in later Hellenistic times when the

belief developed that education and knowledge guaranteed :i.rrm:>rtality.9

B. The Social Phenomenon - a) The quest for Justice and Equality - It is

not within the parameters of this thesis to embark upon an investigation

or analysis of the political, economic, acquisitive, distributive, or
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forensic character of the Greek concept of justice but only to observe

that there was in ancient Greece a conviction that there ought to be just

dealings amongst human beings.

With the early development of the polis and commercial contact with

the Orient, a money economy resulted which gave rise to eris and hubris

amongst the newly rich who proceeded to acts of social injustice. It was

in this context that Hesiod in the eighth cent. B.C. attacked the excesses

and oppressiveness of the ruling classes, and appealed for right dealing

within a system of law by which prince and peasant alike were equally

bound. 10 Hesiod based his ideals of work and justice on his belief that

Zeus through his mediatorial daughter ~IKI7 was watching over the affairs

of human society.ll He was convinced that if violence and injustice were

allowed to be in control, then civilization would be doomed.12 Early

Greek thought entertained the hypothesis of cosmic justice and cosmic

equality, variously interpreted within the medical, scientific (natural

philosophy), and poetic traditions. 13 However, this early Greek idea of

equality is not that for which black people agitate today. Whereas in

very early times the concept was interpreted on the basis of simple

,arithmetic calculation' , with the development of the caste system,

~6"6'T~5 came to be expressed in terms of 'geometric proportionality'.14

Hesiod's concern for ' justice' was kept alive by poets and

philosophers in the succeeding centuries. 15 Solon at the beginning of

the sixth cent. B. C. , promulgated a code of social ethics based on the

belief that this was a fundamental requirement in a divine world order. 16

While seeing justice as a divine power, he depicted it in terms of the

consequences following its operation within the social order. 17 In him

justice becomes a matter of concern for all in the corrnnunity, and to

conrnit injustice is to create stasis so that the eunomia of society

crumbles. 18 Harmony was envisaged in terms of equality, and Solon's
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dream was for a polis whose institutions embraced the ideals of

sophrosune, pistis, homonoia, and eunomia within the context of the

J. /concept of I IS 0 ., ~ .5. However, as we have indicated, when Hesiod and

Solon spoke of ' equality', their concept was based on the principle of

'proportion' in which all citizens (not slaves, resident aliens etc.) in

the polis would be ruled by the same law, judged by the same courts of

justice, and entitled to participate in the decisions of the lKKAry~/~ .19

It was not to every person the ~' but to everyone their due according

to their station, service and deserts.

The Greek polis developed along hierarchical and aristocratic lines,

and both Plato and Aristotle made explicit in their philosophies the

development that had been taking place, when they argued for proportional

1661 ~s .20

The deep-seated desire for true equality found expression amongst the

Stoics who offered various prescriptions for achieving it. Their

'Utopias' contain such ideals as the abolition of slavery, the absence of

wealth, ambition, learning - in short, the abolition of all things that

lead to class wars and divisions and which breed oppression and

injustice. 21 However, at the peak of 'classical' culture and to the end

of the Greek era, there remained the bulk of the population - slaves,

helots, labourers, strangers, women - lacking equality and justice.

b) The 'Household' Concept - Treatises on political philosophy contain

what might be the antecedent of the New Testament Haustafeln L,e , the

J /
'topos on household management' i oucovof I J< oS ) which formed part of the

discussions relating to the social and political structure of society.22

The oikos, which was presented as the foundation of the politeia, was

expected to reflect the hierarchical interpretation of the universe and of

human relationships in society as delineated in classical philosophy, 23

and its proper management is projected as being of primary social and
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For Aristotle, a 'complete household'

(01K(do. ie>..d0 S ) included slaves and freed persons, 25 and he described the

oikonomikos in terms of despotike (mastership), .garnike (marriage),

teknopoietike (relationship between father and children), chrernatistike

(the getting of wealth). 26 The male person was the legal head of the

household and had authority over the estate, his wife, children, and

slaves. 27

This concept of the 'household' belonged also to the Roman tradition.

The first known codification of the law of Rome - the Ten Tables published

by the decemviri - contains the law of patria potestas granting to the

head of the family, 28 that as paterfamilias he should wield al.rrost

unrestrained power over his wife, children, and slaves. 29 In the early

empire Epictetus implied that to neglect the proper 'management' of the

household was tantamount to subversion of the political order. 30

C. The Concept of Humanity - Whereas amongst the Babylonians, Egyptian,

Persian, and semitic peoples, culture III itself was not conceived of as

lJeing of supreme value, with the Greeks one's very humanity and eventual

destiny depended on the possession of arete acquired through the

possession of paideia. Homer had projected the /<qAbS 6<.y~()ts, the

aristocratic 'supennan', possessor of physical strength, warrior skills,

and heroic courage, as the apex of perfection. 3l Aristotle summed up the

concept of TO KCX). tv in the phrase ' to take possession of the

beautiful' .32 SUch a characteristic as qJIA~UT/c( (highrnindedness or

, \ /
ennobled self~love), was not inconsistent with TO KC'(l\oV. This concept

of 'lJeauty', applicable not only to moral, heroism but to physical form and

appearance, came to dominate Greek thought and art. It is worth noting

that the New Testament gives no space to the physical description of

persons. This cult of the 'beautiful' body, expressed in terms of the
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Greek cultural concept, survives and dominates Western civilization, and

has received modern inter-cultural emulation.

Plato in his anthropology attributes to the demiurge the creation of

human beings. 33 While projecting a celestial origin and destiny for

human souls, he conceives of the human body as being of no eternal

significance seeing that it is material. Within his concept of destiny
, A

( 9€ ICX f01fiX) he proposes an original differentiation in tyPe between

differing grades of male souls, and between the ingredients of the male

soul and its inferior female counterpart. 34 As he sees it, redemption

consists in the determination of the human soul not to be pulled down by

base passions and desires but to aspire after arete, and so avoid the

series of reincarnations which failure to live well imposes upon one. 35

In Stoicism the divine fiery principle conceived of as permeating and

ordering the universe, i.e. the logos, manifests itself in the human soul

The belief is that each person shares in the

divine logOS and so should live
, . /

1(0(10< ~QyoV, extirpate all 'passions',

and embrace arete, seeing that all are given the ability of forming moral

conceptions. 36 Stoics saw the four cardinal virtues as being insight,

bravery, self-control, and justice.

were indifferent experiences.

For them poverty, pain, and death

The Stoic school arose at a time of growing differentiation between

Greek citizen and foreign 'barbarian I, an idea apparently discredited by

the Founders, for we find elaborated in their system a doctrine of

cosmopolitanism, and the concept of brotherhood. 37 Distinctions between

nations, races, sexes, and classes were thought to be invalid, the

principles of the right of women to equal education and of marriage as a

partnership were enunciated, and justice and humanity were considered to

be two fundamental principles in human relationships.38

Within the context of this very generalized concept of humanity, we
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must have a closer look at two groups of individuals in the polis, viz.

slaves and women.

Slaves - Within the Greek tradition there existed an ambivalent attitude

towards slavery• The Sophists, generally speaking, carried to its

logical conclusion their concept of a distinction between physis and

nomos. According to Hippias it was law, custom, and force that made one

person a slave and another free. 39 Nevertheless, like the Tragedians and

Comedians who exposed the injustices inherent in the system,40 Sophists

were either unable or unwilling to agitate for the abolition of slavery.

Plato saw '~.." as characteristic of that type of human being who lacks

logos, and introduced slavery into his Ideal Society. 41 Aristotle saw

the slave as a tool. 42 Co "The Stoics while insisting on 0r0'll>11I( and
~ ~

'cf01''l' in human society, postulated that true freedom lay in the

possession of wisdom, and that the foolish and wicked only were truly

slaves. Thus slaves need not feel that their bondage of necessity

deprived them of dignity and the integrity of their humanity. 43

Hellenistic slavery-practice lacked the humanitarian principle built

into the Judaic system which guaranteed to slaves certain rights and

privileges. In keeping with the concept of the 'household', Hellenistic

slaves were the possessions of their masters, lacking citizenship and

therefore without civic rights or duties. There was no legality to their

marriages. 44 The injustices and cruelty inherent in the system produced

discontent and agitation amongst slaves. Between 140- 170 B.C. there

were slave uprisings at cassandreia, SParta, Sicily, Delos, and in the

mines of Macedonia, but by the first century A. D. , with the

consolidation of the Roman empire, the power of Rome ensured the

cessation of slave uprisings, and civic laws reinforced the bondage of

slavery by which Hellenistic civilization was sustained. At the same

time Roman law guaranteed a continumn between slavery and freedom. Roman
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citizens could become slaves and slaves could be rnanumitted. 45 Not only

so, 1::ut unlike the Jamaican experience, there were no racial overtones 

no colour differentiation between bond and free. 46

Manumission, while having obvious attractions, was not without its

dilenroa. '1bere were legal responsibilities of slaves to their fonner

owners, failure to fulfil which resulted in P1ysical chastisement am/or a

. return to slavery. 47 However, the Cults of the times played an important

role in helping to secure freedom for slaves. In the Cult of Apollo as

well as in the Oriental Cults of Isis and sarapis for instance, temple

officials became representatives through whom slaves negotiated their

manumission. The ransom money was offered to Apollo who became the

redeemer who ransomed the slave. 48 Thus did the slaves who looked for

divine aid from the gods find refuge and deliverance through their

religion.

The Greek concept of woman - The place of women in classical antiquity has

received extensive research in recent times. 49 Our immediate objective

can be only to identify in this literature some of the factors in

classical Greek culture which may elucidate the nature of the problems

relating to woman's status in the Church which are apparent in the

GoSPel's encounter with the culture of New Testament times.

It has been observed that the historical role of female inferiority

to the male in all its expressions is rooted in the origin of Western

culture, am Finlay gives expression to this point of view when he writes

that " ••• there is no mistaking the fact that Homer fully reveals what

rema.ined true for the whole of antiquity, that wanen were held to be

naturally inferior and therefore limited in their function to the

production of offspring am the performance of household duties ••• ,,50

Greek mythology, poetry, law, am phi.Losophy provide corroborating

evidence of this evaluation. Nevertheless, there are indications that
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women had not always been in subjection to men.

Homer, writing at a time when Greece was emerging from a previous

cultural disruption on the historical and world stage, views

optimistically the new order of society being created within the pot.Ls,

am. projects on to the mythological plane the ideal of a new world in

which true arete consists in the ma.sculine characteristics of military

power and heroic courage. He delineates a social ideal which consists in

the separation of roles am the suJ:mission of the female to the ma.le.

Marilyn Arthur detects in Homer an ideological upgrading of woman' s social

poai.t.Lon, and cites women's incorp:>ration into the Homeric warrior code,

an acknowledgement of her social function as wife and roother, and the

romanticization of the ma.rriage relationship, in support of her thesis. 51

However, there are alternative interpretations of the Homeric assessment

of the status of women. Hector's speech to Andromache (Iliad. XI.431,

490-493) is meant as a rebuke to her for overstepping her role and

presuming to give advice on military ma.tters. 52 It could be argued that

Homer reveals an era in which a new order of subjection is being imposed

UPOn women, who are involved in a struggle for liberty. There is a

consciousness of a time when women enjoyed at least equal status with

men. 53

'lbere are those who detect a misogYnistic attitude to women in

Hesiod' s 'lbeogony, and this work has been described in terms of the

progress of history and civilization, and the tri1.lITlfh of ma.le over female

forces. 54 Yet we find in Hesiod that very interesting Catalogue of

Women. 55 When compared with the genealogies of Matthew, (five wanen

mentioned), and Luke (no woman rot Mary mentioned), it is of some

significance that in Hesiod' s genealogy women appear, not as appendages to

men, rot in their own right, with their own ancestry. 'lbeodor Bergk for

one sees a connection between this Hesiodic emphasis on female ancestry
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and a matrilinear social system which pertained in ancient Greece. 56

'Ihe Solonian progranme of legislative am constitutional refonn was a

trit.lffiI:h for 'justice' and deroocracy in ancient Greece, b..lt women were

excluded fran its benefits. 57 Indeed Solon can be said to have legalized

Homer's vision of male social control over women in the polis, and the

'tapos of household managerrent' which was ultimately to Impose

restrictions on women am thus effectively ensure that they had no

existence apart from the male, was the logical conclusion to the Solonian

legislation pertaining to marriage and the family. 58

'Ihere is a diversity of opinion concerning the place of women in

Greek society, as depicted in Greek Drama. Nevertheless, broadly

speaking, one detects in the Tragedians a dramatization of male

reinforcement of institutionalized female sulx>rdination to the male.

Aeschylus ' Oresteia has been interpreted as a variant on the 'myth of

matriarchy', depicting an original conflictual male-female encount.er in

which the male ultimately overcomes the female and wrests IXJWer fran

her. 59 Euripides' Bacchae can be seen as a reflection of the Greek male

suspicion of the threatening aspects of an association between frenzied

women and the naturalized Greek god Dionysus. 60 Sophocles' Antigone is

the classic example of female opposition to the male-oriented rationalism

of Creon's polis. She must, suffer for it, because for the 'WOIllaI1 to

overcome the man is an inversion of civilized virtues. She threatens the

order of the polis. 61

'Ihere has been detected in Plato's philosophy an ambivalent attitude

towards the status of women. He proposes for them in his Ideal Society

equality of opportunity (cf Rep. Bk, V). He reflects on a 'Golden Age'

in which roth father and mother ruled, (laws II, 658), which knew nothing

of private property or families, 62 am when women and men had corrm:m

pursuits (Critias 110). However, negative remarks and nuances also
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That which puts the nail in the coffin of female equality is

Plato's theory that women are by nature created inferior to men, being

made of inferior substance. Indeed he interprets woman in her 'being' as

pmishment for male failure at the first incarnation. She is a failed

male soul. 64 For our purposes, enough has been said to deroonstrate that

generally speaking there existed in Greek classical society a diminished

concept of and attitude towards women, as well as a conviction that the

preservation and perpetuation of their peculiar culture and civilization

depended on male control of women.

In later times, apparently under the influence of Egyptian CUStOOli1ry

practice, the status of women improved somewhat. 65 In the absence of

hard historical fact, one can only say that there are indications that in

the dim unhistoric past, women were either in control or enjoyed social,

political, and religious equality with men. '!here is every reason to

believe that the Greek concept of female inferiority is a myth that

emerged with the birth of the polis, initiated by Horner, legalized by

Solon, fantasized and dramatised by the Poets, and rationalized by the

P1ilosoIilers.

In ancient Rare the position of women in society was practically the

same as it was in ancient Greece, the pater familias fulfilling the

function of the oikonomikos and ensuring for women a pattern of behaviour

expressing sul:missiveness to and supportiveness of men. 66 During the

early years of the Roman empire, upper class women, within limits, began

to enjoy property rights, participated in a variety of social activities,

and had access to an education which included the study of law, grarrmar,

rhetoric, and P1ilosoP1y.67 Nevertheless the basic fact of a society in

which the concept of female inferiority was systematized and legalized had

not really changed. This was a cultural phenomenon well-established and
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nurtured in the ancient Greek and Ranan civilizations and was encountered

by the Gospel of New TestaIoont times.

C. The Religious Dimension - The religious perceptions of Hellenism are

grounded in the general polytheistic beliefs of the ancients, in which

Greece shared as archaeological evidence and Greek mythology indicate. 68
-

There was the usual belief in omens and dreams, the felt need for

p.rrifications and expiations,69 the belief in good and evil daemons with

the consequent apotropaeic rites and the wearing of charms, 70 and the

practice of the Cult of the Dead which later gave way to the Cult of

Heroes. 71 In Homer's anthropexooq:hising of the deities we fllrl the first

overt Greek criticism of ancestral religion and the initiation of a form

of rationalism in Greek 'theology'. 72

a) The Philosofhy of Religion - L) Skepticism - With the developnent of

the polis a civic cult emerqed in which the deities began to lose their

religious significance becoming simply images with which the People found

it increasingly hard to identify. Religious practices in the State

religion ceased to have value in themselves. In freeing the cosmos for

rational SPecUlation,73 the stage was set for the demythologization of the

tmiverse, and this with the 'nationalisation' of religion set in not.Ion

the processes of agnosticism, skepticism, and atheism. 74 Critical events

of the fifth cent. B.C. led the State, SUSPecting that the gods had been

offended, to put a brake on rampant skepticism, and religious persecution

took place. 75

ii) Plato's philosophY - Plato's ideas are considered to have a decisive

influence on Western theological thought. 76 There is diversity of

opinion as to the extent to which, if at all, he was influenced by

Oriental thought. Hadas denies this possibility,77 rot Plato like all

others was a child of his age, and against a background that had been



174

experiencing a diffusion of religious and phi.Iosophfcal, ideas, it is

hardly likely that he would have been untouched. M::x>re points to the

fact that Ionian natural philosophy in its Heraclitic fonn, the Eleatic

doctrine of Being, and the mathematical speculations of the Pythagoreans,

would have provided him with structural material with which to build his

own ideas, using the Socratic m:!thod. 78 It is reasonable to suppose that
-

Plato I s speculations were rooted in the cultural perceptions of his

generation, and that his phi.Losophy derived from his own reflection on

ideas that had been disseminated throughout the then world. 79 He tried

to present religion in a fonn acceptable to young enquiring minds, and to

those who were questioning the validity of the irrm:>ral and impious deities

of mythology. What he offered was a classicist I s religion based on

reason and from which SOm:! of the excesses of Homeric mythology were

expurgated, and he sought to make his ideas an integral constituent of

Greek paideia. 80

Plato did not abolish god or the gods. He continued to be

polytheistic,81 but reinterpreted the concept of divinity. His doctrine

of God is bound up with his theory of Ideas, 82 linked to a hierarchical

conception of the universe. His to on is the supreme god, Idea of the

I good I, an impersonal, imna.terial Being beyond existence and knowing. 83

He conceived of the material world as the image of god, having a soul 

indeed a living god. 84

We have already referred to Plato I s anthropology, 85 and would only

add here that his I salvation I was neither by a redeemer-god, nor by good

works socially-oriented, but by knowledge. 86 His was a religion with a

detenninism built into it, with ontological class and sex inequalities,

and it contained no hope for those who were ignorant, uncultured, ordinary

women, or slaves.
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(iii) Stoicism - In addition to promoting a pantheistic interpretation of

the lIDiverse87 in which the inmanent ~ conferred divinity on all

things, Stoicism was to acccmnodate itself to popular conceptions

concerning the gods. By means of the allegorical method, popular deities

were interpreted as forces of nature existing under different names in

different places. 88 The Stoic doctrine of apatheia which teaches that

human beings have the power by means of their moral, free-will to avoid

those experiences which distort their vision, and to press towards

perfection, would seem to conflict with their concept of heimarmene in

which one has no power of altering one's destiny.89 However the stoics

apparently saw no inconsistency, in their insistence that irresPeCtive of

determinism, human beings are responsible for their IOOral choices. As a

missionary faith, Stoicism developed the diatribe by means of which

audiences were urged to renounce worldly values and embrace Stoic

principles. The use of sermon and epistle in New Testament literature

follows in this tradition. 90

b) Hellenistic Developnents - '!he challenge of philosophical arete, and

the Stoic prescription for salvation, were beyond the capacity of most,

Greeks to fulfil, the majority lacking the metaphysical knowledge thought

to be necessary for their eternal well-being. With the retreat of the

god of the phi.Losopher'a into the ethereal distance, there was awakened a

hunger for personal identity with a personal deity. Some had recourse to

their traditional cult, worshipping local deities at the family hearth,

rivers, caves, etc., 91 rot others wanted something mrre , In the face of

an unpredictable Fate, there was a growing need for deliverance, and so it

was that many turned to such Greek Mysteries as the Eleusinian,92 the Cult

of Dionysus,93 and Orfhism94 - Mysteries which during the time of social

unrest am. religious anxiety which followed on the Persian wars had proved

to be an outlet for spiritual and erotional needs.
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The political upheaval precipitated by the empire struggles of the

Diadochi affected not only Israel, but other nations as well, which also

suffered loss of national identity, oppression, and enslavement. It was

such a situation that gave rise to the Dem:>tic Chronicle in Ptolerna.ic

Egypt, with its prophecy of a Ruler who would not forsake the law. 95

Hellenistic peopl.es , uprooted and homeless through the migratory

movements, found refuge in the thiasoi, secret, voluntary non-political

associations open to strangers, women, and men, and with a decided

humanitarian concern for members who were united aroW1d the worship of a

corrmon deity and enjoyed corrnn.mality.96

Perhaps it is in its religious culture that the spirit of Hellenism

is most markedl.y manifested, for Hellenistic civilization engendered as

never before a platform for the mingling of religions and phi.Losophf.es ,

Greeks were exposed to a mine of 'wisdom' tradition originating in the

Orient, and by the second cent. B.C. Persian Magi and Babylonian and

Egyptian priests were being sought out as bearers of a supra-knOWledge, a

divine revelation, a gnosis inaccessible to rational thought, sometimes

conceived of as being received within the context of a journey to

'heaven' .97

The Oriental Cults The Oriental Cults whose proliferation is

attributable to the migratory movements of the times, could also have been

a back-lash against the optimistic Greek culture. 98 The various thiasoi

became channels for ancient cults to filter into the mainstream of

Hellenistic society, and so we find the Isis-sarapis CUlt spreading

outwards from Egypt, Cybele and her consort Attis issuing forth from

Phrygia, and Mithras later was to spread westwards from Persia into the

Mediterranean area. 99 These cults were adaptable to alien cultural

norms,lOO and provided worshippers with deities with whom they could

establish corrmunion. The fulfilment of cultic demands - fasting,
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water

Thus, Fate (heirnannene) was

purifications, and other secret rites - were conceived to guarantee

salvation in this world and the next,lOl but above all, these cults

offered initiation into deification.

conquered,102 and eternal life acquired.

There is some division of opinion as to whether the Oriental cults

can be technically called "Mystery", a terminology which should perhaps be

reserved for the original Greek Mystery Religions. l 03 Perhaps in their

Hellenistic m:mifestation they should be seen as being sui generis,

neither Greek nor Oriental but Hellenistic,104 for in all their

fonnulations and dimensions they were the product of the peculiar cultural

experience, political as well as social, impinging upon the lives of

Hellenistic peoples across diverse cultures. They attempted to answer

the personal, existential, as well as eschatological question asked by

individuals, "What must I do to be saved?" In their prescriptions they

imposed demands that could be fulfilled, appropriating language and

thought-fonns with which people could identify. The Hellenistic flight

to the Mystery Religions is comparable to the Jewish flight to

apocalyptic.

The Mysteries were the chief religious representation of the

Hellenistic phenomenon of syncretism in which Egyptian, Phrygian, Jewish,

and Greek religions were involved and in which Iranian dualism and

Babylonian astrology played a significant role. Against this background

all indigenous religions including Judaism were impelled to re-define

themselves and in so doing incorporated within their own theological

systems ideas and expressions that were foreign to their cultural

tradition. In a way these 'Mysteries' in their 'unorthodoxy' were a

religious reaction not only against Hellenistic culture as such, but

against the intellectualism and increasing secularization of the culture.
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They pointed to a spiritual dimension to human existence that was deeper

than superficial cultural assumptions, and 'Which could not be satisfied by

intellectual brilliance, material wealth, nor political power .105 The

Hellenistic enviromnent of emergent Christianity was permeated by the

Mystery Religions. l 06

c) The Roman Element - Fowler sees as the two leading facts in Roman

history the centrality of the family whose strength was maintained by the

absolute control of the pa.terfamilias and the overall controlling power of

the State .107 The officials of the State perfo:rmed on behalf of the

nation the function of pa.terfamilias, and the State Religion served to

maintain law and order, and the proper functioning of the family, on which

the good order of the State depended. l 08

The Roman conquest of Hellenistic empires in the third cent. B. C.

exposed Rome both to the Hellenizing influence of the civilization it

conquered, and to the social and political repercussions of warfare 

displaced persons, widowed women and orphaned children, and slaves

captured as booty. 109 The empire contained numerous persons for whom the

State Religion could not suffice. Particularly so was it for subject

peoples with their own religious traditions and women who were excluded

from part.Lcdpation in the civic religion. lID It is therefore of some

significance that during the Hannibalic wars of the third cent. B.C.

which, as Livy reports, were accompan.ied by prodigia, the Sibylline

Oracles being consulted prescribed that gifts be offered both to Jupiter

and his Consorts, that the religio of women receive due recognition, and

that female deities should be the recipients of sacrifice. III The

religious needs of the populace were also catered for by wandering

priests, prophet.s, and wise persons, who in the propaqation of their faith

captured the imagination of the marginalised and disenfranchised. 1l2 At

first the proliferation of cults was not perceived to be an insurrocmntable
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problem, for it was the policy of Rome to absorb into its pantheon the

deities of subject peoples and to assume responsibility for carrying out

officially the ritual services of indigenous cults. 113

However, the officials of the State religion became increasingly

suspicious of the independence and apparent secrecy of the new cults.

Whereas in the past these had received official sanction, they were now

interpreted not as religio but coniuratio, seed-beds of conspiracy against

the State.l14 From this time on the Roman State exhibited an ambivalent

attitude towards 'foreign' religions, sometimes attempting to suppress

them. What however is observable in the Roman tradition is the tendency,

with the exception of the 'vestal virgins', to exclude women from major

participation in the official practice of religion, and also to suppress

any religious practice that did not conform to the established norm of the

State religion.

As the Hellenistic Mystery Cults continued to grow in popularity,

their influence was felt in the mainstream of Greek philosophy. The

first cent. B.C. saw the revival of Pythagoreanism,115 and under the

influence of Posidonius an eclectic system (Neo-Pythagoreanism or

incipient Neo-Platonism) came into being, appropriating elements from

Pythagorean, Platonic, Aristotelian and Stoic doctrines. 116 Here the

emphasi.s was on knowledge by way of revelation and not speculation, and on

a liberation of the soul which included prescribed methods of

purification.

During the last stages of the Roman Republic various factors had

contributed to the dissipation of the Roman State religion. With the

progress of time modern Romans found their old religion antiquated and

embarrassing and turned to the philosophies of Epicureanism and Stoicism.

The Stoic pantheist doctrine in particular could accorrmodate the State

deities, and non-speculative Romans could identify with an interpretation
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of a universe in which deities and men were subject to the tmiversal law

of reason. 117 With the State religion threatened, Augustus sought to

revive it. 118 In 27 B.C. 'Augustus' as a title was conferred with

emphasis on the superhuman dimensions of the emperor. 119 This was a

precursor of the later Emperor Cult. 120 This Cult did not replace the

local cults of subject peoples, 1::.ut was meant to be a religious bond by

which diverse peoples could be united in a conroon loyalty to the emperor.

D. The Jewish Diaspora - The temptations of Hellenistic culture in the

Diaspora were even IOOre intense than in pre-Maccabean Jerusalem, and the

syncretism to which Israel had always been prone manifested itself there.

a) Syncretistic Cults - The Elephantine Papyri reveal that before the

Persian conquests, as far back as the sixth century B.C., a Jewish

corrmunity existed at EleJ;hantine (an island at the southern border of

Egypt) and that the goddesses Anathbethel and Anathyahu were worshipped

there. l 21 Elsewhere, at Tanais in the second cent. B.C., the Cult of

Hypsistosl22 exemplified the possibilities that arise when for instance

the title Elyon is rendered in the Septuagint, l~/'f I (1"TOS. Here was a

Hellenistic Cult to which Jewish elements were assimilated, and, as Dodd

points out, where a Jew wculd intern "God Most High", a non-Jew may mean

"the supreme deity" .123 In Phrygia where Jews had settled, we find the

Cult of sabazios which Nock sees as a fusion between the Cult of Jehovah

and the native Cult of Zeus sabazios.l24

b) Therapeutae and Therapeutrides - We are indebted to Philo for knowledge

of the existence of this connnmity.125 We surmise that we have here a

response similar to that of Qumran, in which a group of Jews opted out of

the mainstream of Judaism in order better to express their interpretation

of what their religious faith demanded. Philo canpliments them for their

piety,126 for :implementing the spirit of equality in their commmal
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life, 127 and for not possessing slaves. 128

c) Judaism and Hellenistic thought - '!be Diasporan Jews' adoption of the

Greek language had repercussions for Judaism, and later for Christianity,

in tha.t, for example, some of the fundamental Yahwistic ideas were exposed

to IOOdification in keeping with Greek concepts.l29 Writing against a

backqround of metaphysical speculations concerning the 'being' and nature

of God and the cosmos, Alexandrian writers to a greater or lesser degree

reveal the influence of Hellenistic philosophical and religious

persuasions on their theological forrm.liations and interpretations. But

would this necessarily lead to a compromise or betrayal of their Jewish

faith? We shall look at two samples of Alexandrian Jewish literature:

L) The Wisdom of SolO1OOn130 - our main concern is the purpose for which

the work was produced, the predominant teaching of the euthorf s) , and the

place of Hellenistic culture in the concepts expressed. Holmes' three-

fold analysis comprehends the majority of explanations found among

theologians. As he sees it,131 the religious teaching of the work

concerns the question of i.rnrortality (Chs , 1-6:8),132 the celebration of

wisdom,133 and the glorification of the Jews .134 In addition D:rurrroond

sees the purpose of the author as an attempt to reconcile the dogma of a

transcendent God with the concept of His imnanence in the universe. 135

It is i.rnp:)ssible in our limited space to deal comprehensively with this

subject and so we must confine ourselves to a few facts pertinent to our

objective of discerning some of the repercussions of the Gospel's

interaction with Hellenistic culture.

Cbs. 1-6: 8 - The author is obviously aware of the popular concern for

assurances of :irmortality (cf , 1:12-14; 3:15; 4:10; 5:15), yet not

.irrmortality in itself, rot righteousness of life is his main concern. A

verse like Wis. 2:23 is not capitulation to the Greek concept of the

irrmJrtality of the soul, rot rather a reminder that God gives i.rnrortal
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life (2:22) on the basis of righteousness. Those who oppress the poor,

the widow, and the old and who exalt their strength as justice are

therefore lacking in wisdom (2:10-21). There is the reminder that God's

principles of government are justice, truth, mercy, kindness, and

longsuffering (6:1 cf. 11:23; 12:15,18; 15:1), and that He had entrusted

sovereignty to kings in order that they should fear the King of Kings and

execute righteous judgement (6: 4, 9) • One's i.rrm::>rtality is thereby

brought into direct relationship with social and personal righteousness

(1:4-5; 2:10-21; 3:2-17; cf. 8:12; 12:19-22). Indeed, righteousness is

immortality (1:15).136

Chs. 6:9-11:1 - While admitting that the elaborate language used may be

suggestive of hY};X)statization,137 we should recognize that the writer

would have been influenced by the vocabulary and thought-patterns of the

times .138 However, he is careful to emphasize the derivative and

subordinate role of wisdom in relation to God as well as righteousness

(7:15-21; 8:21; 9:2,7-13; 11:24). What we find in this section is not a

"paneqyrd,c on wisdom' but the continuation of the dominant themes of the

previous section, viz. God I S demand for righteousness, wisdom defined in

terms of righteousness, and the supremacy of the personal God of

righteousness worshipped by the Jews.

Chs. 11:2-ch. 19) - The focus here is not on the Jews primarily but upon

their God, the only God (12: 13-14), Who had revealed Himself in nature

(12:27; 13:1-9 cf. 14:22; 16:16), and in His care for all (12:13).

Idolatry in all its forms is therefore inexcusable (12:23-27; 13:1-9,10

19; 14:1-5,7; 15:7-11). So are ancestor-worship (14:15-16) and

Hellenistic Ruler worship (14: 17-21) • The author's intention is to

present an interpretation of God as neither being the transcendent

abstraction of philosophical specul.at.Lon, nor an imnanent principle in the

illliverse. Whether as Yahweh or to on, God is personal, as the
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He demands righteousness

(12:19-22; cf , 1:6; 16:17,24; 17:2f), and will eventually distinguish

between the righteous and unrighteous (11:15f; cf. 12:2,10,20). Next to

idolatry, unrighteousness expresses itself supremely in inhospitality and

oppression as exemplified by the Egyptians (19:13 f'f }, If Israelites

were peculiarly the people of God, then their election derived from their

righteousness which consisted in the observance of that law supremely

expressed in piety to God, and love, mercy, and justice toward human

beings (12:19; 15:15; 16:2; 18:7; 19:5,22), and theirs was the task of

transmitting the "uncorrupted light of the law" to the world (18:4).

In the Wisdom of Solomon what we find is an evangelical restatement

of the Gospel of God enshrined in the Old Testament. The author's concern

was not to promote those aspects of Judaism which emphasized its cultural

features e.g. circumcision, sabbath, Temple ritual, prohibitions against

mixed marrdaqes etc. Righteousness, not culture, was his concern. He

uses the historical features of the ancestral faith in order to

demonstrate through God's historical dealings with a particular people the

importance of the practice of righteousness in His plan for humanity. In

so doing, he did not ignore or depreciate the ftmdamental realities of the

contemporary culture, but I1lClde use of ideas that did not negate the basic

principles of his religion, seeking through these to commmicate the

essential demands of his Hebraic faith in a relevant and meaningful

way. 139 It is not surprising that this work should be considered to be a

bridge between the Old and New Testaments.

ii) Philo Judaeus - Philo's dates are believed to be 20 B.C. - 45 A.D. He

had the advantage of the Greek encyclical education and became fascinated

with and persuaded by the speculations of Greek philosophy,140 which he

saw as the apex of human culture. Yet, his desire was also to be

faithful to the biblical revelation. 141 He is therefore representative
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of Jewish intellectuals of his time who found a conflict between their

religious faith and their intellectual perceptions, and their dilerrma

exemplifies the inherent tension between Jewish Torah and Greek Paideia.

Philo's objective seems to have been to prove that the Pentateuch with its

traditions of religious law, ritual, and story, enshrined the ftmdamental

ideas of Greek rational thought. 142 Thus he set about reconciling the

two by means of the allegorical method.l43 For our purposes we shall

confine ourselves to examining what influence Greek phi.Losophy may have

had on his concepts of God, humani.ty, and righteousness.

The concept of God - Contrary to the biblical approach, Philo attempts to

interpret Jewish monotheism in rationalistic terms,l44 and in so doing

imposes upon the biblical concept an absolute transcendence foreign to it.

Consciousness of this fact rray be responsible for the ambiguities

discernible in his works. For example, he suggests that God is

unknowable,145 yet elsewhere states that to desire to have knowledge of

Him is both comnendable and possible, though he adds that such knowledge

is available only to phi.Losophers , 146 Philo's suggestion that human

beings by philosophical search can come to a knowl.edqe of God is

confronted by the biblical "Canst thou by searching find out God?" (Job

11: 7 A. V.). The Bible bears witness to a knowledge of God which comes

not by speculation rot by revelation, and which is available equally to

all human beings and is not the prerogative of philosophers.

Philo, while believing that God alone was the Creator, 147 was also

influenced by the speculation that rratter was evil. 148 This being the

case, it was necessary to interpose intermediaries between God and the

material universe. He adopts the concept of the Ferrale Principle

identifying her with Wisdom (Sophia) whom he variously describes as

daughter of God,149 creator and mother of all things, 150 (God being the

Husband of Sophia), 151 and mother of the ~.l52 Through this 'Fe:rrale



Principle' God's power and nature flows into the universe.

185

By typology

he presents the Ark of the Covenant as a sym1:x>l of the nature of God and

sets up a hierarchical ladder of descent from -rb:Y" <the Presence inside

the Ark) to the material universe, various aspects of God153 bridging the

gap between the two.

It is Philo's doctrine of the ~ that has been of major

significance in Christian theology,l54 beginning with the Christian

Platonists of Alexandria. As we have already seen, the concept was made

use of in Greek phi.Losophy meaning variously mind, thought, reason. 155

In Philo the lDgos becomes God's first-born Son,156 <nf'tJJToyovoy vfc5v ).

He speaks of 'him' as being second to God. 157 On the other hand he

suggests that anyone who hates war and loves peace is a ~ <O{V~WT10S)

of God and~ of the Eternal. 15S While being created by God, 159 the

lDgos is also an aspect of God from which other 'aspects ' derive, and 'he'

is the equivalent of SoIilia160 and her son. 161 Philo's logos-concept

reflects the lack of precision and consensus that we find among Greek

Iililosophers,162 as he attempts to bring about a synthesis of all

available speculations in a Judaism that he would convert into the best of

all philosophies.

Concept of Humanity - Philo's speculation on the creation of humani.ty is

integrally bound up with his concept of the Logos and Plato's

'intelligible "WOrld of ideas' .163 Taking as his starting-point the

Creation narratives of Gen. 1-2, he divides h1..1ffiClTIity into two categories,

viz. generic Le., the intelligible, invisible idea of humani.ty who is the

ideal man, the eternal 'image of God', 164 and the Mamic the "... earthly,

concrete, and ••• imperfect copy of the heavenly archetype" .165 It is to

be observed that Philo deviates from the biblical concept in that he

proposes that human beings are not created by God "in His image", rot

rather in the image of the "image of God". At the same time he
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identifies with Hellenistic culture in his idea that humanity is akin to

divinity, 166 and endowed with inmortality.167

Philo appropriates Plato's doctrine of a "Falll 168 in which human

beings become entangled in a body that is by nature evil, being matter.

He therefore proposes a 'salvation' which consists in the soul's flight

from the body, and its embarking upon a journey which involves the

struggle to attain to the vision of God.

means to this end. 169

Philo's aim was doubtless the defence of Judaism by dem:mstrating

that all the 'wisdom' of the Greeks was already present in the inspired

teaching of Moses. In so doing, he implies that the biblical teaching is

only credible to the extent that it can be seen to conform to the claims

of Greek philosophy. Thus he ascribes to the Greek intellectuals a

finality which neither their philosophy nor any other possesses,

biblically speaking. He failed to realize that the philosopher's god,

while tending towards monism, yet fell far short of the biblical concept

of God and His relationship with the kosmos. He doubtless used allegory

to give what he considered to be the underlying meaning of the biblical

text, but succeeded rather in presenting us with .what looks very much like

syncretism,l70 and what might easily become the foundation of, or at least

facilitate the growth, of the later Jewish 'Gnostic' sects. His approach

to the contemporary philosophical ethos is a reminder of how cautious one

needs to be in seeking to indigenise one's religious faith, lest we find

ourselves reading into the Gospels, for example, our own cultural

prejudices or unexamined assumptions.

d) Philo and Righteousness Philo's attempt at reconciling Greek

speculation and biblical revelation has had a great influence on Western

theology but, peculiarly enough, scant attention has been paid to that

recurring theme of his discourses - the demand for righteousness, justice,
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and equality, a:rrongst human beings .171 Yet he himself elevated above all

philosophical virtues what he calls the "two main heads" of his Jewish

faith, which in his words are "••• duty to God as shown by piety and

holiness duty to human beings as shown by humaru.ty and justice

[ <5, KlX I 0 (;>tfV t') ] ,,172. He makes it clear that there can be no divorce

between holiness and piety on the one hand, and righteousness and justice

on the other, 173 and he uses the story of Noah and the Ark to illustrate

that there is a universal law of nature which ensures that righteousness

is rewarded with 'salvation' even in the midst of general destruction. 174

On a m:>re practical level he advocates the practice of hlUTlaIlity

(~I).,o("f3(Ju)n((/. ) which involves the voluntary abandonment of the Pursuit

of worldly riches and the redistribution and regulation of nature's

wealth. 175 Like the author of Wisdom of Solom:>n, Philo writing against a

background of unjust monarchs and kingdoms shows concern for the character

and status of the one chosen to be Ruler .176 The ideal Ruler gives

priority to primary cases, viz. those that pertain to society's lowliest 

orphans, widows, and incorners. 177 SUCh Rulers would be prom:>ters of

equality ( rcc5T 15 ), for as Philo sees it, all that goes wrong in life 

perils, pitfalls, wars - can be attributed to inequality.178

It is of some significance that he interprets the sabbath not in

terms of its 'holiness', but being the "birthday festival of the world",

he sees it as the day that affords the opportunity for the practice of

equality. 179 He proposes therefore for the sabbath a reversal of the

roles of masters and slaves, and suggests that on this day slaves should

not refuse to hold high hopes of release, but should see their temporary

relaxation as a spark of freedom, and look forward to complete liberation,

for no person is a slave by nature .180

philo's sensitivity to his nation's subjugation to a foreign power is

expressed in his description of the whole Jewish race as an orphan, which
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As an

intertestamenta1 Jew he reveals his knowledge of that leading concept of

contemporary Jewish theology - the idea of the Kingdom of God, when he

reminds the 'Ruler' of the Jews that he serves a kingdom which is the

(\ f' '" I"t A \ ~;) 182image of its archetype, Til v To i.J oe0 U f .....ci. OM€ I..,., V • Philo's teaching

then is to the effect that the national kingdom as an expression of the

imnanent Kingdom of God should fulfil the demand of the 'Emperor' of the

universe, and implement that righteousness in human society which is

expressed in humanity (4hA r:;( v Ofwn I~ ), justice, and equality.

By New Testament times Jewish intellectuals in the Diaspora were

confronted by a culture that abounded with a multiplicity of philosophical

speculations, and religious persuasions, and some felt compelled to

formulate a Jewish theology that did justice to the realities of the

contemporary situation. We have observed that Philo in his speculations

seemed to be in danger of compromising the traditional Jewish faith.

However it seems to be the case that he came to the conclusion that his

exploration was tangential to what he was convinced was the sine qua non

L,e , the "two main heads" of Jewish theology, which consisted in the

theological praxis of piety to God, and hurnanity and justice to human

beings. 183 Throughout its history the religion of Israel had shown the

resilience of accomoodation to cultural norms, religious or otherwise,

that did not annihilate its intrinsic and authentic character, whether

these were sacrificial customs, observance of traditional rites and

festivals, philosophical terminology, cosroological themes, or

eschatological concepts. However, there were areas where accomoodation

was not permitted. This had been the prophetic message - there could be

no intrusions which in themselves were denials of the fundamental

principles of Yahwistic faith. And so through all the vicissitudes of

the Hellenistic experience we find these principles struggling to find
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fulfilment in Israel: a monotheistic belief in one personal, righteous,

and gracious God Whose role and love extended throughout the universe, a

concept of humanity based upon the principles of equality, justice, and

humanity, and an expectation of an era when the righteousness of God would

be fully revealed in a final act of deliverance. Our encounter with

peopl.e outside of the Jewish experience reveals that amongst them too

there was a poignant longing for equity and justice in human

relationships, and for a knowledge of and personal corrmunion with God.

Biblically speaking there was, in New Testament times, everywhere a

longing for the revelation of the righteousness of the Kingdom of God.
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CHAPI'ER FIVE

The Gospel of Jesus of Nazareth

Gospel and Tradition - Harnack at the beginning of this century observed

that Luther in failing to distinguish between ' Gospel' and 'doctrine' had

not been faithful to his own formula 'Scriptura Sola,.l Harnack called

for a critical reduction to principles, and a rediscovery of the essence

of Christianity found in the personal religion of Jesus attested to in the

Synoptic Gospels.2 Leisy represents an alternative view when he argues

that it is futile to search for the quintessence of Christianity seeing

that the essence of Christianity dwells in the Church,3 and he points to

the inevitability of the cultural adaptation of the Gospel in the process

4of Christianity becoming the religion of the Greeks, Romans etc ••

However he goes on to imply that such adaptation, in becoming part of the

Tradition, cannot be separated from the Gospel, that the Gospel has no

intrinsic or essential virtue, and that indeed "••• the attempt to define

the essence of Christianity according to the pure Gospel of Jesus apart

from the tradition [emphasis mine] cannot succeed ,,5 In the

transmission of the Gospel across cultures is cultural adaptation

permissible, and if so what if any are the limits to such adaptation?

Harnack does not admit the validity of the historical and cultural

adaptations in which Christianity has been involved. Leisy does not

distinguish between a Tradition determined by various cultural intrusions

and the Gospel. 6

Hans KUhg represents a post-Vatican II attempt to be more open to the

Protestant emphasis on the centrality of the Gospel, vs. Tradition: "

any kind of traditionalism must retreat and capitulate when confronted

with the Gospel of Jesus Christ ••• ". 7 Yet KUng recorrmends that: "

the New Testament I~o( r1 bA ou ... should be taken seriously ••• the whole
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Kung

does not contrast the 'gospel' as proclaimed by Jesus with such teachings

as appear in the Pastorals and "ear'Ly Catholic writings ll which he admits

are secondary sources, and this is where we cannot support his thesis.

We allow with Dodd that the Gospels as a whole are expressions of the

original apostolic preaching9, that they are not original documents used

by the first apostles as Text Books, and that the kerygmatic preaching

pre-dated their writing. However, the primary kerygma of the apostles was

inspired by the life, ministry, death, and resurrection of Jesus. The

nineteenth century critical investigation of the New Testament resulted in

the dominant conclusion that there were divergences between the theology

of Paul for instance and the preaching of Jesus. l O The successors to the

apostles drew a clear line of demarcation between their own writings and

those of the apostles, and elaborated their teaching on the basis of the

apostolic witness to the essential features of the life and teaching of

Jesus. 11 It is clear that the primitive apostolic kerygma was grounded

in belief in the centrality and authority of Jesus' teaching in relation

to Christian faith. 12 The fact of the possibility of 'another Jesus' or

'another Gospel' being preached would not only have been alanning for

Paul, but an increasing incentive for the New Testament Church to take the

necessary steps to ensure that there was opportunity for future

verification of the authentic teaching of Jesus through legitimate and

authorised documents. 13 Not all are persuaded by these arguments.

Cupitt for instance argues that the Evangelists present in the Gospels

"not; so much Jesus as their own Christologies ll
•
14 It is impossible for

us within the limits of this thesis to engage in a sustained debate on the

subject. Perhaps when all is said and done, it is, as is said in

Jamaica, a case of "every tub sitting on its own bottomll
•
15 However,

while it may very well be that the complex situation which confronts world
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civilization demands a measure of relativism and pluralism, we dare not in

our vision of a Jamaican Christianity which fulfils the essential

principles and demands of the Gospel deal with an tmcertain Gospel which

has no foundat.Lon , Better would it be not to proclaim a Gospel. The

kerygma of the apostles and the catechesis of the Early Church derived

from a conviction of the certainty of what they believed and taught. In

the process of remembering, it is inevitable that there would have been

transpositions and omissions, as well as interpretations, yet tmless the

credibility of the apostolic witnesses is called into question, it must be

possible to hear the ipsissima vox Jesu in their combined testimony. On

the basis of this apostolic witness we believe the historical Jesus to be

the 'comer-stone' of Christianity. 16 In our investigation we shall

assume that the Gospels are the present available material that come

closest to being primary sources. In our task of attempting to recover

the essential message of the Gospel, it is to the Gospel of Jesus that we

refer, and it is in the light of this Gospel that we hope to evaluate the

Christianity that has made its impact upon the Jamaican experience. As

Baird observes:

" Every age must rediscover the message of Jesus for
itself. As language, intellectual concepts, and spiritual
climate change, so is Christian theology faced with the
constant task of re-interpreting the Gospel-,,17

The challenge that faces any 'indigenisation' prograrrnne is, what are the

limits to such re-interpretations? What is the essential content, the

sine qua non, of the Gospel's journey through Ages and Cultures?

our quest as we turn to the Synoptic Gospels.

This is

A. Jesus and the Gospel of the Kingdom of God - The consensus of modem

New Testament scholarship is that the proclamation of the Kingdom of God

was the dominant feature of the Gospel of Jesus. 18 In so designating His
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Gospel, Jesus utilised the dominant concept expressed in the Gospel of God

in the Old Testament,19 in the apocalyptic vision of Intertestamental

times,20 and in the later Synagogue prayer reflective of that fundamental

longing for the malkuth shema.yim which persisted in the Judaism of the

first cent. A.D.: " •.. the world will be perfected under the Kingdom of

the Almighty ••• For the Kingdom is thine, and to all eternity thou wilt

reign in glory, as it is written in thy law, the Lord shall reign for ever

and ever.

,,21

And it is said, And the Lord shall be King over all the earth

In our attempt to come to an understanding we are not

urnnindful of the fact that we are dealing with what Perrin calls an

"intractable problem".22

1. The Bringer of the Kingdom - Whereas in the past texts on the

teachings of Jesus included sections on Jesus' 'messianic-consciousness',

the tendency in recent times has been to discredit this assumption. 23 It

is not possible within the scope of this thesis to join in this debate,

but for clarification we should make a few observations. If by

'messianic-consciousness' we understand 'Christological-consciousness' as

expressed in the Creeds of Nicaea and Chalcedon, then there is no evidence

of such consciousness in the Synoptic Gospels. However, if by 'messiah'

we understand the Ideal Figure of Jewish historical and apocalyptic hope

to which we have referred,24 then not only Jesus but His nation was

'messianically-conscious' • He could not have been but aware of the

'messianic' expectation in His tradition. 25 That Jesus should have had

'messianic' thoughts would not have been extraordinary. The world has

never been without its political giants of good and evil repute , its

saints and prophets who in their generations were miles ahead of their

contemporaries, in some instances considered to be theioi andres. If in

their respective times there could arise a William Knibb, Thomas Clarkson,

and William Wilberforce, agitating in Britain against slavery on the West
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Indian plantations; a Paul Bogle, George William Gordon, sam Sharpe, and

Marcus Garvey in Jamaica fired by the vision of a society established on

the principles of racial and social justice; a Mahatma Gandhi in India

and a Martin Luther King Jr. in the United States of America willing to

lay down their lives in the cause of peace and justice, why should it be

thought incredible that Jesus should have been moved to 'messianic' action

by the social, economic, political as well as spiritual plight of His

people?26 Whether or no we accept the historicity of the traditional

doctrine of the Incarnation, which can neither be proved nor disproved,

there is no reason to doubt that Jesus, like Jeremiah of old, could have

been convinced that before His conception He had been 'called', and that

God had 'sent' Him into the world. 27 As was the case with other Jewish

boys, home and synagogue would have reinforced each other in ensuring that

He was trained in the Law and the Prophets so that He might become at the

age of twelve years a 'son of the Law'. 28 Moreover as we have noted, 29

the Pharisees in their struggle against the assimilating and syncretistic

influences of Hellenism had already assumed the task of ensuring the

religious education of the nation with a view to taking up 'the yoke of

the Kingdom' and so to hasten its coming. There is every reason to

believe that Jesus as He grew up would have been messianically-aware.

2. Jesus' Sitz-im-Leben - Jesus was brought up in Galilee and a

significant part of His ministry was carried out there. 3D By His time

the area would have been inhabited by a very heterogeneous population

including, besides Jews, Romans, Greeks, and Orientals of various

nationalities. There was therefore cultural pluralism. 31 With the rest

of the kingdom, Galilee shared the political repercussions of the fall of

the Hasmoneans and the conquest of Palestine by Rome, and it produced its

own revolutionary posture towards the local dynasty of Herods, and, even

more so, towards the imperial power of Rome. 32 The imposition of Roman
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tribute and the reinforcement of tax-burdens were fanning the flames into

a national resistance movement which the census ordered by Quirinius in 6

A.D. could only have aggravated. 33 The Zealot movement had its origin in

this liberation struggle. 34

According to Jeremias, by New Testament times the society in Galilee

and Judea had resolved itself into various classes: the wealthy

merchants, bankers, land-owners, and priestly aristocracy; the craftsmen,

fishennen, srna.ll-landowners and independent peasants along with some

priests; the large proletariat consisting of hirelings, landless

peasants, unemployed, and others who crushed by the system became

outcasts35• At the bottom of the class-hierarchy were the slaves. 36

It is believed that the Palestinian variety of apocalyptic (which

penneated the Hellenistic environment), especially as it occurs in the

Enoch literature, had its origin in N. Palestine of which Galilee was a

part. 37 We noted that the hope of future deliverance was kept alive in

apocalyptic circles where also the concept of Messiah received re

interpretation in tenns of the Son of Man.38 One of the chief tasks of

this 'messianic' deliverer was to vindicate the righteous and to restore

eschatologically the kingdom of Israel, and so usher in the Kingdom of

God. In Galilee there were visionaries who directed their attention to

the kingdom of heaven in its future manifestation when God Himself would

intervene in history to restore their nation to its fonner glory. SUch

would have been the "quietist Pharisees" given to taking upon themselves

the yoke of Torah with a view to hastening the coming of the Kingdom. 39

As Klausner reminds us: " • •• the popular masses were accustomed to see in

every wonder-worker and preacher, a prospective saviour and ruler, a king

and messiah, a supernatural political saviour and a spiritual saviour

filled with the divine spirit.,,40

Jesus had His origin among this people. When at the age of thirty
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or thereabouts He embarked upon His mission, He would have had time for

reflection on the complex social, political, and religious situation of

His time. As one Who searched the Scriptures He would have been

sensitive to the Yahwistic demand, and the promise of deliverance through

His anointed.

3. The Baptismal Experience - The Synoptic Gospels are united in the

significance which they attribute to Jesus having identified Himself with

John's baptism at the beginning of His ministry. 41 Is there then an

integral relationship between baptism and the Gospel of Jesus? There is

no consensus in contemporary Jamaican Christianity concerning the meaning,

purpose, and effect of Christian baptism. The subject warrants treatment

in a separate thesis and for our PurPOses we can only attempt very broadly

to seethe baptism to which the Synoptic Gospels refer, in historical and

cultural perspective.

a) General Baptism - Baptism was in New Testament times a practice

across cultures in the ancient world. Within Israel we can identify at

least three incidents of a 'baptismal' significance. While there was no

doctrine of baptism in the Old Testament, the levitical laws have

regulations for purification lustrations. 42 Davies, identifying with the

later Rabbinical allegorical interpretation of the Red sea experience in

tenus of a baptism, suggests that John's baptism should be seen as the

eschatological equivalent of that event. 43 There was also a form of

'baptism' practised by Jewish sects like Qumran which saw their awn

Conmunity as the true Israel. 44 By New Testament times proselyte baptism

had become part of the three-fold ceremonial demanded of Gentiles who

sought entrance into Judaism's covenantal commmity •45 There is evidence

also in other cultures for rites of cleansing of a 'baptismal' character:

in the Eleusinian mysteries for example there were sacred baths in which

Clement of Alexandria saw a parallel to Christian baptism,46 and in Egypt
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'baptism' served the purpose of conferring the righteousness necessary for

blessedness after death. 47

b) John's Baptism - The Evangelists associate John's baptism with a call

for repentance, and they bring this into cormection with the kingdom of

heaven (Mt. 3:2), the forgiveness of sins (Mk. 1:4; Lk. 3:3 cf. Mt. 3:6),

and good works (Mt. 3 : 8; Lk, 3 :8) • While being in continuity with this

almost universal practice, John was at variance with one of the basic

assumptions cormected with it, viz. belief in the Purifying character of

the water used or rite practised. According to Josephus John's call to

baptism was integrally linked with the human response of piety towards God

and righteousness or justice towards one another. 48 Perhaps the most

significant factor in John's adaptation of the practice of baptism is that

he rebukes Israel's claim to exemption or special favour on the basis of

racial descent from Abraham. The Sinaitic and Davidic covenants are by-

passed and the Abrahamic covenant sealed by God's promise, "In thee and in

thy seed shall all the families of the earth be blessed", is given

courageous and visionary interpretation in the momentous words, "God is

able of these stones to raise up children unto Abraham".49

c) The fulfilment of righteousness Matthew records that Jesus'

response to John's reluctance to baptize Him was: "Let it be so now for

thus it behoves us to fulfil all righteousness".50

The term n'\ ~p~v is of significance, being used in the New Testament

to describe in a variety of ways the nature of the Jesus-Gospel event. 51

Whereas Daube sees it as having its root in the Hebrew qayyim meaning "to

uphold" , 52 Moule interprets it in terms of the Hebrew X? ~ meaning

"realization", "actualization" or "completion". 53 It may very well be

that the New Testament in its appropriation of 1\ A'1f0-vv 'fulfils' the

meanings inherent in both Hebrew roots, 54 and we could say of Mt. 3: 15

what Moule said of Ch. 5:7, that Jesus in fulfilling "all righteousness"
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brought to its final conclusion all that 'righteousness' meant. 55 But

what does Jesus (or Matthew) really mean by "all righteousness?" G.

Barth seems to imply that the ceremony of baptism in itself was the

righteousness to which Jesus referred. "This fulfilment", he writes,

"takes place in the adoption of baptism: in that the Messianic judge of

the world and the Messianic baptiser himself became a candidate for

baptism, humbles himself and enters the ranks of sinners. By this means

he fulfils all righteousness.,,56

There is also the interpretation in which the work and words of

Jesus are defined in terms of the proclamation of salvation from sin. 57

In such a conception Jesus fulfils "all righteousness" by taking upon

Himself all human sinfulness and by conferring on human beings His own

sinlessness. There is justification for such an interpretation on the

basis of the cultural ethos of Judaism in the centuries immediately

preceding New Testament times. National catastrophe with its social and

political repercussions had resulted in a redefinition of salvation to

include not only the original prophetic conception of the vindicating and

liberating action of God on human behalf, but even more so was there an

emphasis on its 'spiritual' and eschatological significance and messianic

redemption came to be regarded in some circles as being primarily

deliverance from ritual and 'moral' transgressions.

However, there were other contemporary options, and in trying to

recover the full significance of Jesus' intention of fulfilling "all

righteousness" we cannot ignore that historical perspective on the

concept, which we have already encountered. 58 Our investigation of the

Gospel in the Old Testament revealed that inCluded amongst the words most

often used to describe the character of God are those which emphasize His

justice and righteousness, that the Commandments are designated mishpatim,
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and that the categorical imperative laid upon Israel most consistently is

the necessity for justice towards neighbour and stranger. 59

Nevertheless, while the original concept of righteousness in its social

dimension had never been completely lost,60 as we have noted, in

Intertestamental times it had suffered re-interpretation. A major factor

leading to this developnent was the Greek translation of the Old

Testament, the Septuagint. 61 As Dodd reminds us, in translation it is

well-nigh impossible to maintain the precise ideas contained in the

corresponding words of the original language. 62 The Greek equivalent of

tzedakah is dikaiosune. This Greek concept lacked the ability to

comprehend the fulness of tzedakah. We find therefore in the Septuagint

that in some of those passages where righteous or merciful action is

specifically referred to, tzedakah is translated eleemosune or eleos. 63

Doubtless the Septuagint is here reflecting that developnent in Judaism in

which tzedakah came to indicate benevolence in general and almsgiving in

particular. 64 As a translation document the Septuagint's importance for

New Testament study should not be minimised. Nevertheless as a basic

cultural phenomenon we should recognize that it reflects the theological

and ethical attitudes of the Judaism of the times and also demonstrates

the limitation of the Greek language satisfactorily to comprehend the

nuances and peCUliar emphases of Yahwistic Hebraic faith.

However, Jesus in His proclamation of the Gospel is not likely to

have been dependent on the LXX. As a Palestinian Jew who studied the Law

He would have known Hebrew though speaking Aramaic. 65 Nor would He

necessarily have had recourse to such casuistic exegesis as was practised

later by the rabbis. 66 In His 'search of the scriptures,67 He would have

been concerned to recover for Himself the original meaning of specific

words and passages by a return to sources. There is of course no

unanimity concerning the Old Testament use of tzedakah. On the basis of



200

ziesler's detailed analysis of the various meanings of tzedek-tzedakah

tzadik, Przybylski for instance deduces that these words designate 'proper

religious conduct'. 68 Here we are confronted with the problem of

grappling not only with a Greek translation but with a modern language one

as well. On the basis of our previous investigation and the contexts

within which the word appears in the Old Testament, we are persuaded that

the Yahwistic tzedakah was imbued with the idea of social righteousness.

It is of the utmost importance for our purposes that we understand what

Jesus at the beginning of His ministry perceived to be the character of

His gospel of the Kingdom of God, and we believe that Mt. 3:15 offers us a

clue. We are faced however with the problem that this text occurs only

in Matthew, which has led to the assumption that it is a Matthaean

redaction. It is impossible for us to deal comprehensively with the

factors surrounding this apparent discrepancy, but should note that while

Mark and Luke do not contain Matthew's sunmary statement, there are other

features of their narration which are supportive of Matthew's

interpretation.

All the Synoptics agree that Jesus at His baptism had an experience

variously described as to pneuma (Mk. 1:10), or [to] pneuma [tou] theou

(Mt. 3:16), or to pneuma to hagion (Lk. 3:22), coming upon Him, and that

He heard a voice saying: "You are my beloved son, I am pleased with you".

With regard to the Holy Spirit, as we have discovered, the SCriptures

indicate that this was the means by which Yahweh equipped those whom He

called to fulfil His various programmes on earth. 69 As far as the voice

is concerned, Stendahl observes that the actual source of the saying is an

important factor in coming to an understanding of the baptismal

experience. 70 It is considered to be a conflation of extracts from Ps ,

2:7 and Is. 42:1, but scholars vary in their interpretation of it, seeing

it as a confirmation of Jesus' kingship,71 of his divine sonship,72 and of
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If indeed the voice was in the form

of quotations from the Old Testament, then there are facts that we should

note.

First, as our Old Testament investigation reveals, the Yahwistic

concepts of kingship and sonship varied significantly from those of the

surrounding cultures. Neither role carried with it ideas of divinity.

Rather, as subjects of Yahweh, both Yahweh's 'king' and ' son' were

expected to render total obedience to Him, and the dominant function

demanded of them was that of executing 'righteousness'.

With regard to the Servant of Is. 42: 1, his task was to implement

mishpat and torah. 74 Lindblom is correct in retaining the meaning

, justice' or ' judgement' for mishpat. In the Old Testament tzedakah

(righteousness), and mishpat are practically synonymous terms75 and both

are related to hesed (grace, mercy, or stedfast love). 76 The judgement 

mercy - justice of God work together for a salvation that is primarily

socially-oriented. The conjunction between mishpat and torah in Is. 42: 1

suggests, not that the Servant has been empowered to teach the 'right

religion', or to establish the right ' Law' amongst the nations, but rather

that he should create the conditions by which the justice element in

Yahweh's torah would be established, thus ensuring that in all places and

amongst all peoples, the poor and needy, the bound and oppressed would at

last receive material help, liberation, and salvation. 77

The guarantee that he would have the power to effect such action

consisted in the fact that he was equipped with Yahweh's spirit. 78 This

brings him into direct relationship with the evangelist of Is. 61: 1-3 who

interpreted his socio-political function messianically,79 and the task

assigned to both can only be understood within the context of the good

news proclaimed by the messenger of Is. 52: 7 "Your God reigns", i. e . the

Gospel of the Kingdom of God. Nor should we forget the universalist bent
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The age-old longing of the nations

of the world for the revelation of righteousness in and through their god

kings is to find fulfilment in the establishment of universal mishpat by

the Servant of the Lord who becomes a light to the nations. 80 This

Servant of Is. 42:1 takes over from Israel as a nation and from the king

the soteriological function they should have fulfilled as Yahweh's

servants,81 and so becomes the token of the extension of Yahweh's covenant

to the nations of the world. 82

By recording not only the baptism but also the experience of the Holy

Spirit and the Voice from heaven, all the Synoptists bring the baptismal

experience into direct and positive relationship with Israel's

Heilsgeschichte whose most dominant characteristic was Yahweh's'

vindicating righteousness and His demand for righteousness in the nation.

If the voice heard by Jesus is interpreted partly in terms of Is. 42:1ff

then we must conclude that Jesus in identifying with John's baptism

deliberately chose in this act to take upon Himself the function of the

Servant of Isaiah. As such He was expecting to fulfil the double role of

being God's gift of righteousness to humanity, i.e. the servant given as a

new covenant to the nations,83 and the One through whom righteousness was

to be implemented universally. In so doing He would be fulfilling those

SCriptures in which God's demands for His peopl.e had been revealed, viz.,

the Law, the Prophets, and the Writings as well as the apocalyptic hope.84

His being anointed by the Holy Spirit was corroborative of the fact that

He was chosen as servant of the Lord to assume the task originally

demanded of the Ideal King - Messiah - Son (of God or Man). 85 This

conclusion derives not from the Matthaean 'redaction', if such it is, but

is a deduction from our analysis of the united Synoptic account of Jesus'

baptism, His experience of the Holy Spirit and the Voice from heaven seen

within the historical context of the Jewish Scriptures.
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If our interpretation is correct, then it means that Jesus in

embarking upon His mission of proclaiming the Gospel of the Kingdom of God

was in continuity with the implications of the prophetic proclama.tion of

Deutero-Isaiah, "Your God reigns". It means also that Jesus, in being

baptized, was identifying not with the water of John's baptism but rather

with John' s objective in baptizing, viz., enabling the people to realize

that their lives fell short of God's demand, and was using a means that

was meaningful to them to provide for them an opporturri,ty of entering into

a new relationship of obedience to God and-His righteousness.

B. The Kingdom of God vs. the kingdoms of the world - The attitude that

Jesus was to adopt towards the kingdoms of the world shows up very clearly

in the pericope of the account, of the Temptations. 86 Perhaps the most;

significant temptation was that in which He was tempted to forsake the

service of God for the glory of all the kingdoms of the world, as though

the Kingdom of God coincided with the sum total of the world's kingdoms.

However, the gospel of the Kingdom of God contradicted the basic

assumptions of the cultures of the ancient world - that their kingdoms

were willed by God, and that their kings were either 'sons' of God or

vassals of God. Jesus I dismissal of the kingdoms of the world was

expressive of the fact that they and the Kingdom of God could not

ultimately co-exist. This decision was in continuity with the basic

thrust of apocalyptic with its conviction that the kingdoms of the world

in their assumption of worldly J;XJWer and their practice of oppression were

in opposition to the Kingdom of God,87 with the ancient warning of samuel

that the kingdoms of the world indulged in compulsory labour and

conscription for war, appropriation of land, oppression, exploitation,

taxation, bondage,88 and with Deutero-Isaiah's proclama.tion to Israel in

the midst of the nations "Your God reigns". Jesus proclaimed the Gospel
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of the Kingdom of God against the background of the 'kingdom' of Rome, and

the 'kingdom' of Israel as a vassal State of the Roman empire.

1. The kingdom of Rome - The empire of Rome was but the latest

manifestation of the 'kingdoms of the world' that had established

themselves in the violent overthrow of weaker dynasties and States.89

While the majority of the Jewish authorities longed for the overthrow of

Rome, they found Jesus' definition of the Kingdom of God equally

objectionable and assessed Him to be a misguided pretender who was a

threat to the nation. The question they asked Jesus, "Is it lawful to

pay tribute to Caesar or not? Should we pay taxes or not?,,90 was the old

Jewish revolutionary question which had become the occasion for the revolt

of Judas of Galilee when Judea became a Roman province. 91 Jesus' reply

"Render to caesar the things that are Caesar's and to God the things that

are God's" has triggered off debate as to whether or no God wills the

existence of states, kingdoms, or empires, and if so, what does He require

of His people vis-~-vis these institutions. In our discussion we shall

resolve the question into three constituent parts viz., "Are kingdoms (or

their equivalents) willed by God?" "What is the character of the

allegiance owed by subjects to kingdoms?" "What is the relationship

between caesar and God?"

a) Are kingdoms willed by God? - Cullmann interprets Jesus' reply to

mean that in view of the fact that the State's existence is "willed by

God", everything necessary for its continuing existence should be given to

it if such does not hinder the proclamation of the Kingdom of God. 92

This deduction needs clarification. If God 'willed' the existence of the

Roman empire which was appropriated through violence and oppression then

He must surely have approved the existence of all the empires that

preceded Rome e.g. the ancient Egyptian kingdoms of the Pharaohs under the

regime of one of which Israel had been enslaved, as well as the oppressive
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Cullmann suggests that Jesus I reply

excludes only the totalitarian State with its religious claims, and he is

of the opinion that the only place where the Roman State exceeded its

legitimate boundaries was in emperor-worship.93 This acknowledgement of

course, defeats his argument. But more than this, surely any State which

engages in violence against other States, and which oppresses the anawim

of its own and other nations, exceeds its legitimate boundaries and,

biblically, invites the wrath of God, even as with the Pharaoh of the

Egyptian kingdom. Biblically speaking, no State has any existence as by

divine right, nor is it ipso facto indicative of God's approval,94 and the

contrary should not be read into Jesus' reply.

b) Allegiance to kingdOms - Stauffer argues that Jesus in recomnending

the payment of the imperial tax indicated that it was necessary for God's

people to contribute to the maintenance of the Empire. He sees in it an

endorsement of the theology implicit in imperial history, viz. unqualified

support for Empire. 95 The opposanq argument is represented by Brandon

who interprets Jesus to mean that seeing that God possesses everything

including the land, no taxes should be paid to Caesar. 96 These

interpretations are based on the assumption that Jesus was attempting to

answer the question in favour of one or the other or both, L. e. the

kingdom of Israel and/or the empire of Rome. On the contrary, Jesus

sought to shift their gaze from concentration on the narrow and limited

concern of tax-payment and national or imperialistic politics to the

larger issue of the Kingdom of God. Implicit in His answer is the

assessment that in the light of the Kingdom of God both the kingdom of

Israel and the empire of Rome pale into insignificance. One gets the

impression that Jesus' attitude to the denarius and paying tribute to

Caesar was the same as his attitude to the drachma and the payment of the

Temple tax. 97 Neither was of great moment to the Kingdom of God and
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However, the

Actually Jesus'

answer was a most politically-charged statement, though Brandon's

suggestion that He belonged to a resistance movement with intentions of

overthrowing the Roman empire98 imposes upon Him the standards of the

kingdoms of the world and is erroneous. Otto's remark that Jesus, in

proclaiming that the Kingdom of God had come, must have understood that

the end of every world empire, and consequently Rome, had come,99 also

needs clarification.

Discipleship involves Christians in a decision that has political

implications both for individual Christians and for the Church when seen

in the light of the Kingdom of God. 100 While the Gospels nowhere suggest

that Jesus was involved in plans for the violent overthrow of Rome, His

proclamation of the Kingdom of God could be interpreted as being

subversive of the kingdoms of the world, for it was to declare that there

was in the midst of kingdoms and cultures an authority external to

monarchies and their political structures and institutions, and that

loyalty to this authority may make it mandatory for one to contravene the

laws of the State, seeing that one cannot serve God and Manmon, Christ and

caesar. The principles of the Kingdom enunciated by Jesus pose a threat

to every kingdom or State which usurps the authority of God, propounding a

philosophy of the sanctity of the State and prescribing total allegiance

to country, flag, and monarch. The ethics of the Kingdom of God provide

a mandate for civil disobedience where the kingdom's laws contravene the

Law of God,lOl for the citizens of the Kingdom of God take their cue from

the One Who said concerning the Law of Moses, "You have heard that it was

said ••• but I say unto you".102 To decide for the Kingdom of God is to

belong to a Movement that transcends all the cultural assumptions and

presuppositions of the kingdoms of the world and those who within the
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kingdoms of the world opt for the Kingdom of God must be prepared to be

persecuted for righteousness sake - and remember that theirs is the

Kingdom of Heaven. 103

c) Caesar and God - Schnackenburg suggests that Jesus' answer "Render to

Caesar the things that are caesar's" implies that Jesus recognized

caesar's rights. 104 The saying is ambiguous. Does anything belong to

Caesar in the light of a God who calls Cyrus His servant, and says "the

land is mine,,?105 Jesus would not have been unaware that Roman

emperors like the Hellenistic monarchs before them were being acclaimed as

gods, and of the existence of the Emperor-cult. 106 His answer must be

seen within this context. "Render to Caesar the things that are Caesar's

and to God the things that are God's" is a pointer to the fact that caesar

is not God.

2. The kingdom of Israel - In Jewish culture of New Testament times, the

nation continued to conceive of itself as a theocracy, and defined its

raison d' etre in terms of the conviction that as God's chosen people,

their existence as a nation, and consequently their political autonomy,

was a necessary element in God's historical and eschatological purpose.

There was abroad in Jesus I day a yearning for the fulfilment in their time

of the prophetic and apocalyptic eschatological hopes, and the conviction

that the Messiah could be in their midst.l°7 However, for Jesus the

kingdom of Israel was not synonymous with the Kingdom of God.

Jesus in His proclamation of the Gospel deviated even from the

eighth-century prophets. Whereas they denounced the unjust regimes of

Israel and Judah, they nevertheless suggest that the existing political

and religious structures, if purified, might still become the means

through which God would effect His righteousness amongst the nations, and

Israel fulfil her role of becoming the central location of the Kingdom of

God. lOS In contrast, Jesus' gospel of the Kingdom of God was in
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continuity with that of Deutero-Isaiah which excluded any role or status

for the national kingdom in God's liberating mission. l 09 In so doing He

also dismissed the popular concept of messiahship. As we have seen,

Intertestamental literature exhibits a diversity of designations for the

hoped-for Deliverer, but by New Testament times the messianic hope had

resolved itself into the expectation of one who would liberate the nation

from foreign domination and restore the kingdom to Israel. 110 Not the

'divine' birth of the Messiah was the issue, but what function the

inspired Israelite whom God would raise up would fulfil. Jesus'

definition and expression of 'messiahship' in terms of a 'son of man'

shorn of apocalyptic extravagant imagery but empowered for righteous

action, III of a SUffering Servant Who serves as a slave,112 and as the

poor Ideal king of zech, 9: 6, 113 was a dismissal of the militaristic

character of the messianic hope, and of its racialist bias and

nationalistic dimensions. But to dismiss the viability of a kingdom of

Israel whether historically or eschatologically, was to court disaster,

for it was to evoke the wrath of a nation whose history exhibited national

displeasure at unfavourable political judgements.

3. The Kingdom of God - a) The God proclaimed by Jesus - Jesus

proclaimed the Kingdom of God within the context of a specific culture 

the Jewish, and so it would seem to be axiomatic that the God to Whom He

referred was the God of the Jews. However, this very assumption poses

problems for other cultures. Kwesi Dickson provides a pointer in this

direction when he observes:" the Creator Spirit who like a mother-

bird sat upon the primaeval chaos and out of that chaos of non-existence

brought forth order, cohesion, meaning, and life has certainly left the

mark of His creative activity upon the created order" .114 What, for

example, is the relationship between the Ashanti Nyame Nyankopon , 115 and

the biblical Yahweh? In the light of contemporary cultural, racial,
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national, and sexual perceptions, is God male or female, white or black,

the God of the privileged or under-privileged? The Rastafarians claim on

the basis of Rev. 5:2,5 that Haile Selassie is God. 116 How does this fit

in with Jesus' talk about God?

L) The God of Abraham, Isaac, and Jacob - Jesus inescapably knew of the

existence of the worship of other gods in the Hellenistic culture that

permeated the Palestine of His time. 117 Yet His ministry is

significantly lacking in any identification with that fierce denunciation

of "other gods" that we find in the Old Testament. On those rare

occasions when He meets Gentiles, the worship of other gods was not

discussed. He accepted the title 'son of the Most High God' from a

Gentile,118 and made favourable references to non-Jewish worshippers. 119

Yet in His references to God there can be no doubt that He referred to the

God of biblical revelation, 120 as is evident in His designation of Him as

the God of Abraham and Isaac and Jacob. 121 There may be significance in

this. Increasingly in Intertestamental times the Jews had developed a

possessive and nationalistic approach to Yahweh as though He were the

national God, and belonged exclusively to Israel. 122 This tendency was

considerably diminished in apocalyptic, so that there, God appears as the

woolly-haired Ancient of Days Who belongs to no particular race or nation,

and whose relationship is with no earthly kingdom, but rather with the

"Kingdom of the saints of the Most High" .123 It is conceivable that

Jesus found it necessary in proclaiming the good news of the Kingdom of

God to divest God of the particularity of the Jewish notion rooted in the

Mosaic revelation and legislation, and to relate the Kingdom to the

universal God of the Patriarchs with whom all peopl.ea, nations, and

cultures would find it easier to identify.

However it was necessary for Jesus to distinguish between the God of

the Kingdom and the conglomeration of deities throughout the Roman empire,
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some of whose rituals were practised in the Hellenistic cities of

Palestine. In the Greek world the line of demarcation between divinity

and humanity could be very faint, as we have found for example in the

Emperor-cult. The universalistic interpretation of divinity by the

Stoics was in reality pantheism, as Epictetus demonstrates: " the

human spirit is divine; whoever recognizes this will become a god" .124

It was necessary for Jesus against this cultural background to emphasize

the unity of God, (MI<.. 12:28-30). Neither was the God of Abraham,

Isaac, and Jacob the god of the philosophers.125 Though inexplicable, He

is not incomprehensible, because He reveals Himself as a personal Being

Who enters into relationship with human beings. Hence neither can this

'personal' God be equated with the impersonal speculations of modern

Western philosopher-theologians.126

Li.) God the 'Father' - The poignant question asked by many contemporary

women is, "Why did Jesus name God 'Father' and not 'Mother'?" For in

thus accommodating Himself to the Scriptural tendency to use predominantly

masculine language in talk about God, Jesus could be said to have

contributed to the tendency of theologians throughout Church History to

think of God as male, and from this perspective to deduce the exclusion of

women from ordination to the Christian ministry. 127 As Jewett observes

" an affinity between maleness and divineness remains the basic

asswnption behind every argument from the nature of God for the exclusion

of women from the office of ministry". 128 The question as to why Jesus

used 'Father' and not 'Mother' for God cannot be answered definitively,

and it is impossible within the limits of this thesis to give the subject

the coverage it merits, but we must at least attempt to see it in some

historical and cultural perspective.

As we have discovered, in New Testament times the Roman paterfamilias

strongly influenced the Hellenistic world and was reinforced by law. 129
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The female figure, representative of passivity, subjectivity, and

inferiority, infiltrated analogical and metaphorical linguistic usage and

rendered its application to God inadvisable. In addition, in Hellenistic

culture where deities were conceived of in sexual terms, as we have seen,

there was a concept of divine motherhood both in Oriental cults and in

Hellenistic philosophy. 130 For Jesus to have used this mother-concept

would have been confusing, and a stumbling-block to the progress of the

Gospel in the culture of His times.

Further, as we have also discovered, the Jews in their history had

shown a propensity for female divinity both in the Old Testament and

extra-canonically, as they attempted to combine the worship of female

deities with Yahweh.131 The prophets of exilic and post-exilic times in

dealing with Israel's 'idolatry' were anxious to portray a God

antithetical to the divinisation of sex, 132 whether male or female, and so

took steps to redress the imbalance by utilising not only male but female

characteristics in their God-talk. 133 Masculine epithets for God

continued to predominate, but it is clear that such language was

culturally determined, and was not meant to be taken literally. Yahweh

could not be at one and the same time the Husband and Father of Israel,

nor Israel the wife and son and daughter of Yahweh.134 As Jewett points

out, these terms are meant to describe the intimate personal relationship

between Israel and God, in that they "serve to illuminate a truth which

neither, taken by itself, is adequate to accomplish" .135 The statement

"I am God and not man" sums up the biblical emphasis concerning God.

The prophets reminded Israel not only of God's father-like mercy, but also

that God as 'Father' required an acknowledgement of 'His' authority, and

an obedience analogous to that given to an earthly father (cf Mal. 1:6).

Further, it is made clear that Israel became Yahweh's first-born son by

election in a historical action. 136 Jesus inherited in His tradition,
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then, the designation of God as 'Father', rot in His use of the tenn did

not Intend to attri1:ute to God ontological sexuality. Rather, He found

it expedient to operate within the contemporary genre, at the ~ time

taking precaution to imb.1e the God of the Kingdan with '~y'

characteristics, as well as identifying with those characteristics

Himself .137

iii) Our Father - Within the context of His paraenetic teaching, Jesus is

represented as having taught His followers to think of God as 'Father' oot

just in a general sense, 1:ut as their own personal 'Father' .138 S<:JIe

theologians are of the opinion that the New Testament record of Jesus'

use of the term may have been due to the redaction of later editors, based

on kerygzratic or catechetica1 interests, but, we are warned against such

skepticism. 139 Jeremias distinguishes between Jesus' use of 'my father'

am 'your father', 140 am would reserve the use of 'your father' for

141 . / c ,
disciples only. Now, W'rler1Ylllg the Greek rr cc T h f') 0 i1 0< T'7f.J

-n c:.. T c. f ) ~ T1 VI T r{f' r' 0 l);> ~ il Q I r)p &fJ,2. y which we find embedded

in the words of Jesus, lies the Aramaic word A1:ba., a term which children

used to address their father. 142 Abba is the address to God that Jesus

woul.d have used in His prayers. 143 In the lord's Prayer, 'Whether in the

illkan version (~. 11: 2-4), or in Matthew's extended version (ch , 6:9-13),

the 'pater' used would also have been a translation of Abba. Regretfully

we are unable to give this the detailed analysis it deserves, but, in the

light of the wider context of Jesus' teaching we are led to conclude that

Jesus taught His disciples to call God by the saIOO name which He used.

As Jeremias himself adnits " ••• it is possible to conclude that the giving

of the lord's Prayer to the disciples authorized them to say Al::ba just as

Jesus did. 1I 144 In so doing Jesus can be seen to have brought His

disciples into integral relationship with Himself in a shared fellowship

of being children of one 'Father'.
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Jeremias is also of the opinion that Jesus spoke of God as "your

father" only to His disciples .145 'lhis opinion needs qualification,

especially in the light of Conzelrnarm' s statement that "... in the ancient

sources, Jesus says "your Father" to all his hearers ••• in preaching to

them he declares that they are the children of God. In the tradition

however, there is a tendency to limit this "your Father" to the

disciples" ••• 146 A ccmparison of the texts which Jeremias considers to

be the authentic and original words of Jesusl 47 reveals that a:rocmg other

things, whereas Matthew invariably sets the "your Father" sayings within

the wider context of crowd and disciples, Mark and Luke imply that they

were spoken to the disciples only. 'Ihe sources therefore contain a

contradiction, and the question of redaction is relevant. Does Matthew

reflect a tradition in which the Christian ccmm.mity for cateehetical

purposes, in its attempt to teach the "Universal Fatherhood of God",

deliberately includes the crowds as well as disciples in Jesus I 'your

Father' sayings? Or do Mark and Luke reflect a corrm.mity whose interest

is, for specific reasons, to limit the use of "your Father" to the

disciples, or to Christians? Fran a contextual point of view the second

proposition has ITU.lCh to cornnend it. As we have already noted, in

Hellenistic culture the Stoics taught the "universal fatherhood of god".

It is conceivable that within a situation in which the general fatherhood

of God is derived from premises which are opposed to the Judaeo-Christian

tradition, the Christian coomunity in its catechesis would seek to make

explicit what was implicit in the teaching of Jesus viz. that the

, fatherhood' of God is not a biological or pantheistic concept, rot is a

reality in which all may participate who are willing to implement in their

lives His principles revealed through Jesus. In other words, the sources

are not contradictory 1:::ut betray emphases reflective of the contemporary

situation.
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Our thesis however is not that the early Christian community freely

composed what it considered to be relevant for its needs, but rather that

while being faithful to the tradition received, it was found expedient to

be selective in the material used in order to prevent misconception. To

say categorically that Jesus taught the universal Fatherhood of God on the

one hand,148 and to state that His "your Father" sayings were limited to

His disciples on the other, is contradictory, and misleading if not

qualified. There is no reason why Jesus should not have used the saying

sometimes to a wider audience and other times to His disciples. The

important thing is to get His message, viz. that God was the universal

'Father' Who cared for all His children, but that His I Fatherhood' was

effectively demonstrated particularly towards those of His children who

were poor and oppressed. 149 In His designation of God as Abba, Jesus was

not implying a biological relationship either directly with God or

indirectly through Abraham. Neither was His choice of the terminology

I sons' meant to convey sexual bias, but rather expressed his realistic

apprad.sal, of the social mores of His times which attributed to ' sonship I

primary status within the familial situation. The message was that all

The culturehuman beings are potentially 'sons' of God in status.

demanded the choice of terminology.

What is more important than the status of 'sonship' is its function.

Jesus specified that qualification for really being God's awroved

children consisted in the willingness to implement those principles

revealed in His teachings. ISO It is made quite clear that there is an

indivisible connection between our vertical relationship with our Abba and

our horizontal relationship with one another .151 The your is crucial, in

that it establishes that we have a corrmon Abba. who is concerned for our

inter-htnnan relationships and Who Imposes certain demands that derive from

the fact of our being children of one Abba.. The Lord's Prayer as the
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'our Father' prayer is in itself a proclamation of the Gospel of Jesus,

and is meant to effect unity across races, nations, and cultures.

In concluding this section we should reiterate that in Jesus' usage,

Kingdom, Father, Son, were the appropriate linguistic metaphors and media

by which His essential message was to be comnunicated within the context

of the culture of His times. There was no permanence or absoluteness

imposed upon their use. Hence by the time of Paul it had become IOOre

expedient; to proclaim the 'Gospel of God' or of 'Jesus Christ', 152 rather

than that of the Kingdom of God, and John's Jesus offers 'eternal life'

and not the blessings of the 'Kingdom' .153 The time no doubt has come

when it is IOOre faithful to the Gospel to pray and speak of God in terms

of 'our Parent' 154 rather than 'our Father', and to refer not to 'sons' or

'daughters' but to 'Children' of God.

c. The Demands of the Kingdom of God - 1) Jesus and the Jewish "Law" -

Jesus's attitude to the Jewish law is indicative of His a ttitude to

Jewish culture. To discover what that attitude was, is crucial both for

an understanding of the essential nature of the Gospel He proclaimed and

of the elements in it which are the sine qua non of its transmission

across cultures. Fonn-critical analysis has succeeded in isolating a

nucleus of what are considered to be the authentic logia relating to

Jesus' attitude to the Law, but this has led to no consensus as to what

that attitude was. AIoongst the options are: that Jesus' intention was

the promulgation of a new law; 155 that His function was to be the

'divinely authorised interpreter' of the Mosaic Torah. 156 For Banks, the

Christological implications of Jesus' debates and controversies

surrounding the Law supersede ethical concerns,157 while SChnackenburg

represents those who interpret Jesus' attitude in terms of doing God's

will. 158 AIoong those who hold that Jesus abrogated the Law, there are
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also conflicting views concerning whether He attacked Torah itself or only

Pharisaic casuistry .159 We are primarily concerned, not with whether

Jesus enunciated ~ laws, but rather with His attitude towards the

existing legal structures and codes. Under the heading 'Law', we shall

be dealing not only with the Mosaic Law, but with Pharisaic halakhoth, as

well as Jewish customs. The parameters of this thesis detennine that we

limit our investigation to only a minimum of examples, and we shall as far

as possible confine ourselves to areas of the tradition whose reliability

has generally received scholarly approval.

a) Jesus and Jewish custom - Synagogue attendance - Ik. 4:16 - All the

Synoptics attest that Jesus was often to be found in the Synagogue .160

The fact that His presence there was invariably the occasion of some

action other than sabbath observance leads Banks for instance to suggest

that Jesus was motivated not so much from faithfulness to custom as from a

desire to further His ministry .161 The two of course are not mutually

exclusive. The Synagogue was not a Mosaic institution, but a 'custom'

which possibly originated with the SofX1erim, certainly was developed by

the Pharisees,162 and by New Testament times had become a vital

institution of Judaism, both in Palestine and in the Diaspora. It was a

'Pharisaic' institution, and had Jesus been anti-Pharisee, He could, like

the sadducees, have avoided Synagogue attendance .163

On this occasion, being given the opport.uni.ty of reading from the

Book of Isaiah, Jesus chose Is. 61:1-2 and proceeded to expound His awn

interpretation of haw God's will was to be done, and His definition of

"properly religious" acts. In His selection and exposition He exposed

His divergence from the cherished norms and presuppositions of the

religious authorities. The authority of the nation was Torah, in

accordance with the explanation of the accredited teachers,l64 but Jesus

without accreditation dared to go back beyond Torah-halakha, to prophecy
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and from that vantage-point to expound His own selection and

interpretation of the Word of God. The Synagogue was the place where the

peop'Ie practised their piety to God. Herford points out that for a Jew

II • •• there could 'be no religion which was not ethical, and no ethics which

was not religious ••• ,,165 Doubtless this was so. The problem was that

one could easily so direct one's attention to piety to God, that justice

to human 'beings could either 'be forgotten or come to 'be equated with

almsgiving as a sign of one's righteousness. Jesus chose to proclaim His

definition of 'religious' conduct in tenns of the gospel of God in Is.

61:1-2. 166 This text was good news for the poor, for Synagogue

worshippers were 'being invited to the inauguration and celebration of

humanity's great Jubilee in which those shattered ( T€I)(JOI.UO"r<!vov s

oJ . /
by the disastrous circumstances of their 1ives, and bound (0<1;</)0<>' tu T DI S )

by many fetters, would obtain their release from bondage, hunger,

persecution, and oppression, and share in the blessings of the Kingdom of

God. This could 'be seen as a fulfilment of the prophet.Ic hope that in

the End-time the true mishpat of Yahweh would 'be taught by His anointed,

whether as Ideal King, Prophet., or Servant of the Lord. 167 This was

excitable stuff, intensified by the fact that Jesus, within the context of

identifying Himself with a hallowed custom of His people, dared to give an

exposition on Torah, with authority, 168 and in addition identified Himself

with the End-Time Figure through whom this cornprehensive li'berating,

socially-oriented ' revolution' was to 'be accomplished:

very hearing this text has come true. ,,169

"Today, in your

The authenticity of this passage has 'been questioned by some

comnentators. However, while Luke is the only Synoptic writer who gives

the details, all three relate the event, and Matthew and Mark indicate

that there was troub1e. 170 Whether or not it is a Lukan ' sunmary ", this

incident does not contradict the general pattern of Jesus' ministry. He
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was prepared to risk unpopul.ard.ty and excomnunication, seeing that He

indulged in prophetic utterance which was illegal. What was even more,

He attacked His nation's pride by declaring that God's favour was not

confined to the Jewish nation, and was not dependent on the scrupulous

observance of Torah and Halakha, seeing that in the past non-Israelites

had been the recipients of God's blessing. 17l

b) Jesus and the Sabbath - Jesus' approach to the M:>saic Law respecting

the Sabbath172 contravened the sensibilities of His religious

contemporarLes , In keeping with their principles of rrodifying or even

setting aside Torah in order that its true intention might be

fulfilled,173 the authorities by New Testament times had prescribed

thirty-nine major acts that were forbidden,174 and at least two occasions

on which the Sabbath law could be broken, viz., for the saving of life, 175

and for the performance of Temple services. 176 The real issue then in

His controversy with the SCribes and Pharisees was not that He broke the

Sabbath per se, but that He exceeded the Pharisaic exemptions. This is

so whether we consider the Sabbath healings, 177 or the Plucking of

corn. 178

Let us consider the man with the withered hand,179 which occurs in

all three Synoptics. The crux of the matter lies in the question and

answer altercation between Jesus and His interrogators, and Jesus'

underLydnq argument could be stated thus: lilt is lawful I to do good' on

the Sabbath; to heal is 'to do good'; therefore it is lawful to heal

i.e. I to do good' on the Sabbath. 11 What is involved here is not the

abrogation of the Mosaic Law in itself, but rather a clash with the Jewish

authorities concerning its interpretation. Jesus opened up a new insight

into the true intention of the Mosaic Law, viz., that it was lawful to do

good, period, on the Sabbath. Jesus was here rejected, not because of

His christological claims but because He did good to human beings on the
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sabbath, thus contravening the Pharisaic interpretation of the law. 180

In the pericope of the Plucking of corn, we find Jesus not 'breaking'

the sabbath Himself, but defending His disciples against the charge of

having done so.18l Using the historical example of David, Jesus argued

that under stress it is pennissible to transgress the law, generally

speaking. It is clear that it is the justification of the disciples'

action that is paramount, and not the authority of Jesus, and that the

analogy is between David and the disciples, and not, as Banks suggests,

between David and Jesus. 182 Mark in his account, includes the remarkable

statement of Jesus that "the sabbath came into being on account of human

beings and not human beings on account of the sabbath". 183 The saying

should not be seen as an attack on the law as such, but rather as an

affinnation that humanitarian acts take precedence over the fonnalism and

legalism of sabbath observance. 184 Manson's suggestion that anthropos in

this case is a reference to the 'Son of Man', a term which includes the

disciples of Jesus, 185 is interesting but not convincing. Jesus here

uses anthropos in its comprehensive sense of humanity. One could go on

to argue from this statement that the sabbath has no ultimate value in

itself outside of its relation to the 'good' for human beings, and such an

interpretation would have been of inestimable value to Mark's Gentile

Christian commmity.

In all three Synoptics, the pericope ems with the statement, "The

Son of Man is lord of the sabbath" .186 As we have discovered the 'Son of

Man' in Apocalyptic was a Figure of eschatological and soteriological

significance. In view of the fact that Jesus often used the term of

Himself, there is some dispute as to its meaning in this passage.

Discussion of this much debated question is not relevant for our purpose,

but we should note that there is the conviction with some theologians that

the underlying Aramaic bar-nasha should in this instance be translated
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Actually, the declaration is a re-statement of Mk. 2:27

with which it is in parallelism, and is therefore a reiteration of the

humanitarian thrust of the pericope. To say that human beings are

, lords' of the Sabbath does not mean that they have dominion over the

Sabbath or any other day to do as they like with it, but rather that in

the sight of God they are of more value than Sabbaths.

It is a mistake to interpret the Sabbath controversies in tenns of

the projection of Jesus' christological status .188 In none of them is He

presented as demanding a proper response to His own authority. Neither

should He be seen as a Galilean enthusiast raging against the Mosaic Law,

or with Pharisaic zeal 'bent on implementing a new halakha. Banks is

right that Jesus' objective is not to affinn the Sabbath, but neither is

it to deny the Sabbath. It is rather to ensure that the Sabbath is seen

in perspective. To this end He is presented in the Synoptics as the

Champion of a humanitarian concern which for Him is of infinitely more

importance than the fonnal and legal observance of ritual acts. 189

Jesus' attitude to the Sabbath and its 'laws I is to be seen as the

consunmation of the initial Mosaic de-mythologization progranme when it

was freed from an original Mesopotamian astrological interpretation, and

anchored in Yahweh's creation (Gen. 2: 3, Ex. 20: 11), and liberation (Deut ,

5: 15) .190 However the concept of tatoo had been transferred from fonner

Sabbath activities to that of Sabbath 'work' and this interpretation was

reinforced by the Pharisaic halakhoth. Not only so, but the Sabbath had

become a sign of racial distinctiveness. Jesus' 'messianic' task was to

reverse the process that had devel.oped through the centuries, and to

fulfil the 'Mosaic I intention of freeing the Sabbath from its entanglement

with superstition and legalism and to re-incorporate it into God's

original plan of liberation for humanity.

On the other hand, Jesus' teaching on the Sabbath does not imply that
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the religious observance of sabbath or any other day is in itself invalid

for Christians. It was perfectly legitimate for Jewish Christians to

continue worshipping on the sabbath, and in the beginning, some Christians

observed both sabbath and the first day of the week. Neither did His

attitude suggest that Sunday legalism should have succeeded sabbath

legalism, or that the Gospel should have become the occasion for imposing

a new yoke upon the cu1tures of the world.

c) Jesus and male-female relationships - That the Pharisees should have

desired to know the attitude of Jesus towards divorce is not surprising

seeing that it was a subject prominent in Jewish thinking of the times,

and was debated in the SChools of Hillel and Shamnai.

It is helpful to have before us the various Synoptic representations

of Jesus' approach to this question:

Mark

10:9 What God has
joined together let
not man put asunder

10:11-12 Whoever
divorces his wife
and marries another
corrmits adultery
against her, and if
she divorces her
husband and marries
another, she corrmits
adultery.

Matthew

19: 6 What God has joined
together let not man put
asunder

19:9 Whoever divorces
his wife except for
fornication and marries
another corrmits adultery.

5:32 Everyone who
divorces his wife apart
from fornication makes
her corrmit adultery, and
whoever marries her,
commits adultery.

Luke

16:18 Everyone who
divorces his wife and
marries another
corrmits adultery, and
he who marries her who
is divorced from her
husband corrmits
adultery.

An examination of the above reveals a few discrepancies, e.g. Matthew's

exception clause (19:9; 5:32), the Markan emphasis - "corrmits adultery

against her" uo.m» and the suggestion of a woman divorcing her husband

and marrying another (10: 12) ; the comnent by Luke that a man who marries

a divorced woman corrmits adultery.

revelations:

But there are also some interesting
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(1) All the Synoptics agree that Jesus declared that it was possible for

a man to conmit adultery against his own wife. 19l

(2) Matthew and Mark attribute to Him the saying "What God has joined,

let not man put asunder",192 and

(3) He based His argument on Creation.

These are the points that require further examination, and in order fully

to appreciate the significance of Jesus' attitude we shall need to see it

within the context of the general attitude to wives at that time.

Adultery - It was required by Jewish law that a wife who corrmitted

adultery should be divorced. 193 Adultery was considered to be sexual

intercourse between a married woman and a man who was not her husband, 194

so that in Jewish law, adultery could only be conmitted against a

husband. 195 It is against this background that all the Synoptics testify

that Jesus dared to make the revolutionary statement that it was possible

for husbands to corrmit adultery, and that they did so when they divorced

their wives and married another. Here then we find Jesus not merely

defending the rights of women, but giving them rights, and raising their

status in marriage to that of equality with the male. We should include

here His warning about the lustful male in Mt. 5:27-28 which inmediately

precedes one of Matthew's sayings on divorce. Jesus told His followers

that a man who looked lustfully at a woman as much as conmitted adultery

with her. As Witherington observes, the full significance of this

teaching lies in the fact that in our male-oriented societies it is women

who generally are accused of being temptresses. 196 Here Jesus places the

blame squarely in the hands of men. Not only does a man corrmit adultery

when he divorces his wife and marries another, l:ut he can do so by just

looking at her or any other wornan.197 It is obvious that Jesus is

concerned not only to redress the imbalance in marriage relationships, but

also to raise the standard of human sexuality, and to restore it to God's
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original intention. In so doing he challenged men to assume their moral,

responsibility in their sexual role. In none of these episodes is there

the slightest hint of confirmation of male authority or

patriarchialism.198

Divorce - '!he implication of the teaching about adultery could be that the

divorce which does not lead to remarriage is pennissible. However in Mk.

10:9 and Mt. 19:6 divorce itself is explicitly abrogated, and marriage is

presented as being indissoluble. Jesus rushes the argument beyond the

question of the proper grOtlI'rls for divorce, to the statement that it

should not be at all. In order fully to apprecdat.e the significance of

Jesus I attitude, we again need to see it within the context of the general

attitude at that time. From Rabbinic literature we learn that a wife was

acquired either by money, writ, or intercourse,199 and that there really

was no difference between the acquisition of a wife and a slave. 2oo A

worran had no right to divorce her husband, though in extreme cases, e.g.

impotence or his despised trade, she could precipitate action in the Court

which could then force him to divorce her. 201 In the wider Hellenistic

Culture the lot of women had improved somewhat so that by New Testament

times Ronan and Greek women were able to procure a divorce by taking the

initiative. 202 However, Athenian law gave a husband the right to divorce

his wife on the basis of infertility. 203 'lbe Jewish divorce law derived

from Deut. 24: I where the r-bsaic Law decreed that a husband could divorce

his wife for "some unseemly thing". Rabbinical tradition prescribed that

a man might divorce his wife with any excuse, rot the SChools of Hillel

and Shanmai debated as to what constituted "an unseemly thing". 204 '!he

Hillelites interpreted it to mean just abJut anything with which a husband

was not pleased, e.g • burning a meal, or lacking beauty. 205 Both Philo

and Jose};i1us were champions of the Hillelite Interpretetion, 206

Jesus I apodictic prohibition and His interpretation are expressive of
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His disapproval of the injustice against women initiated by the r-bsaic Law

in its concession, and reinforced and intensified by Jewish tradition.

Not marriage in itself, or divorce in itself, or the Law as such, is the

issue, but an iniquitous system of oppression contrary to the intention of

God. It is hardly likely that this astonishing declaration would have

been the creation of Matthew, Mark, or the Early Christian cornnunity in

view of the hardness of the saying for men,207 and that it is included in

the Gospel tradition is expressive of the faithfulness exercised by the

Evangelists towards the words of Jesus.

Polygamy - As Daube sees it, Jesus' teaching on divorce involves the

rejection of polygamy and makes it illegal for a man to take a second wife

while the first is alive. 208 While there may have been a trove towards

rronoqamy in New Testament times,209 polygamy was sanctioned in Jewish

society, and nowhere in the New Testament is there any direct teaching

against it. Daube bases his interpretation of Jesus' saying in Mk.. 10:9

and Mt. 19:6, on the concept of an original androgynous human being. 210

This is a complex theory in which we must not become embroiled. OUr

concern is, did Jesus prohibit polygamy or polyandry?

First of all we must recognize the context within which Jesus spoke.

The discussion took place against the background of a society in which

polygamy was practised, even if not generally. 'Ihere was no need for a

man with one wife to divorce her in order to marry another. 211 However

it could be that he had grown to hate or despise his wife, or one of them,

and so wanted to get rid of her, and the law made it possible for him to

put her away, "for some unseemly thing". It is not a second marriage

that is forbidden, but a ~-marriage which issues from the putting away of

a fonner wife. There is no expressed prohibition against marrying

,another' when one has not 'put away' one's partner. The motivation for

Jesus' definitive statement stems from the injustice incurred towards the
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wife put away, rather than with the implications for polygamy or

polyandry.

If polygamy or polyandry are deemed to be not in the best interests

of a particular society, this must be based on some teaching of Jesus

other than His directives concerning divorce and re-marriage. 212 It is a

mistake to condemn it outrightly as sinful without tmderstanding it.

Certainly to compel polygaroous husbands to divorce their wives in a

society in which they had performed the marriage rites according to time

honoured cultural custom is unwarrantedty to trample on the social mores

of a people, and is a misrepresentation of the principles of the Gospel.

The Appeal to Creation - "From the beginning of creation He made them male

and female" (Mk.. 10:6 cf , Mt. 19:4 - "He who created from the begirming

made them male and female"). The prime factor in this statement is that

it is an affirmation of Gen. 1:24, and a dismissal of Gen. 2:4. The

question of an original androgynous human being, whether true or false,

therefore does not apply. 213 Jesus' appeal is not to the aboriginal

physiology of Creation, but if we may say so, to an aboriginal 'theology'

of Creation. If God made human beings from the beginning male and

female, then the implication is that, lIDless otherwise explicitly stated,

there is a creation law of egalitarian humanity, attributing equality

between male and female. This being the case all the elaborate arguments

alleging the natural inferiority of the female to the male crumble,214 as

Jesus testifies to woman's rightful position of equality with the male.

The thrust of Jesus' argument is that this 'givenness' in creation, no ius

civile, no man, has the right to violate by presuming to "hire" and "fire"

women at will in marriage. The Mosaic law in its concession to the

hardness of male hearts215 had sanctioned an injustice when it legislated

for the divorce of the woman but not of the male. Whereas the Rabbis

deduced their halakha from the precepts of the Mosaic Law, in this case
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Jesus in appealing to the "Law" of Creation, 216 and the intention of God,

exposed the fallacy and therefore the fallibility of the Mosaic Law.

The fact is that the Mosaic Law, while admittedly being infused with

divine inspiration, is nevertheless a human creation. As Gibbs points

out, any human law which goes against the "law of nature" is not binding,

for it is liable to the miscarriage of justice. 217 The Law of Moses,

which under Yahwistic influence had gone further than any previously kriown

Code in the humanization of its legislation, was still deficient, in that

it had made concessions to violence, slavery, divorce, the monarchy

etc. 218 Jesus in his fulfilment of the Law and the Prorhets219 pointed

beyond the Law to God's original intention, which is described as the

"higher righteousness" in Matthew.

Jesus' teaching therefore does not consist in His having laid down a

nova lex. 220 What He did was to refer to Creation. According to Justin

Martyr, He affinned those corrmandrnents that were of universal validity

pointing to ethical and religious directives that existed prior to the

giving of the Law on Sinai,221 and as Dodd sees it " ••• the law of God,

which is revealed and interpreted in Christ, is a univer-sal, law, capable

of being observed". 222 As before suggested, there is in the biblical

tradition a concept of the law of God inherent in creation which human

beings are expected to obey, 223 and Jesus in His teaching sought to bring

the Law of His own society to coincide with God's original intention in

Creation - the "Golden Age when everything was good". It is this

"aboriginal law of Creation" that explains the element of "goodness" that

is to be found in all Cultures. 224 The first Jamaicans of modern

history, the Arawaks, had a "natural law" of kindness and hospitality

which was abused by the "Christians" who came their way. 225

Jesus, in examining the Mosaic Law in the light of Creation initiated

a movement in which all indigenous Laws of Cultures would share a similar
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'!hey are judged not by

the r-t:>saic Law which was local am national, rot by the JOOre fundamental

law of the lIDiverse, originally written on the hearts of human beings by

the very fact of their creation, am now explicated, elucidated, am

fulfilled in and through Jesus. Jesus fulfilled the humanitarian

principles to which the Mosaic Law bore witness rot denied in the

concessions it made. He fulfilled the Hellenistic concept of a tm..iversal

law, .am the IntertestaIrental attempt to bring about a reconciliation

between this am the Law of r-t:>ses. 226 But JOOst of all He fulfilled the

prophet.Lc hope that there would arise in the future One who would teach

God's Law (mi.shpat ) to the nations,227 be it as a new r-t:>ses, or a new

Teacher of Torah,228 am thus initiate a return of the "Golden Age" when

"the earth shall be full of the knowledge of the Lord as the waters cover

the sea" (Is. 11: 1-9) • Jesus' fulfilment programne called into question

the Jewish hope of salvation based on Law.

It is to be observed that the "Law of Creation" referred to by Jesus

is not to be equated with Hocking's "essence" of religion,229 or with the

law of Newtonian P1ysics. Hocking's "nature faith" by which all men live

is itself judged in the light of the Gospel of Jesus in which' all people

are confronted by. God's original plan for hurranity• Nor is it

identifiable with the rationalist interpretation of Christianity, which

stems from the ancient Greek rationalistic interpretation of the universe,

Jesus in the Synoptics shows no predilection for Interpret.inq the Law of

God in Creation in terms of a Wgos-principle permeating the tm..iverse.

'!he Gospel in the Synoptics sets up a tension between God's original

intention and the "nature faith" of peoples, as well as the laws by which

their selfish aims and way of life are sanctioned. '!he "Law of Creation"

to which Jesus appealed is no easy option. '!he disciples confronted with

His teaching on divorce for example, responded that it was better not to
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marry than to have to fulfil the Gospel's witness to the demands of God

revealed in our creation. In appealing against the Mosaic Law to the Law

of Creation, Jesus set a precedent in his Name to break any law which in

disobedience to the will of God enshrines discrimination, oppression,

injustice, violence, and greed, and to implement the weightier matters of

justice and mercy.

2. The Love-Corrmandment - a) Love of God and neighbour - L) What manner

of love - The predominant word for love in the New Testament is

It used to be assumed that this was a tmiquely 'Christian'

word, but research into this area has revealed that the verb has been

known since the time of Homer, and the noun from at least the time of the

septuagint translation. 231 Both in the septuagint and in the Pauline

Epistles the verb is used of conjugal love. 232 In Jesus' conmands, the

same word is used for loving God, loving the neighbour, loving the enemy

and loving self. It may be of some significance that the New Testament

avoids other Greek words which have particular associations with certain

types of love, e.g. ~<Jw.5 (passionate desire), oTor'Y'l (familial love, or

love of count.ry) , <fJ I).. ""'0( (mutual love between friends). 233 However it is

:> "important to note that the Evangelists in their choice of c;;<yO<l1 ~ to

translate Jesus' love-conmand imply that the Aramaic equivalent used was

expressive of love as generally understood, the kind with which God loves

us and with which we ought to love Him. It is the kind expressive of the

love that husbands and wives ought to have for each other, as well as that

with which we love ourselves.

;> ./
The rootivation for the choice of 0( 'lex TI 1 rather

:> "not lie in the fact that 0( yo<. n t") in contrast with

/
than ep I .A. I 0( does

q71 ). I~ refers to

'kindness' and 'respect' rather than that love which is to be found

amongst friends. 234 The Gospel interpretation of love is meant to be in

contrast with that expressed in 'mutuality' in all Cultures. 235 Neither



229

is agapic love to be mistaken for that colourless expression described in

tenns of 'loving but not liking' in Situation Ethics. 236 While it is

initially addressed to the human will, love must proceed beyond the will

to the emotions and the affections, or cease to be love. Here we must

take issue with Bultmarm' s contention that "Only if love is thought of as

an emotion is it meaningless to comnand love; the conmand to love shows

that love is understood as an attitude of the will".237 It is not the

case that love in the Synoptics is 'practical love' in contrast with what

might be tenned "emotional II love. 238 It is both practical and emotional.

The 'emotional' expression is a vital part of the human psychology. It

is to be assumed that the love we have for ourselves is not purely

practical or rational. The only kind of love that makes sense to most

Jamaicans is that which expresses emotion and can weep. They understand

what it means to hate. They also understand what it means to love.

Li.) The demand to love - The demands made explicit by Jesus in His Gospel

are surrmed up in the Love-corrmandment. 239 While some conmentators doubt

that in its present form it originates with Jesus,240 the fact that it is

preserved in all three Synoptics indicates that it fonned a vital part of

the tradition. Actually, the Love-comnandment was not 'new' in the sense

that Jesus thought it up. It occurs in the M::>saic Torah and in the

Testaments of the Twelve Patriarchs. 241 The significant thing is that in

New Testament times neither part of Jesus' 'Love-comnandment' was included

in Torah, the reason being that they were understood as haggadah and

therefore not amenable to halakhic treatment. 'Ibis means that though

accepted as important ethical principles, they were not binding in

determining conduct but were left to one's conscience. 242 The 'newness'

of Jesus' approach consists in the fact that He elevated the 'ethical

principles' left to Jewish consciences to the central position in the Law,

"Thou shalt [emphasis mine] love the Lord thy God ••• Thou shalt love thy
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The great importance attached to

Jesus' answer is to be seen in the various corrments which occur

independently in each Synoptic Gospel: "It is much more than all whole

burnt-offerings and sacrifices", (Mk.. 12: 33) ; "On these two conmandments

hang all the law and prophet.s", (Mt. 22 :40); "This do and you will live",

(Ik. 10:28). It is to be noted that in Luke the question did not pertain

to the Law, but to 'eternal life'. In the Lukan context eternal life is

of greater concern than the Mosaic Law. 243 Nevertheless, eternal life is

drawn into direct relationship with a proper understanding and definition

of the Law (Ik. 10:26). What is most; significant is that in the lawyer's

reply there is no separation between the two conmandments. He is told

"Do this (L,e. Love the Lord and love your neighbour as yourself) and you

will live." Eternal life is thus brought into direct relationship with

loving God and loving human beings.

iii} The second is like unto it - 'lhis phrase, found in Mt. 22:39a, has

triggered an enquiry into the relationship between the first and the

second halves of the Comnandment. Banks for example detects a

hierarchical distinction in favour of the first half, the suggestion being

that our love for God is necessarily 'higher' and more 'religious' than

that which we have .for one another. 244 Troeltsch' s assessment that

brotherly love is rendered not for the sake of ~ but of God,245 and

Furnish's christological interpretation of the Matthaean love-ethic, 246

tend to diminish the radical nature of Jesus' comnand. Justification for

such an interpretation is sometimes attributed to Jesus' reported saying

in Mt. 25: 40, "Inasmuch as you have done it unto one of the least of these

my brethren, you have done it unto me." However, Jesus is not here

effacing the reality of the neighbour whom we encounter, but rather in a

compelling way drawing attention to the fact that no service is acceptable

to Him from those who ignore or ill-treat the least of His brethren. We
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are not pennitted to by-pass loving the neighbour for the neighbour's

sake, by concentrating on the Christ and not on the neighbour. We are to

concentrate on Christ and the neighbour, and to love the neighbour is to

serve God. In Jesus' teaching there is no distinction between theology

and ethics, and to love God is autanatically to love the neighbour.

b) Love of enemies - The Christian teaching on loving the enemy derives

not only fran the implications of Jesus' teaching about love, rot fran

specification (cf , Mt. 5:43f, Lk. 6:27). In Matthew the comnand occurs

within the context of the Antitheses of the Senoon on the Mount, and this

has provoked the cornnent that there is no comnand to hate the enemy in the

l'bsaic law. 247 However, Rabbinic literature of the times contains

expressions of hatred for Gentiles, 248 and while the l'bsaic Law prescribed

in one place that good was to be done to the enemy (Ex. 23:4), in another

place there is the conmand not to do good to the Arnoonites and Moabites

(Deut , 23:6). It is interesting that it is in Stoicism that we find a

reflection of Jesus' corrmand, e.g. "Revenge is an inhuman word ••• and

retaliation is not Irnlch different ••• ,,249 Piper questions the nntivation

of the Stoic ethic,250 rot we should not be cynical about this Stoic

perception, based on the conviction concerning the essential tmiversal

brotherhood of humani.ty , '!he Stoics wculd have recognized in Jesus'

comnand an achievable ideal. However, there have been Christians who see

it as an impossible ethic, theologians describing it as being

impracticable, of eschatological or 'interim' significance, rot not

possible of implementation within the fabric of human historical

society, 251 and indeed non-Qrristians such as Herford accuse Christians of

never having kept it. 252 What is of even more importance is that Jesus

has been accused of not having practised His own ethic of loving the

enemy. 253 AIoongst the instances of transgression cited are: His use of

the word 'fool' (Mt. 5:22; Mt. 23:1,13,17; Lk. 11:39-40; 24:25); His
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expressions of 'Woe' to His opponents (Mt. 23: 123-15,27, 29; Mk.. 14: 21;

Ik. 11:44); His anger with the Temple authorities and entrepreneurs (Mt.

21:12-17; Mk.. 11:15-19; Ik. 19:45-48); His reference to the buying of a

sword. It is impossible for us in our limited space to examine all of

these charges, so we shall here focus on one example which is of relevance

to the contemporary situation - the buying of a sword.

L) Jesus and the SWord - Lk, 22:35-38 - This text forms part of the

justification for the revolutionary theory initiated by Reimarus in the

eighteenth century. 254 Basically, the assumption is that Jesus was a

political activist and revolutionary, with sympathies for the Zealot

cause, and that there is biblical precedent for liberation by means of

violent revolution. 255 Luther on the other hand, who advocated the

doctrine of the 'holy sword', would use that sword when the interests of

the State were at stake, to crush all revolutions. 256 In both camps the

use of violence by Christians for the attainment of their ends is

sanctioned. While Luther considered the comnand to love the enemy as

being of limited application, B. carr sums up the position of those who

find legitimation for revolution in the Gospel, when he says that "Jesus'

violent death sanctifies violent struggles for justice".257 The scope of

this thesis precludes an exhaustive analysis of this knotty problem. Our

primary concern here is for the questions raised pertaining to Jesus in

relation to the implications of His comnand to love the enemy. Let us

look more closely at the texts concerning the use of a sword, which have

been ascribed to Jesus:

Matthew:

10: 34 - Think not that I am come
to send peace on earth: I came
not to send peace, but a sword.

Luke:

12: 51 - Suppose ye that I am come to
give peace on earth? I tell you,
Nay; but rather division.

22: 36-38 - •• he that hath no sword,
let him sell his garment and buy
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one. For I say unto you that this
that is written must yet be accom
plished in me, And he was reckoned
amonq the transgressors: for the
things concerning me have an end.
And they said, here (are) two
swords. And He said unto them, It
is enough.

26:51-52 - And, behold, one of
them which were with Jesus
stretched out his hand, and drew
his sword, and struck a servant
of the high priest's, and SIOOte
off his ear. Then said Jesus •••
Put up again thy sword into his
place: for all they that take
the sword shall perish with the
sword.

22:49-51 - When they which were
about him saw what would follow,
they said unto him, Lord,- shall we
smite with the sword? And one of
them SIOOte .the servant of the high
priest, and cut off his right ear.
And Jesus answered, SUffer ye thus
far. And he touched his ear, and
healed him.

ii) Not Peace but a sword - Mt. 10:34; Lk , 12:51 - This saying occurs in

Matthew in a situation fraught with foreboding in which a very sober

picture is drawn concerning the tensions in society and in the family that

will stem from the disciples' proclamation of the Gospel. It is the

elaboration of a theme that is found elsewhere. 258 Perhaps therefore,

the saying in v , 34 should not be confined to the family as Black

suggests,259 but rather to a total situation of conflict including

persecution. 260 The setting in Luke is different. It occurs in a

chapter where the reality of conflict is present (vv. 1-10) and the

seriousness and urgency of the times SPeCified (vv. 54-56). That which

is significant about Luke's account is that he uses the word 'division'

instead of sword, and Black attributes this to the possible Lukan

softening of Matthew's harsher expression. 261 May we not go further to

say that in the Lukan parallel, as well as in the elaborations (Mt. 10:35

36; Lk. 12:52-53), we already have the Synoptic interpretation of Jesus'

use of the word 'sword'? It may be that we should set the saying within

the wider context of Old Testament hope and 'messianic' fulfilment. 262

One of the expectations concerning the future was that it should be an era

of peace heralded by the Ideal king. 263 Jesus' "I carne" is doubtless of
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However, the Old Testament passage which He

quoted deals not with peace but conflict in the family within a setting of

wider social tension (Mic. 7: 1-6) • In apocalyptic the End-Time era of

bliss is preceded by a period of conflict, and the Qumran corrnnmity

anticipated a 'holy war'. 264 Was Jesus' reference to His coming with a

'sword' a veiled messianic identification with these expectations? This

can only be a matter of conjecture. The saying must be interpreted

against the background of the wider context of Jesus' teaching. The

Synoptists present Him as dissociating Himself from the popular

understanding of messianic Peace, 265 and both Matthew and Luke associate

the saying with Jesus I warning of the inevitable tensions that arise,

beginning in close family settings, when the Gospel is authentically

corrmunicated. "I came not to bring peace but a sword" is Jesus I use of a

graphic metaphor to underline the painful circumstances attached to

discipleship.

Buy a sword - Lk , 22:36-38, 49-51. There have been attempts to play

down the nature of the weapons termed 'swords' in Ch, 22: 38, so that they

have been described, for example, as "carving knives".266 On the other

hand Brandon speaks of the fact [emphasis mine] that Jesus I disciples went

about with concealed weapons. 267 Lampe, who warns against a literalistic

interpretation, is of the opinion that v , 38 is Luke I s composition.

While acknowledging the possibility of Lukan redaction, for our purposes

we shall assume the authenticity of the whole pericope and on this basis

try to come to an understanding of Jesus' meaning. The pericope occurs

within the context of Luke I s presentation of the Last SUpper. One of

Jesus' friends was in the process of betraying Him, and another was about

to deny Him. His enemies were preparing to kill Him. But perhaps IIDSt

poignant of all, even at this last hour, the disciples by their fighting

about pre-eminence had demons'tzat.ed that they were still ignorant about
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nature of the Gospel, and in spite of all He had said and done, were

urrmindful of the gravity of the rroment. Jesus, avoiding the use of

explicit language, made one last attempt to comrnmicate to them the

impending disaster. He recalled to them their former coomissioning when

He had advised them against excessive preparation and equipnent, in spite

of the fact that they would encounter difficulties. 268 Now they were

about to be involved with Him in that extreme experience of suffering of

which He had warned them, the magnitude of which normally would demand the

utmost preparation, to the extent of acquiring a sword at all costs.

Jesus spoke dramatically and symbolically as He always did when He had

something of major significance to impart. Earlier at SUpper, He had

said, "This is my body", referring to the bread, "This is my blood",

referring to the wine (Lk , 22:19). None of these sayings were meant to

be taken literally. However the disciples did, as their custom was, so

take His saying about the sword. Indeed, such talk by Jesus was much

more expressive of their messianic expectations than the astonishing "Turn

the other cheek". Hence when the hour did come, they were prepared, but

not in the way Jesus had intended. Their "Here are two swords" betrays

the fact that, in Vincent Taylor's words, they had caught only surface

meaning. 269

Put up your sword - Mt. 26: 51-52 cf , Lk , 22: 49-51 - Jesus is alleged to

have rebuked the disciples' use of the sword with the words, ~E BoT€. €'W5

.-
fOl/TO II " The exact meaning of the words is not clear, but it could

be an over-literalistic translation of a contemporary colloquialism which

really meant, "Stop it! Let go! That's enough". That this is what Luke

meant to convey is clear from Matthew's account, where Jesus said "Put up

again your sword into its place". As Black remarks, these sayings

derronstrate that Jesus dissociated Himself from political zealotry. 270

There is no indication in these passages that Jesus is dealing with
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apocalyptic matters and anticipating a 'holy war', 271 nor any indication

that He violated His 'love your enemy' ethic.

As we have indicated, space does not allow detailed analysis of the

, fool' and 'woe' passages or of the Temple incident. However, a few

cornnents may be helpful. In the fonner passages we should note that here

as elsewhere, Jesus uses strong language for chronic 'ailments'. It has

been suggested that His "O~O( ( " should be rendered i'How horrible"! rather

than "Woe,,!272 and His " /JwpoL" (Mt. 23:17), and "~<ff'01/£5 " (Lk , 11:40)

"foolish ones". 273 However, whether in terms of "fools" or "foolish

ones" , Jesus' use of the words is not expressive of hatred for the

Pharisees but of disapproval that they 'strained at the gnat and swallowed

the camel', and He issues a warning that they should repent.

Concerning the Temple incident it is a mistake to interpret this in

tenus of Jesus' hatred for the Temple authorities or an attempt at violent

revolution. As Jesus saw it, it was the symbol, of the nation's apostasy

and in need of 'cleansing'. 274 What fonn the 'casting out' took is a

matter of conjecture, and it is a mistake to build a theology upon this.

However, had it been violent, the authorities would have needed no other

justification for His arrest. What Jesus derronstrates here is that

anger, political inVOlvement, and a critique of national or ecclesiastical

authorities are not inconsistent with the love-ethic of the Kingdom of God

but rather are demanded where necessary. 275 Jesus" attack' was not with

a view to a bloody revofut.ion, but rather was meant to be the initiation

of a social and spiritual revolution beginning at the Temple, which would

lead to that 'cleansing' of the Jewish nation and culture anticipated by

the prophet, Malachi (ch , 3: 5-6 cf vv 3-4).

ii) Jesus, Non-resistance, and Non-retaliation - Mt. 5:38-42 - The Lex

Talionis - Jesus is here represented as arguing in favour of non

resistance and non-retaliation as an expression of the righteousness that
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exceeds that of the Scribes and Pharisees. In the light of His own

actions we shall first assure ourselves of what He did not mean. He did

not mean that we should not try to escape injury from those who hate us.

Jesus escaped from the angry crowd and avoided Herod and the Roman

authorities for as long as He could. 276 He did not mean that we should

not pray for deliverance from enemies. Jesus taught His disciples to

pray, "Deliver us from evil". 277 It does not mean that we take no steps

to undermine, with the objective of its eventual overthrow, an oppressive

and unjust regime, or that we refrain from agitating for human-rights for

individuals and peoples, (whether by strikes, demonstrations, or sanctions

of various kinds). Jesus set us an example in confronting the national

leaders in their stronghold. 278 It does not mean that we hesitate to

warn misguided religious fanatics of the consequences of their hypocrisy.

Jesus did this with the Pharisees.

We should not overlook the hyperbolic character of some of Jesus'

antithetical statements in the Sermon on the Mount, and elsewhere, 279

where He calls for the plucking out of one's eyes, and hatred for one's

family. He did not expect to be taken literally. However these are

serious illustrations whose meaning should not be minimised. Jesus does

mean that we are actively to love those who treat us badly. He does mean

that in our prayer for deliverance and attempt to escape oppression, we do

not forget to pray for our persecutors and oppressors. He does mean that

when we warn our 'enemies' of the evil and ultirnate consequences of

injustice, and employ legitimate means to bring their atrocities to an

end, we do not allow ourselves to be provoked to bitterness and acts of

violence against the sister or brother for whom Jesus died. It does mean

therefore that while we may believe in the "righteousness" of the cause

which finds expression in the great liberation movements of our time, and

hold in our gratitude, honour, and esteem, those who have been prepa.red to
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'lose their lives' in the cause,280 we cannot; identify with any means,

chosen as an agent of liberation, which involves a revolution of

violence. 28l

Jesus' teaching on non-resistance am non-retaliation is applicable

not just to individual Christians on a personal ethical basis, but to the

Church in its relation with the cultures of the world. '!be question of

war and peace is one of the basic issues relative to the KingjOO1 of God

vs , the kingdoms of the world. As we have seen in the case of Luther,

there are theologians whose political theology allows them to oppose

violent revolutions as a viable Christian option, but who justify violent

international war.

'!hese theologians base their position on the "just war" theory

fonnulated by Augustine and Ambrose, who also stipulated that for a war to

be just it should be declared by a legitimate authority. 282 In the

internecine conflicts of history with the resulting succession and

replacements of "authorities", one may justly ask what constitutes

"legitimate" authority. '!he' just war' theory if it excludes a 'just

revolution' theory, is neither logical nor just. 283 However, we go back

not to Augustine or Ambrose but to Jesus. Whereas the 'just war' theory

may have Old Testament precedent, it has no foundation in the teaching of

Jesus. '!here is a consistency in His Gospel whose principles write

anathema over all fonns of violent revolutions, as well as all fonns of

violent national and international wars. 284 In the light of the Gospel

there is a place for a pacifist stance on the part of those of all nations

who call themselves Christians, and for \IDilateral disannarnent on the part

of any nation which presumes to call itself Christian.

Love means the willingness to follow in the 'steps' of Jesus, and

there are two closing incidents of His active ministry which deroonstrate

His practice of non-violence. r-t::>st scholars accept that Jesus in His
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Jesus

deliberately opposed the military history of His culture, when by-passing

David and sojomon He chose to identify with Zechariah's Ideal-king. At a

time when the greatest military power the world had known held His nation

in its imperial grasp, and the resistance rrovement against it was

gathering rromentum, Jesus entered Jerusalem as the King of peace (shalan).

Ultimately, the road He travelled ended on the Cross where He derronstrated

what He meant when He said, "Love your enemies".

3. Love and Equality - In Jesus' time the predominant conviction in

Hellenism continued to be, in spite of the Stoics, that hUITlClIl beings are

essentially unequal. In Judaism, whereas the Jewish concept of neighbour

(re'a) was supposed to be applied indiscriminately, Herford points out

that the Law could not treat all people alike. 286 Troeltsch, who sees

equality as being "contrary to the cultural life of Europe", interprets

Christianity as having no intention of rerroving the inequalities from the

ordinary affairs of hUITlClIl life, 287 while Tidball on biblical grounds

argues that Christians should accept their status without desiring to

change it. 288 Granted that there are certain differences between hUITlClIl

beings and races, how does the Gospel of Jesus relate to the social

inequalities imposed within the human situation? Is the love-command of

Jesus consistent with the hierarchical evaluation of hUITlClIl beings which

results in social distinctions and status?

Jesus belonged to a culture in whose tradition was embedded a concept

of social equality determined no doubt by the corrrnon experience of nomadi,c

life and national bondage,289 but by New Testament times Jewish culture

exhibited class stratification based on religious privilege and material

wealth, as well as on racial and ritual grounds. 290 It is to this

society that Jesus came announcing 'good news', and it is important that

we see how this affected those who were at the bottom of the social scale.
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i) Tax=gatherers and Sinners - The Pharisees' strict religious code drew a

line of demarcation between themselves and ' Sinners' amongst whom were

numbered tax-gatherers, the ~ha-Arez,291 and Gentiles. In the ancient

world where table-fellowship constituted the closest of community

relationships, the Pharisees segregated themselves from tax-gatherers, the

Am-ha-Aretz, and Gentiles, and would not eat with them. Indeed it is

prescribed in rabbinic literature that II ••• the disciple of the learned

... must not sit at table in the society of the ~ha-Aretzll.292 Hence

the accusation levelled at Jesus. 293 The tension set up between His

gospel and Judaism's cultural norms resulted in Jesus breaking through the

barriers of culture to affinn His solidarity with the margina1ised and

ostracized individuals and groups in His society, thus conferring upon

them equality with Himself. This was characteristic of His paraenetic as

well as pragmatic ministry.294

ii) Gentiles and Samaritans - Those who argue that Jesus in His ministry

reflected the Jewish prejudice against Samaritans and Gentiles usually

cite Mt. 10 : Sf as an example. This has resulted in the text being

attributed to the creation of the Early Jewish-Christian Church. 295

However, it need not have been His aversion to Samaritans and Gentiles

which made Jesus 1:i.mit the mission to the Jews, but rather His awareness

of Jewish religious assumptions concerning their election, which might

have prompted His disciples to assume that their 'messianic' task

consisted in engineering a Gentile conversion to Judaism. Jesus'

positive corrrnents about Gentiles, His deliberately visiting Gentile

territory, and His preparedness to enter a Gentile's house, should not be

forgotten. 296 The Synoptics represent Him as having a sympathetic

attitude towards Samaritans - associating with them, healing one who was a

leper, and deliberately attributing to the Samaritan, in the parable of

. . deed Li hed 297the 'Good samard.tan", the only Lovanq aceornp 1S • Jesus'
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attitude to Samaritans and Gentiles should be seen as being reflective of

His disapproval of the racial and cultural xenophobia that afflicted the

Jews of His tiJne, and of His intention that they be assured of their equal

status in His Ideal society - the Kingdom of God.

iii) The Poor - Lk. 6:20 cf. Mt. 5:3298 - There is no essential disparity

between the two texts. What appears to be a Matthaean redaction (poor in

spirit) relevant to his situation, can be seen as an elaboration of Luke's

ptochoi in order to reassure the oppressed poor, condemned also as

spiritually poor, Le. lacking in 'righteousness', that they were the very

ones to whom the Kingdom of God belonged. Ptochoi is the equivalent of

the Old .Testament anawim. Jesus called into question a society based on

the value of wealth,299 and His 'philosophy' of povert.y is to be seen

within the wider context of the attempt of individuals and groups in many

cultures through the centuries to define and usher in an ideal society

/
where human beings have "all things comron" (~n c< 'If 0\ I< 0 I V 0< ) (cf , Acts

2:44-47).300 Jesus proclaimed the dawn of the 'great reversal' in human

society when the poor are raised up from their status of being non-persons

into the experience of knowing that they are the children of God, and the

rich are stripped of the security of wealth and the hubris that

accompanies it, and are reduced to the level of accepting their equality

with the rest of humanity. 301 He applied the principle to the '!'welve ,

They were encouraged to leave all, 302 and in their missionary work to

travel as poor people. 303 The rich were encouraged to sell their

possessions,304 and the poor warned against covetousness and the desire to

amass wealth. 305 The main thrust of Jesus' call to p:)verty306 was the

elimination of the bastions of distinctions in human society, and for the

establishment of equality. Where love reigns there can be neither serf

nor slave, and the inequities consistent with the perpetuation of riches

and poverty are inconsistent with the principles of the Kingdom of God.
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As Niebuhr observes "

law of love". 307

iv) Equality and Women - The general attitude towards women in the

centuries leading up to New Testament times is reflected in Ben Sira' s :

"better is the wickedness of a man than a woman who does good" (Ch,

42: 14), and Tosephta Berakoth' s: "Blessed (be God) that hath not made me a

woman" (VII. 18, 16) • It is against this background that Jesus' attitude

towards this group of oppressed persons must be evaluated. The Synoptic

Gospels preserve incidents which demonstrate that His liberating process

was directed to the sum total of women's experiences vis-~-vis the

cultures of His times. We find Him proclaiming their equal rights and

privileges as daughters of Abraham, to the blessings of the Covenant;308

breaking protocol by receiving a woman's loving expression publicly, 309

and defying Judaism's stringent purity laws by accepting the touch of a

woman in haemor'rhaqe, and exposing it. 310 Thus He proclaimed His

solidarity with all women who have been rendered "unc.Lean ' by virtue of

their sex. However, our primary concern here is to discover Jesus'

attitude to women's discipleship and share in the proclamation of the

Gospel.

In Jesus' time women were excluded from certain 'religious' duties on

Levitical and ha1akhic grounds. 311 They were not required to study the

Torah, 312 and were not allowed to teach or pronounce the benediction after

a meal. 313 However it is now being recognized that while women may not

have been numbered amonqst, the Twe1ve,314 they were accepted as Jesus'

disciples. In Luke's pericope of the Martha-Mary episode, he describes

Mary as "sitting at Jesus I feet and hearing His word". 315 To "sit at

Jesus' feet" is a technical phrase indicating discipleship. 316 Here we

find in juxtaposition two women reflecting the old order and the new with

respect to female roles. Martha is still bound to her culture's
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assumptions. Mary is sensitive and responsive to Jesus' liberating

process. Jesus' words to Martha are not a rebuke as such, but are by

implication addressed to the women of a LL: Ages and Cultures, challenging

them to have the courage to break with the conventional roles imposed upon

them and to dare to rise to that position of equality within which they

become co-disciples with men. A mnnber of women in the Synoptics did

this. With the Twelve, they followed Jesus on His evangelistic tours. 3l 7

In Jewish culture it was disreputable for women to be travelling

companions of rabbis, 318 rot these women took Jesus' call to discipleship

seriously and gave up family, possessions, and reputation in order to be

of service in the Kingdom of God. The word 6 ,Q{ K 0 viw used of them

is applied in the Synoptics only to Peter's oother-in-law and Jesus

Himself. 319 It means 'to serve' or 'to minister'. These women were

'ministers' of Jesus.

Contemporary scholarship detects theological significance in the

tenns 'from Galilee' (Lk. 23:49; Mt. 27:55) and theorousai (Mt., 27:55;

Mk. 15:40) or orosai (Lk. 23:49), used of women in their relationship with

Jesus. These words are considered to be the Synoptic expression of the

accreditation and authenticity of the women's discipleship and witness.

These women then were prime witnesses of the Crucifixion. Further,

whatever our theology of the Resurrection might be, all the accounts

affirm that women were the first to have knowledge of Jesus'

Resurrection,320 and were the first announcers of the Event. That Jesus

is alleged to have entrusted to women His first post-Resurrection

proclamation is of the utmost; significance for it establishes them as

'Apostles' of the Resurrection. 321 The Early Church then in giving

canonisation to this most astonishing revelation acknowledges that what

was implied in Jesus' earthly ministry became explicit in His Resurrection

viz. that in Jesus' great reversal prograrrme He negated the accumulative
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oppressive process in which women had been involved through the centuries,

and not only gave to them an equal place in His redemption, but restored

to them their equality as affirmed in Creation. He has entrusted to them

the liberating word of the Gospel, and thus established their equality in

the membership as well as the mission and ministry of the Church. 322

To sum up our conclusion concerning Jesus and the demands of the

Kingdom of God, Jesus' concern was neither for the preservation nor

abrogation of the Jewish Law as such, but for human liberation. The Law

of the Kingdom of God, He said, was love for God and for our fe1low-human

beings, a fundamental constituent of this love being the practice of

equality, seeing that the God of the Kingdom is no respecter of

persons, 323 but is Father of all.

D. Thy Kingdom Come - 1) The Kingdom is "at hand" - It is possible to

acknowledge the moral as well as social implications of Jesus' Love

command, but to believe it impossible of realization in this world. This

is the position of SChweitzer who introduced the idea of

I Interimsethik' in which the practice of the teaching of Jesus is post-

poned to an indefinite future. 324 In opposition to this is the

interpretation of Dodd who suggests that the conditions of the Kingdom

must be fulfilled in this life. 325 A contribution to this diversity of

opinion lies in the use of ~yy , KE:v ,326 translated "at hand" or "drawn

near" • Both Dodd and Dalman, basing their interpretation on the Aramaic

x C) tl , give the meaning 'arrival'. 327 It is impossible for us to

participate in the debate. However, linguistic analysis, an examination

of parables in which the Kingdom of God is a present reality,328 the use

of engizein elsewhere in the New Testament where it has the meaning 'in

the presence of', 329 and its equivalence with phthanein330 lead us to

adopt Dodd's definition of "arrival".
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The Kingdom of God as proclaimed by Jesus is both inmanent and

irrminent, present and future. In a very real way all of history is

equidistant from eternity and the Kingdom of God, both being independent

of temporal, geographical, or cultural limit~tions, and capable of being

experienced here and now. Jesus in proclaiming that the Kingdom of God

was "at hand" did not postpone His activities to an indefinite future.

That the Kingdom of God is "at hand" is actually the equivalent of

Deutero-Isaiah's "Your God reigns". It is good news for the oppressed to

know that the blessings of the Kingdom are meant to be experienced in this

life, and that the Gospel is not all about 'pie in the sky'. It is not

the case, as sanders states, that Mark presents Jesus as having very

little interest in the welfare of the world or its inhabitants. 331 As

the outline opposite reveals, Mark gives the impression that there was an

urgency in His mission of implementing in this life the implications of

the Kingdom of God as it related to all areas of human need, sunmed up in

~ ~ ~

Mark's e l1V IJ.$ (Mk. 1:12,21,29,42).

2. The Death of Jesus - Mk. 9:1 contains the enigmatic statement of

Jesus that there were those in His company who would not 'taste death"

until they saw the Kingdom of God " ~A'1 >- u eu',d. v 1:. v' 6lJ v;fl € , " This

saying has provoked christological discussions concerning Jesus' 'wrong

t.irni ,332Dmng . We propose that the reference could have been to Jesus'

death . At His baptism He can be said to have taken upon Himself the yoke

of the Kingdom of God . Throughout His ministry He fulfilled His task as

its emissary and agent, and in Gethsemane He completed His mission

powerfully when He made the final decision, "A.bb:l. ••• not what I will, rut

what you will".333 In other words the life of Jesus is a perfect example

of the presence of the Kingdom of God and its coming with power. The

Kingdom proclaimed by Jesus comes with power, not in apocalyptic fashion,

and not necessarily or only eschatologically, but whenever and wherever
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Abba's will is done, and supremely in His death and Resurrection.

It is not possible for us to enter the debate concerning the meaning

of the death of Jesus with its variety of interpretations, e.g. the moral,

sacrificial, substitutionary, representative, or 'love' theories.

'Theological' interpretations are basically problematic and hypothetical

in view of our ignorance. However, there are social and political as

well as religious implications to Jesus' death, that are quite evident.

His arrest, trial, and conviction were carried out under the authority of

caesar, and as Hengel observes: "His' scandalous' social preaching was

certainly one reason why He was condemned", 334 He dared to proclaim a

gospel of liberation from social abuses, economic injustices, and

religious fanaticism, and thus posed a threat to vested interests. This

is really the significance of the accusations levelled against Him, e.g.,

that He had perverted the nation, (Lk. 23:2b). In His ministry He had

not voluntarily said much about human 'sin' in the form of moral lapses,

but a lot about it in the form of greed, exploitation and oppression.

Therefore any interpretation of His death in tenus of salvation from

'sin', should see this not only in tenus of eschatological salvation from

the consequences of sinning against God, but also as present historical

'salvation' from sinning against the neighbour. 335 The death of Jesus is

symbolic of the cost involved if the hopes and expectations of the anawim,

the prophet.s, and the visionaries of all Ages and Cultures are to find

ultimate fulfilment in this life. The Resurrection of Jesus is

expressive of the ultimate trimnph of the Kingdom of God over the kingdans

of this world.

3. Taking up the Cross - The corollary to Jesus' armouncing the Kingdom

of God is the call to action. 336 In every generation there have been

individuals who have sought to put into practice the social and political

as well as 'religious' implications of the call to Christian service. At
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the same time Western Christianity in its history has tended to

concentrate on those 'religious' elements that in its judgement are

fundamental for the conmunication of the Gospel, e.g • , the Credal

statements whose formulations arose within an ancient cultural context.

There has been much agonizing about the correct liturgical practice,

theology of the sacraments, the maintenance of a hierarchical priesthood,

the wearing of appropriate clerical vestments, the erection of magnificent

buildings, etc. In spite of this visible presence, the criticism has

arisen within the civilization that the Church, generally speaking, has

failed to implement the revolutionary programne of life as lived in the

Kingdom of God, within the cultural context. This situation led Lessing

to make his famous statement that Christianity'had been tried for nineteen

hundred years but that the religion of Jesus remained to be tried. 337

During His ministry, Jesus Who spent much time in private prayer, and

was often found in the Synagogue, nowhere gives specific teaching about

correct ritual and other cultic activities. The Synoptic Gospels nowhere

indicate that in His active ministry He engaged in baptismal rites, and

the corrmission to. the Twelve and to the Seventy do not contain the

instruction to

orthodoxy. 338

baptize. Jesus was strangely unperturbed about

He was not bound to His culture but was critical of its

most distinctive element, viz. , its Religion. He criticized the

religious authorities for their deference to titles and special honour,

their ostentatious clothing and religious performances, their attempt to

serve God and marrmon, and for perpetuatinq that concept of cultic Purity

which served to prop up the nation in its conviction that the Jews were

better than others. On the other hand Jesus was a man of His time and

identified with the contemporary world-view, and conducted His ministry

within the context of a general 'superstitious' belief in demons and

angels. These things were no hindrances to the Gospel. However, as we



248

have established, the main thrust of His kerygma was the demand for the

implementation of the social and political as well as religious

implications of the Gospel within the structure of Jewish culture, and it

is this programne that He called upon His disciples to initiate in His

challenge "Follow Me".

On the night on which He was betrayed Jesus celebrated the Last

Supper with His disciples, in anticipation of His death. This coincided

with the Passover celebration in remembrance of Israel's liberation from

Egyptian bondage. As the Synoptics present it, whether on the basis of

historical tradition or corrmunity formulation, we are meant to understand

that this was not coincidence but a deliberate act. May it then not be

that the most; decisive element in the Lord's Supper is its symbolic

expression of God's intention of human liberation, not only from moral,

lapses, but from our oppressing and being oppressed? If this be the

case, then perhaps within the context of the Jamaican situation the

celebration of the Lord's Supper ought to be:

a) In remembrance of Jesus' identification with the poor and oppressed,

which led to His death.

b) In remembrance of and gratitude to God for His deliverance of

Jamaica's slave ancestors from physical bondage.

c) Repentance on behalf of the Church in history for its identification

with the oppressive forces of culture.

d) The occasion for the renewal of the Church's pledge to. follow in the

path blazed by Jesus, and inspired by Him to engage daily in such

actions as will result in human liberation within the Jamaican

situation and beyond.

e) An affinnation of our belief in the Resurrection of Jesus, and so of

our hope of eschatological salvation for humanity in the perfected

Kingdom of God.
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Within this context the prayer of Jesus "Thy Kingdom corne" takes on

new significance. There is an integral relationship between "Thy Kingdom

Corne" and "Thy will be done". "Thy Kingdom corne" means "may we take it

upon ourselves", L,e , we are ready to "take up the cross" and to fulfil

the requirements demanded of those who as children of Abba participate in

that universal mission carried out by the Lord IS anointed in all Ages and

in all Cultures until the kingdoms of the world subnit in allegiance to

the Kingdom of God.
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CHAPl'ER SIX

The Gospel According to Paul and John

I. PAUL

There are theologians who conclude that Jesus' preaching, when

compared with what developed later as 'Christianity', is not really

'Christian' .1 Relevant to our purposes is the fact that Paul is held

responsible for the emergence of this discrepancy, and for having been a

corrupter and falsifier of the 'simple' Gospel of Jesus. 2 Tensions in

Pauline interpretation become apparent as early as the second cent. A.D.

where we find that on the one hand he is alleged to have influenced

'gnostic' literature,3 and on the other, is claimed as the champion of

'orthodoxy,.4 These tensions are evident in contemporary times.

SChmithals' opinion is that Paul represents the truly 'Christian' attitude

in opposition to his gnostic opponents, 5 whereas Wrede in opposition to

such theologians as Wellhausen and Harnack is convinced that Paul had no

interest in the authentic message of Jesus. He dubbed him "the second

founder of Christianity", while Reitzenstein suspects him of the

Hellenization of Christianity.6 The primary concern of this section is

to examine a limited area of Pauline teaching in order to discover whether

in his attempt to make it more relevant and meaningful to a predominantly

Gentile audience, he remained faithful to the original Gospel of Jesus.

There are of course numerous aspects of Pauline theology which cannot be

touched upon here, including questions of introduction, destination, place

of writing, etc. For our purposes we shall focus on those areas of his

epistles which relate to the Jamaican experience.

A. General Background - 1) The Hellenistic Experience - Paul was to some

extent an international person with the potential for sensitivity to the

cultural positioning of peoples who were outside of the commonwealth of
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According to Acts, he was a Hellenistic Jew from Tarsus,S a

corrmercial and university centre which in his time enjoyed imperial

patronage. We may assume that this background would have given him

knowledge of such Hellenistic religious practices as we find for example

in the mystery religions and the Emperor cult, but the inadequacy of our

sources of information prevents absolute certainty in this respect. On

the other hand, van Urmik has argued that the decisive influences in his

formative years were in Jerusalem and not Tarsus,9 and Paul speaks of

himself as "a Hebrew born of Hebrews; as to law a Pharisee, as to zeal a

persecutor of the church"lO - in other words a Jew of strict observance.

Nevertheless, the synagogue in Hellenism offered the opportunity of first

hand experience of Gentile proselytes, as well as God-fearers fully

persuaded by the Jewish religion but reluctant to assume the full extent

of the demands required for participation in the Covenant, e .q ,

circumcision. If we acknowledge the tradition that Paul was a

Hellenistic Jew, then he was uniquely fitted for his task of transmitting

the Gospel to the Gentile world.

2) Paul's apostolic call - At the beginning of his letters Paul calls

himself the apostle of Jesus Christ,ll but it is evident that he faced

problems in this connection. He defended his apostleship on the basis of

his 'Damascus' experience in which he claims to have seen (ophthe) the

resurrected Jesus, and therefore fulfilled the apostolic criteria for

apostleship.

The term apostoloi is the equivalent of the Hebrew U 1 n f ~l\i/and

designates those who have been appointed for a specific task. 12 There

can be no certainty that Jesus designated the Twelve ' apostles' .13 Paul

in claiming apostleship, based on the personal call and corrmission of

Jesus without 'apostolic' mediation (Gal. 1:1), struck a blow against the

concept of apostolic privilege based on exclusivist principles. In so
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doing he was in tension both with his Judaic cultural tradition and with

contemporary Christian 'apostolic' perceptions. He succeeded in rescuing

the Christian vocation from the legalism embedded in the Judaic n 1 ill (ILl,

and in aligning his own sense of call with the prophetic tradition (Gal.

1: 15 cf Jer. 1: 5) opened up the way for a ministry based on service

(d.iakcni.a) rather than status and privilege, with 'apostles' functioning

not as ecclesiastical officers but as "bearers of a message" .14 In

insisting that his apostleship was not by human commission, he laid the

foundation for an interpretation of Christian ministry that was

independent of ' apostolic succession'. In the defence of his

apostleship, he was really agitating for a basic principle that is of

vital importance in the transmission of the Gospel across cultures, viz.

that the only authorization demanded is the certainty of the call and

commission of Jesus Christ and total corrmitment to His cause. Paul

carried his main argument to its logical conclusion by inclUding in the

apostolate those who had not seen Jesus. 15

3) The credibility of Paul's gospel - Paul claims in Galatians to have

received his call, not through any human agency, but direct from God. On

the basis of his Galatian correspondence we may assume that he was partly

responding to an accusation that his gospel was in violation of the

authentic apostolic kerygma.16 Indeed there still exists an opinion that

he elevated the authority of his Damascus experience over the teaching of

the earthly Jesus,17 and a discrepancy has been detected between his

references to the Gospel in Gal. 1:11-12 and 1 Cor. 15:1. 18 However,

Paul in these passages is not opposing to the totality of the gospel that

he preached, the totality of the apostolic kerygma. He is dealing with a

specific 'gospel' proclaimed within a specific context. The gospel which

he claims to have received by way of his vision of the resurrected Jesus19

was the 'gospel of the uncircumcision' - a message of Jesus Christ to the
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nations. (Gal. 2:7)

The question of Paul's relations with the Jerusalem church and his

knowledge of earlier Christian tradition raises problems which cannot be

entered into here, but it is clear that the fundamental issue relates to

his independence from Jerusalem authority. This does not necessarily

mean that he could not have received information about the ministry and

the teaching of Jesus from those who were before him. His contact with

Peter in Jerusalem (Gal. 2:18) is hardly likely to have occurred priIrarily

for social purposes20 but rather -with a view to being briefed concerning

the historical facts2l relating to Jesus' earthly ministry, and at least

twice he refers to the tradition he had received.

4) The problem of cormnmication - Davies detects both in Acts and in

Paul's epistles an unresolved tension "between his 'nationalism' and his

Christianity, ,,22 and suggests that many of the inconsistencies that have

perplexed Paul's interpreters stem from this fact. As one who had been

fanatically zealous for his awn religion and way of life,23 Paul needed

'de-programming' before embarking on a Gentile mission. Somehow,

somewhere between 'Damascus' and 'Jerusalem' (in 'Arabia'?) he experienced

a metamoq:hosis which enabled him to shed his racial, personal, and

religious pride, so that when he encountered the Gentiles he was able to

do so not with wisdom of words,24 not from the vantage-point of

superiority, whether in terms of nation, religion, or education, but in

weakness, simplicity, and godly sincerity.25 The epistles of Paul are

witness to the fact that in his relationship with the Gentiles he took the

wve-corrmandment seriously.26 He spoke of them as his own 'begotten'

children, the 'beloved' for whom he wept and longed. 27

It is clear that Paul discovered that the Gospel posed a challenge to

the raison d'etre not only of Hellenism but also of Judaism, and called

into question both Greek paideia and Jewish Torah. 28 The fundamental



254

principles of the Gospel to the nations meant translation. These could

not be authentically comnunicated except through the language and concepts

with which his hearers were familiar, and with which they could

identify. 29 There need not have been any inherent contradiction between

the literary convention of Paul's environment and the fundamental message

he proclaimed. Houlden has pointed for instance to the need to

distinguish between the levels of fact and imagery in Paul's work, and to

recognize that the imagery and concepts can only be approximations, in

their ability decisively and ultimately to describe the reality to which

they point. 30

Paul did not ignore the past history of the Gentiles or their

contemporary way of life, but sought to bring these into relationship with

the Gospel in a way similar to his treatment of Jewish Heilsgeschichte,

both being examined in the light of the Gospel. He therefore presented

the Gospel not as being necessarily antithetical to a people's history,

but rather appealed to biblical and Christian, as well as to extra

biblical and non-Christian traditions, in his objective of gaining a

hearing. 31

Paul belonged to a milieu which comprehended intermediary spiritual

beings of various categories in the form of angels and demons, and in

which the miraculous was expected to occur. 32 The Gospel was not

antithetical to such beliefs but had its origin within just such a

context, and had to be expressed in and through it. 33

In his cormnunication of the Gospel then, he was amenable to a

diversity of approaches and was prepared to become "all things to all

people",34 and in so doing has been dubbed mystic, chiliast, gnostic,

ascetic, hellenist, rabbi etc. 35 He showed that in a way, the Gospel had

to be "Hellenized" even as it needs to be "Jamaicanized", while ensuring
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is communicated from Age to Age and from

B. The Gospel according to Paul - Luke in Acts gives us his account of

Paul's 'Hellenistic' mission, but it is to the epistles of Paul himself

that we shall go in order to gain knowledge of his gospel. Since the

nineteenth century work of F. C. Baur and the Til'bingen school, N. T.

scholarship has accepted the theory that not all of the epistles in the

New Testament that bear Paul's name are authentic. The present consensus

would seem to be that among those that are unimpeachable are Romans, I and

II Corinthians, and Galatians,36 and we shall confine our investigations

to these. There are differing theories concerning the place of origin,

date, and chronology of the Pauline epistles,37 but the limits of our

project do not allow space for a detailed enquiry into these areas. The

order with which we shall deal with the above-mentioned four does not

indicate chronological preference.

The epistles of Paul contain interlocking and recurrent themes, but

in each there emerges one theme to which he gives priority and to which he

calls attention at the beginning of the epistle. We shall concentrate on

these themes and relate them to their recurrences in other epistles.

1. The gospel of Paul to the Galatians - Comnentators have some difficulty

in identifying the exact location of the Galatian churches to which Paul

wrote: the alternatives are a) the old kingdom of Galatia, created a

Roman province by Augustus in 25 A.D. with the addition of parts of

Pisidia, Pamphylia, and Lycaonia. 38 Acts mentions visits by Paul to the

area (16:6; 18:23), but gives no details of his work there. b) the area

around Pisidian Antioch, Iconium, Lystra and Derbe, visited on the first

missionary journey (Acts 13: 13-14: 23) but not strictly part of Galatia

proper. It is not possible to discuss this question here, but in either
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case the population would be predominantly Gentile and probably of mixed

racial origin. 39 It is of interest that immediately after Paul's return

from this journey Acts mentions some men who came down to Antioch (in

Syria) saying "Unless you are circumcised according to the custom of

Moses, you cannot be saved". (Acts 15: 1). It is clear from the letter

that Paul is responding to news that the Galatians were in danger of

capitulating to his opponents on this question, and that he considered

this a fundamental attack on 'his' gospel. (Gal. 2:7).

Paul's gospel of uncircumcision (Gal. 1:6-12; 2:7). The Synoptics give

no instruction concerning circumcision and the post-Resurrection

commission does not mention it. Paul's decision against it, as far as

the Gentiles were concerned, was based on the "revelation of Jesus

Christ".40 But was Paul's gospel of uncircumcision in continuity with

the gospel of Jesus in the Synoptics? In order to discover, we need to

examine more closely some of the elaborations he makes concerning this

gospel, as follows:

a) Liberty in Christ vs. bondage to the Law - From the perspective of

Judaism, Torah constituted the point of the incorporation of the nations

into the nation of Israel with a view to participation in the messianic

community and eschatological salvation. Even the enlightened author of

the Wisdom of Solomon could write that it was Israel's universal task to

transmit the uncorrupted light of Torah to the world,4l and Judaism's

proselytization involved an experience which amounted to the renunciation

of one's own race, nation, and culture42 and incorporation into the

corrmonwealth of Israel 'after the flesh'. The Jerusalem Church

apparently found no conflict between loyalty to the gospel of Jesus and

the practice of Torah, which for them included circumcision, and only

after the advent of Paul gave permission for him to proceed with his

gospel of uncircumcision. 43 However, circumcision was only
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representative of Paul's controversy which was with Torah itself. His

attitude to the Jewish Law is one of the most ardently discussed topics of

New Testament studies, but space does not allow us research into this

area. 44 What is important for us is to observe that for Paul there is a

conflict between gospel and Torah. This is reflective of Jesus' own

controversy with Torah as expressed in his works of healing on the

Sabbath. 45 As far as Paul is concerned the Law "plays the role of jail-

keeper and slave-master until the arrival of freedom".46

was to be found in Christ.

This freedom

b) Justification by faith vs. works of the Law - Paul's main argument in

favour of his gospel of uncircumcision is surrrned up in Ch, 2: 16 where he

presents us with the antithesis between faith and Law in his declaration

that we are not proclaimed righteous by the works of the law but by the

faith of Jesus Christ. The Protestant doctrine of I justification by

faith' arises from this aspect of Pauline theology, which occurs also in

Romans.47 However, there is no consensus amongst Protestant scholars as

to the place of justification in Paull s theology. Kasemann who sees it

as the centre not only of his teaching, but of "the whole of Christian

proclamation",48 accuses Stendahl, Wrede, and Schweitzer of attributing to

it the status of "a mere tributary of Pauline theology".49 While not

agreeing with this latter opinion,
...

neither can we support Kasemann' s

thesis that justification is the centre of Pauline theology. 50 It is

however a very important element in it. What we need to remember is that

Paul is addressing a particular situation in which Jewish Christians still

bound to the Law were pronouncing in their ' gospel I that there was no

salvation for Gentiles apart from the Jewish Law. 51 Paul makes the

"truth of the Gospel" (ch , 2: 14) clear, viz. that Jews and Gentiles were

I justified' (declared righteous), not by Jewishness or any work of the

law, but by the faith of Jesus Christ. This argument is in continuity
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with Jesus' teaching where He pronounced that a penitent sinner who had

not kept the Law was more 'justified' than the Pharisee who had kept the

Law. 52

But what does Paul mean by "O(~ n(OT€.ws Iy/oou Xj:JIO'rcfUl l ? The

tendency traditionally has been to translate this, "faith in Jesus

Christ". 53 An examination of the text, the consistency with which the

phrase occurs in the passages that refer to justification, 54 and the

realization that Paul uses €v Xr (0 1"rt! when he desires to do so,

:)- r V t" X '"to the conclusion that 'l-ry60tJ /\,!,6TOU' (v , 16a) and' ('corDIJ I

leads us

(v , 16b)

are both subject.ive genitive. Paul is not attributing justification to

faith in Jesus as such, whether christologically or soteriologically.

Our justification derives not from the act of believing, but from the gift

of the faith of Jesus Christ faith in the efficacy of Jesus'

interpretation of the will of God for human lives. 55 Jesus' faith is

faith in God I s goodness and power which enables us to live righteous

lives, and he encourages both Jew and Gentile converts to lay hold of this

faith. That is what Paul claims to have done, so that he lived his life

"by the faith of the Son of God" (Gal. 2:20). Paul's gospel of

justification by the faith of Jesus Christ should be seen as a corrective

to all alternative methods of justification provided by Jewish and Gentile

cultures. 56

c) A new status in Christ - We support Stendahl's thesis that Paul's

objective in arguing as he did was with a view to "defending the rights of

Gentile converts to be full and genuine heirs to the promises of the God

of Israel". 57 It should not be forgotten that he was dealing with a

situation in which Jewish Christians were refusing to have table-

fellowship with Gentile Christians. 58 Paul tackled the problem from two

points of view. His midrash on the Abraham tradition was not intended to

introduce theological subtleties into gospel-hermeneutic, but rather,
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using the rabbinic method of exegesis, he showed that Gentiles who had

faith were the genuine descendants of Abraham, who as a Gentile had

demonstrated that faith in God which gave him the right to be reckoned

righteous. 59 Secondly, those who have the faith of Jesus Christ become

'sons' and heirs of God with the privilege of calling Him "Abba,

Father" •60 It should be observed that the emphasis in the designation

, sons' is not on gender but status, 61 nor should we overlook this very

significant evidence of Paull s continuity with the gospel of Jesus.

In spite of its advance in relation to the legal codes of the times,

in Judaism proselytes were second-class Jews,62 Torah permitted slavery,

and women were held to be inferior human beings. Paul called attention

to the fact that the main cultural distinctions of race, class, and sex,

were abolished by Christ and that in Him all persons enjoyed equal

status. 63 It is in the interests of this thesis that we examine more

closely his attitude to the institution of slavery and to women.

i] Slaves - Paul's proclamation that in Christ there is neither bond nor

free needs to be seen in relation to other parts of Galatians and to what

is revealed elsewhere in his epistles. He defines human existence

outside of the community of faith as bondage,64 and sums up his theology

of liberation in the statement "You have been called to liberty". 65 He

specifies three areas of liberation, viz., from the law (Gal. 3:10 f. cf

Rom. 3:27-28); from sin (Rom. 6::11-18); from men (1 Cor. 7:23). This

latter text has provoked controversy, for there are those who, bringing it

into relation with 1 Cor. 7: 20-21, argue that Paul was party to the point

of view which dictates that in no case should becoming a Christian be

allowed to alter the social relations that exist, as for example between

husbands and wives, and masters and slaves, and that indeed he laid down

the general principle that everyone should "remain in that condition of

life in which he was when the call of God reached him".66 First, we need
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to see 1 Cor. 7:21 within the context of Paul's theology of calling, 67

which primarily is not vocational or social,68 but refers to "God's call

in Christ". 69 Paul's argument in 1 Corinthians and Galatians is that

members of the church have been called into a new Society in which they

were no longer defined in terms of race, sex, or class, but to a new

relationship of oneness in Christ. In this calling they should 'walk'

and 'remain', 70 and this is the ' calling' to which he refers in 1 Cor.

7:21. He informs the slaves that the true significance of their call was

that they had become Christ's freed-persons (v. 22). However,

Hellenistic society, in which he operated, sanctioned the 'topas of

household management' which specified the legal requirements for the

master-slave relationship, and Paul violated them at his own peril and

that of the slaves. 71 He was therefore constrained to delineate a

'theology' of accommodation in which he reassured Christian slaves that

whereas it may be necessary to accorrmodate themselves to a dehumanizing

situation, the liberation movement into which they were called was not

dependent on the accidents of their material existence (v. 21a). Whether

bond or free they should continue in the calling of the Lord. Hence his

"I \ I
V~ 60{ /-"E"EIlD " But Paul did not stop there. He continued "

b:>'~) e~ J<~I 6V':'vc<c1o(l i::A€.Vf},?OS YEV/..<Jf)<Xj fl3IJ\Aov XP~6C{1". This

text has exercised the minds of exegetes, who are ranged on one side or

the other in accordance with their translation of I ~l)')\~ov Xf~{,c<,L ' in

terms of "take freedom" or "use slavery" • There is a grarrmatical

ambiguity in the text which makes any exegesis on the basis of grammar

indecisive. 72 Bartchy paints out that scholars who emphasize grammatical

considerations interpret the verse as meaning "take freedom".73

base our interpretation on other considerations as well.

We shall

Paul belonged to an anti-slavery biblical tradition which forbade

kidnapping and which required that all slaves be freed periodically. 74
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As Daube reminds us it was the conviction that II... he who is a son or

slave of God ought to be no man I s property even in appearance ll
•
75

as we have seen regarded the sabbath as a day when slaves should look

forward to complete freedom. 76 It would have been impossible for Paul to

advise his sisters and brothers to remain within an evil system, where

there was a legitimate way of escape. As Bartchy observes, his IIdon , t

worry II is not a "theological sanctification of the status quo" •77

Rather, the meaning is, if it is possible to become free, jump at it and

make good use of the opportunity.

But what of Philemon? It has often been said in justification of

slavery, that Paul did not encourage him to free his runaway slave. 78

Here also Paul's words and actions should be interpreted in the light of

his theology of calling, liberation, and accorrmodation. However

justifiable running away might have been, Christianity was non-licit and

therefore lacked the status of a sanctuary to which slaves could flee for

refuge. 79 To abet runaway slaves was to break the law. However, Paul

did all that he could to procure Ones:imus' freedom. On the basis of

Philemon I S profession of love for Jesus (vv • 5-6) Paul implored him to

receive Ones:imus no longer as a slave but as a beloved brother, not only

.7 I'
but physically (6-'1 <5>xp 1< I ) (v , 16). It

is clear that only actual physical freedom could have been "over and

above" what Paul had suggested and pleaded for. 80

There is no ambiguity in the main thrust of his teaching. Where his

gospel is put into action there can be no slavery, and here too he was in

continuity with the gospel of God in the Old Testament, with the gospel of

Jesus in the Synoptics, and in tension with a dominant cultural

perspective of his times.

Li.] Women - As with slavery, Paul does not in Galatians deal with the

detailed implications of his theology that in Christ there is neither male
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However, elsewhere we find him referring to, and giving

instructions concerning women, and it is fitting that we examine these in

this section which deals with liberation and a new status in Christ.

In some situations Paul's explicit theology of liberation for women

in the service of Christ and the Church is evident. There are leading

female members of the Philippian church who are fellow-labourers in the

Gospel with Paul and Clement. 81 Prisca and her husband Aquila are

acknowledged as sunergoi of Paul, and that Prisca is mentioned first

indicates that Paul recognized her as the IOOre dominant of the two in the

work of the church. 82 He recognized Phoebe as one who shared with

Apollos, himself, and others, the function and status of 6Ic:i~O"llf 83 and

her description in some translations of the Bible as ' deaconess' or

'helper', is misleading. 84 What is even IOOre significant is that he

described her as prostatis, a word which has cormotations of exercising

authority, being a leader, ruling over, to be president of an ecclesia. 85

Paul's Roman readers would have understood the full significance of his

recorrmendation of Phoebe, and of his revolutionary act in requesting that

she be welcomed and accorded the customary respect showed to one in

authority.

There is no consensus concerning the identity of Junias in Rom. 16: 7,

where the name is linked with that of Andronicus. Paul refers to both

persons as apostles. If, as some are convinced, Junias (or Junia) is the

wife of Andronicus, then full credit should be given to Paul for

explicitly attributing to a woman the role of apostle, in defiance of the

contemporary culture. Actually such an act fits in with his designation

of Phoebe as diakonos and prostatis, and is in continuity with Jesus' own

revolutionary approach to women.86
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The gift of prophecy was highly rated in the Early Church,87 and

women, doubtless encouraged by Paul's 'liberation theology', participated

in the worship services of the Corinthian church by praying and

prophesying, and Paul acknowledged this. 88

With regard to marital relationships, Paul in responding to questions

raised concerning spirituality and sexuality in relation to Christian

marriage teaches a mutuality of responsibility in an equality of status

between marriage partners. 89 He advised married and single men and women

that, irrespective of their worldly condition, the primary objective

should be to walk worthily of the calling of God. 90

Balanced against these positive approaches are a couple of Corinthian

passages which contain some apparent negative features. Paul in his

letter to the Corinthians is disturbed about the divisions and contentions

that had surfaced in the church. 91 One of the questions apparently

concerned the conduct of women at church gatherings (l Cor. 11:2-16;

14:34-35). It is to be remembered that the Roman authorities took a dim

view of cultic women,92 and that Jewish women suffered the limitations of

their own tradition. There are however indications that contemporary

social tensions existed abroad, centring around the changing perceptions

of women in society, triggered very probably by the dissemination of

knowledge concerning the comparative independence and power of women in

Hellenistic Egypt for example. 93 Corinthian Christian women, aware of

the new options, and encouraged by Paul's 'liberation theology', may have

bequn to exercise their freedom both in their attire, and in participation

in worship. As long as his main conflict was with Torah only, Paul was

free, but when confronted with Hellenistic cultural traditions that did

not contravene the essence of the gospel, then he had to be cautious and

make haste slowly. The problem of the head-covering which Paul discusses

in 1 Cor. 11:2-16 continues to attract scholarly analysis. Discussions
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centre around the meaning of such words as K.':cr'" A'1
the probable differences between Greek and Jewish customs, the ages of the

women concerned, and the reasons why the women uncovered their heads in

the first place etc. 94 It is impossible for us to participate in this

wider debate. However, in the light of what we have already observed of

Paul's approach it is quite unjust on the basis of an obscure text to

suggest that he is here making a definitive theological jUdgement on the

ontological inferiority of women.95 What we find here are ethical

instructions that reflect the social mores of the times, their

conservatism fitting in with Paul's accorrmodatory theology of being "all

things to all People". What is more important, and which those who

oppose the ordination of women tend to forget, is that while apparent.Iy

yielding to a time-honoured custom which no doubt varied from culture to

culture, and would eventually disappear, he subtly reaffirmed the

liberating gospel of Jesus which freed women to pray and prophesy in the

new Israel, even as they had in the old before their cultural captivity.

With regard to 1 Cor. 14:34-35, the awkwardness of the verses has

suggested that they are a non-Pauline interpolation, and in some

manuscripts they appear at the end of the chapter. 96 They contradict

Paul's earlier favourable approach to women praying and prophesying.

Recent scholarship has detected other possible interpolations in

1 Corinthians which reflect an attempt to harmonize it with the

Pastorals. 97 MacDonald suggests that it was the interloper and not Paul

who, in keeping with the conservatism of the Pastorals, wanted to silence,

not women in general, but prophetesses in particular. 98 Actually, the

LncIusdve 'tis' in vv , 26-27, 37, concurs with Ch. 11:2-16 in giving to

women the right to share in worship and to speak in tongues. 99

Paul then in his letter to the Galatians proclaimed a gospel

specifying liberation, justification, and a new status in Christ, apart
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Paul does not only

speak of 'justification by faith', but qualifies such faith, referring to

it as 'working,lOO by love, and he speaks of a 'law of Christ,.lOl This

led Luther to warn of the danger implicit in a return to a "works

righteousness" ethic. 102 However, the Pauline antithesis is not between

"works" and "faith", but between the "works of the law" and the "work of

faith". Paul makes his meaning clear when he explained that faith works

by love,103 and that to love the neighbour was to fulfil the law. To love

as oneself the woman who is a neighbour is to accord to her that status of

equality with the male, of which she has been deprived by many cultures of

the world. Paul in his approach to the problems of Gentiles, slaves, and

women, made explicit that which was implicit in the Synoptic teaching of

Jesus, and faithfully transmitted to the Galatians that which the

Synoptics declare to have been His gospel.

2. The gospel of Paul to the Corinthians - Corinth in New Testament times,

was the capital of the Roman province of Achaia, and an important

commercial centre on the main route from Rome to the East. It consisted

of a large POPUlation of Greeks, Romans, and resident strangers of many

nationalities including Jews. It had a reputation for materialism and

imnorality, and not far away the Isthmian Games were celebrated. Corinth

had its quota of religions with temples dedicated to Athena, Apollo,

Aphrodite, a sanctuary of Asclepius, and the popular Cults of Demeter and

Kore, ~ and sarapis. 104 Paul's claim to be the founder of the

Corinthian churchl 05 is generally accepted. Only two of his letters to

the Corinthians are included in the New Testament, but he is believed to

have written others. 106

Paul's gospel of unity It is apparent that Paul's Corinthian

correspondence was motivated by knowledge of diverse divisions that had

surfaced in the church. 107 It is a much discussed question whether one
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source of the conflict might have been a pre-Christian gnostic movement

which influenced either Paul or his opponents, but one that we cannot

explore. 108 The Corinthian congregation contained factions expressing

loyalty to one or other of the apostles, and even to Christ as opposed to

the apostles.109 Vis-a-vis Temple religion and the Mystery cults,

theological questions were raised concerning the food offered to idols and

the method and meaning of the Resurrection. H O The values and mores of

the contemporary Corinthian culture with respect to social and sexual

ethics, and the discriminatory attitudes expressed in hierarchical class

divisions within the polis, were reflected in the church in the claims

that were being made of superior academic knowledge and philosophical

wisdom, in the display of material wealth, and spiritual elitism. III

There is no consensus as to whether Paul in I and II Corinthians is

dealing with the same opponents,1l2 but the gospel that he proclaimed

seems to be generally applicable and we shall adopt an integrated

approach. He deals with the schismatic situation by presenting a gospel

of unity within the framework of three main concepts, viz., the church as

the body of Christ, as the sphere of reconciliation, and as the community

of love.

a) The church as the body of Christ - The 'body' was a figure used in

Hellenistic philosophical and 'mystery' circles. H 3 We should not

however rob Paul of originality and push his metaphor beyond the limits

There is a danger here of the concept 'Christ' being

for which it was intended.

with 'Christ',114

Kasemann for example equates 'body of Christ'

divorced from its historical rootage in Jesus, and a 'Christ-mysticism'

being imposed upon Paul's concept, which was not intended. As Dodd

explains, Paul's 'mysticism', if such it is, is expressed not in an

individualistic experience of union with Christ, but rather in active

fellowship with those who are believers. 115
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Theologians who interpret the 'body of Christ' in terms of the

institutional church with Christ as a cosmocrator exercising dominion over

his 'body', Le. Christendom, are influenced by an imperialistic approach

to Christian theology which may derive from their particular Sitz-im-Leben

in Western civilization. 116 However, Paul's idea of the 'body of

Chris·t' fits in rather with Conzelmarm' s interpretation of it as the

'sphere of faith', 117 and as such, it is meant to direct attention to the

earthly Jesus and His life of faith in which He assumed the role of slave

rather than emperor, of service rather than power, and of community rather

than empire.

Those who interpret Paul's 'body of Christ' as corpus Christi

mysticum, tend to emphasize the sacramental role of baptism and the Lord's

Supper, seen as efficient means by which persons are incorporated into the

body of Christ .118 It is impossible for us within the scope of this

thesis to give this SUbject the investigation it deserves, but in view of

the fact that these are two of the major causes of the contemporary

division in the 'body of Christ' in Jamaica, we must briefly examine

Paul's approach to these rites. We should note the contextual nature of

his references to them in the Corinthian correspondence.

Baptism - We find in Paul an ambiguous and polemical attitude to water

baptism. 119 Hellenistic Christians with past baptismal experiences were

doubtless imposing upon the Christian practice their former materialistic

understanding of baptism as an efficient means of initiation and

d'Wt"Wlf"'d. .120 A conflict of understanding resulted, so that it became

an agent of division in the church, hence Paul's polemic. He obviously

knew of no command from Jesus to baptize. In 1 Cor. 10:2, he interprets

the Exodus-event as a 'baptism' into Moses thus bringing it into

relationship with liberation from physical bondage, and specifying the

unity of the experience for all the people of Israel.



268

The main thrust of Paul's paraenetic use of the concept of baptism

(cf. Rom. 6:3-4, 12-22) is that it is a symbol of the fact that Christians

by faith have entered into a new life "in Christ", expressed in personal

and social ethical conduct, as well as in a dynamic fellowship of love.

We therefore cannot accept Bultrnann' s thesis that it is in addition an

objective occurrence by means of which believers are taken into the 'body

of Christ' .121 The baptism he specified was that by the Holy Spirit, the

effect of which was the erasion of all distinctions, enabling Christians

mutually to respect and care for one another .122 There is debate

concerning Paul's reference to baptism on behalf of the dead, a practice

which doubtless derived from the Cult of the Dead. 123 It is doubtful

whether he would have shared the belief that this proxy baptism was done

by the ' elect' on behalf of the 'psychics' in order to enable them to

enter into the 'pleroma ' .124 Rather, starting where these Christians

were he sought to persuade them concerning the reasonableness of the

teaching on the Resurrection. The idea of a baptism on behalf of the

dead actually fits well with Paul's concept of the 'body of Christ', being

symbolic of the fellowship that Christians enjoy in Christ, one which

death cannot destroy.

The Lord's Supper - We meet the term the 'Lord's Supper' first in Paul,

and the fact that his discourse upon this rite is confined to twenty-one

verses in I Corinthians125 implies that he was motivated to refer to it

because of the peculiar problems of the Corinthian church, and not because

he deemed it to be constitutive for Christian existence. 126 First, there

was the question of Christians participating in non-Christian religious

feasts which included meat offered to idols. Meeting the Corinthians on

their own ground, Paul argues in 1 Cor. 8: 8-13 that participation in the

bread and wine of the Lord's Supper is symbolic of participation in the

life of the 'body' of Christ, and that participation in the life of an
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idol and participation in the 'body' of Christ were Imltua11y exclusive.

Earlier in Ch. 8, he had argued that in view of the fact that an idol was

nothing, to eat sacrificial meat was also nothing. Here however his

primary concern was for unity and hanrony, and consideration for those who

were weak in faith. 127 His emphasis is certainly not that the Lord's

SUpper is in itself a sine qua non of salvation, that it is a sacrifice

the correct observance of which is of pr.imary importance, or that it is

actually the 'body of Christ'.

In 1 Cor. 11: 20 f, Paul's main concern is that the Lord's SUpper had

become the occasion for divisions and inequities in the Church, exposed in

the selfish and insensitive attitude of the rich who indulged themselves

and treated the poor with contempt.

Davies sees an analogy between the Jewish Passover ritual and Paul's

account of the celebration of the Lord's SUpper, 128 and Daube refers to

the fact that provision was made that at the Passover supper Jews should

remember that God had redeemed them from slavery. 129 Paul's use of the

term anamnesis (1 Cor. 19:24) has led to a discussion as to its possible

sacramental significance. 130 However , it is more likely that he

interpreted the Lord's SUpper as the occasion for remembering the

significance of the total ministry of Jesus, His life as well as His

death,131 in terms of liberation from the divisions observable in the

Corinthian situation. The bread and wine were symbolic, not so much of

Jesus' triumph, as of His humiliation and identification with suffering

humanity, (Philipp 2: 5-9) , and not to I discern the Lord's body' is

indicative not of His real presence in the bread, but His real presence in

the neighbour (1 Cor. 11:29).

Paul is concerned to ensure that in the Church the Lord's SUpper

should not be divisive but rather become the occasion for expressing that

unity in Christ in which distinctions between the rich and the poor are
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abolished. 132 Because believers are the 'body of Christ', "there is no

difference" between them, 133 and steps must be taken to redress

imbalances .134 This call for unity at the Lord's table is grounded in

his egalitarian conviction, and contrary to the social-contract theory of

the later feudal system of Western civilization, suggested by Theissen's

idea that 'love-patriarchalism' was encouraged in the Pauline churches. 135

Paul makes it clear in 2 Cor. 8:14 f, that the objective of the Gospel was

not Pharisaic almsgiving, but rather the destruction of the foundation of

that dichotomy between rich and poor so inimical to the 'body of Christ',

viz. the unequal distribution of material wealth. This idea was in

opposition to the perceptions both of Hellenism and Judaism, 136 1::ut in

continuity with the demands implicit in the gospel of God in the Old

Testament and the gospel of Jesus in the Synoptics. 137 In confonnity

with Jesus' example Paul embraced poverty, and Theissen aptly describes

him as the 'apostle of charismatic poverty,.138 As Dodd sees it, Paul's

doctrine of the Church as the 'body of Christ' is the foundation for a

constitutive and positive social ethic within which the teaching of Jesus

can be developed, 139 and ultimately, as Stegeman observes, 'Our

relationship to the poor in this world and our relationship to Jesus

Ch . d th thin ' 140r Lst; .•• are one an e same g ••• •

The church as the 'body of Christ', as interpreted by Paul, was a

charismatic corrmunity in which all members were gifted in some way by the

Holy Spirit,14l were meant to produce the fruits of the Spirit,142 and

shared in the one ministry of Jesus. Paul saw Baptism and the Lord's

Supper, not as efficient ritualistic means whereby persons are

mysteriously incorporated into the mystical 'body of Christ', but

efficient symbols through which believers are given the opportunity of

identifying with Jesus' intention of healing the divisions within the
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human family.

b) The church - sphere of reconciliation - 2 Cor. 5:17-20. Paul calls

for the whole Corinthian church as ambassadors of Christ, to embark upon a

ministry ( 0', oC Kov (0<) of reconciliation in the interests of unity, but as

Stendahl observes, reconciliation was not to be seen as an easy way out of

an awkward situation. 143 The phrase " b'~ 'X(Jldro'iJ" (v.1S), need not be

a reference specifically to the death of Christ, but rather to the whole

event of Jesus - His life and ministry, death and resurrection. It is

through Jesus that God's reconciling work is revealed to the world, 144 and

as ambassadors of Christ, all Christians are challenged to keep the

reconciling process going. 145 Paul's gospel of reconciliation is the

setting for his teaching on forgiveness, not giving offence, and peace

making.

The teaching on forgiveness 146 reflects Jesus' emphasis as expressed

for example in the Lord's Prayer, "Forgive us our debts as we forgive

those who are indebted to us".147 SUch forgiveness implies not only that

~ forgive those who hurt us, but what is even more difficult, that we ask

those whom we have hurt to forgive us. This is the rub in Jesus' warning,

"if your brother has ought against you" (Mt. 5:23-24). There can be no

authentic reconciliation where there is no repentance, and repentance

presupposes reparation according to ability.14S On the other hand, where

others have done them wrong, Christians are urged to take the initiative

in forgiving (2 Cor. 2:5-11).

Whereas the :immediate context of the Pauline non-offence texts is

usually the problem of eating food offered to idols,149 the general

principle is applicable to all situations. within the context of a

reconciled and reconciling corrmunity, there must be no conscious and

deliberate giving of offence,whether it be to Jews, Gentiles, or the

church of God.150 This is particularly so with respect to the strong and
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Paul's teaching on non-

offence is reflective of Jesus' own teaching, in which there are serious

consequences for offending His 'little ones' .152 The principle is

applicable to international acts of aggression and exploitation against

the weak peoples of the world, particularly so if the nations that give

offence are "Christian".

Paul was solicitous for peace, as the greetings and doxologies of his

letters show. 153 Congregations were reminded that God does not promote

confusion but peace,154 and that the kingdom of God was a kingdom of

peace,155 and what he said to the Romans was meant for all - "as much as

lieth in you, live peaceably with all peop'le" .156 The limit of

possibility is not a reference to our 'ability', or the 'weakness of the

flesh' • It meant the willingness to suffer wrong if necessary, rather

than do wrong. 157 There is nothing in the Pauline gospel that justifies

the 'just-war' theory for example.

of using evil means for just ends.

Christians are not given the option

The New Testament Church can be said

to have espoused 'unilateral disarmament I as it continued to proclaim

Jesus as Lord (Acts 4:18-21), conscious of the fact that the Roman empire

and Jewish authorities had apparent power to destroy it, but encouraged by

a faith such as Paul's that "neither death nor life ••• nor powers ••• '

could separate it from the love of God in Christ Jesus (cf Rom. 8:35-39).

At the same time it is necessary to emphasize the continuity between

Paul's understanding of peace and the Old Testament concept of shalom,

which refers not to the absence of war so much as to the total well-being

of persons in comnunity, with special reference to their material

existence, and which was integrally connected with tzedakah (cf Is. 45:7;

48:18; 54:13).158 In the New Testament, in the words of Foerster, peace

referred to: "the eschatological salvation of the whole man, which is

already present [emphasis mine] as the power of God" .159 Christian peace
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means a confrontation with society's evil structures in true prophetic

fashion, as was the case with Jesus Himself, and the British abolitionists

who struggled to set free the slaves in the caribbean. "As much as lieth

in you" is likely to be a reference to the fact that Christian praxis

leads inevitably to tension and confrontation with various aspects of our

cultural existence - family, society, State - and with Christians it is

not 'peace' at any cost. There is a 'cost' to discipleship as expounded

by Jesus and Paul; the 'body of Christ' cannot avoid the 'cross,.160

c) The Church - Community of love - Love is the concept that gathers up

the major themes of the Pauline corpus and which finds expression in his

great hymn in I Cor. 13• As with the Synoptics, the word used is

~ y An ., Reumann observes that apart from I Corinthians, ~ yo<n ~

for Paul usually means the love of God for human beings. 161 However, the

evidence is that the majority of Paul's explicit references to love

concerns the love of human beings for one another, sumned up not in the

Shema but in the corrmandment "thou shalt love thy neighbour as

thyself". 162 Within the context of the divisiveness of the Corinthian

situation where the pneumatikoi163 prided themselves in their

spirituality, and the sOphoi164 in their wisdom and knowledge, Paul held

up love as the greatest gift of the Spirit. 165

Paul's call for unity in the Corinthian church was not a summons to

uniformity in the universal Church. As Dunn observes, his use of the

concept of the 'body' in 1 Cor. 12 and Rom. 12 is not a reference to the

need for an ecumenical world Church with coordinated ministry, centralised

administration, and the identical liturgical practice. 166 Love as the

supreme gift of the Spirit is the uniting factor in Christian witness and

fellowship.
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3. The Gospel of Paul to the Romans - When Paul wrote to the Roman church

he was anticipating the expansion of his world mission, first to Rome and

then to Spain. 167 It is evident from the letter that he had not before

visited the church, and knew of no apostolic founder, 168 though tradition

attributes its foundation to Peter and Paul. 169 The fact that some of

the leading themes occurring in his other epistles are reflected in Romans

leads Manson to write in terms of it being a 'manifesto' of Paul's deepest

convictions, 170 and Bornkanm to interpret it as his ' last will and

testament' .171 As with Galatians and Corinthians, our desire is to

isolate the theme highlighted at the begirming of the letter, examine

whether it reflects the Synoptic gospel of Jesus, and discover to what

extent it may have been determined by the peculiar cultural situation of

the Roman church.

Jewish connections with Rome are mentioned in 1 Macc. 8: 17 f (cf

12: 1 f; 14:16 etc.) and by Josephus (BJ II.VI. I) • By New Testament

times a Jewish 'diaspora' was settled there, which apparently attracted

the suspicion of the Roman authorities. Claudius' persecution and

expulsion172 was but the latest action taken against what was considered

to be the excesses of a superstitio ba.rbara .173 There is a theory that

with the repeal of Claudius' edict, a strained situation developed between

returning Jewish and Gentile Christians, and that Paul may have written to

defuse the situation and encourage mrtua.l respect and tolerance. 174

It is of some interest that where the Synoptics speak of the gospel

of the Kingdom of God, Paul in his introduction refers to the 'gospel of

God,175 and the 'gospel of Jesus Christ' .176 Here again the cultural

factor is determinative. On Gentile territory where there was no

knowledge of the significance of the 'Kingdom of God' 177 and within the

context of an empire in which it was claimed that the emperor was a god,

and where all 'rrovements' were suspect of SUbversion, it would have been
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foolhardy for a Jew to go announcing good news concerning the kingdom of a

god other than Caesar. Paul defined his gospel to the Romans in terms of

the revelation of the righteousness of God in the gospel of Jesus

Christ,178 and this, we suggest, is the leading theme of the epistle. 179

We shall examine this theme under the headings of the gospel of God, of

Jesus Christ, and of the righteousness of God.

a) Paul's gospel of God - In keeping with the later prophetic theology and

some apocalyptic literature, Paul emphasizes the universalist dimension of

God, describing Him as being 'one', 180 and the Creator and sustainer of

the world. 181 Within the context of the Roman situation it was important

that he stress the impartiality of God,182 and this he did by presenting

Him as the God of both Jew and Gentile. 183 He acknowledged that

ontologically human beings have the ability to decide in favour of either

good or evil, God or an idol, and points out that there were Gentiles who

though lacking the Jewish Torah had kept the law of God "written in their

hearts" •184 All forms of idolatry were therefore unnecessary, sinful,

and inconsistent with the knowledge of God.185 Paul uses Hellenistic

formulations to describe the activity of God,186 but unlike Philo does not

speculate on, or attempt to analyse the being of God in the manner of

Hellenistic philosophy.187

It was however necessary in writing to the Roman church, which was

situated at the centre of the Hellenistic polytheistic milieu, to specify

just who was the God of the Gospel. First of all he made it clear that

He was identical with the God of the Jewish Scriptures, but in so doing

associated Him not with the Law but with the prophets. 188

Paul commends God to the Romans as 'Father,.189 He is supremely the
t

Father of Jesus Christ Who was designated (OPC(fS/V1oj) 'Son of God' at

His Resurrection "according to the Spirit of holiness",190 but in

conformity with Synoptic anthropology, Paul conceives of human beings also
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as 'sons' of God, and aff'Lrms the unity of humanity by speaking of God to

a mixture of Jewish and Gentile Christians, not as the Father (cf Gal.

1:1) but as ~ Father (cf 1 Cor. 1:3; 2 Cor. 1:2). However, whereas in

Acts he is represented as referring to human beings as the "off-spring of

God",191 there really is in Paul no trace of belief in an ontological or

biological relationship between ourselves and God•• He knows the concept

of being 'begotten' ( Y' (£ VV t.t.V ), 192 but does not use it either of our,

or of Christ's relationship with God as we find with some other New

Testament authors .193 According to Paul, God had designated

( n fO J,fJ I cr6 V ) from the beginning, that human beings should share

( oo f fOt fo u,s in "the image of His Son", with a view that He should

( /) 194be the first-born nf i.>J r ()r i> K 0 1/ among many brethren. However, we

should not be misled by this use of ~ i,< ~V imagery. He is not

proclaiming philosophical doctrines, but using philosophical language to

communicate his exegesis of the gospel of Jesus Christ in tenus of being

restored to that ' image of God' in which, according to the biblical

doctrine of creation, humanity was originally created. Moreover, he

emphasizes the Holy Spirit's agency in effecting 'sonship' both with

regards to Jesus Christ and those who belong to Him. 195 'Sonship' in

Paul is a reference to status and not a biological description. There is

also no indication that women were excluded from participation in the

, image' of Christ. In emphasizing the Holy Spirit's function in

effecting human sonship in relation to God, Paul identified with the

democratization of the Old and New Testament traditions, and opposed the

Stoic concept of human divinity based on the idea of an indwelling

logos,196 or a discrimination between persons based on the possession

of The unity between the teaching of Paul and Jesus is

In contrast then

corroborated where Paul says that within the context of the 'spirit of

sonship', Christians also cry" Aftc;( b n~nlf" .197
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with the remote and inaccessible 'Being' of the philosophers, Paul had

good news of an approachable God Who cares for, indeed loves198 His

children, who are co-heirs with Christ of His eternal blessings,199 and

from Whom no power can separate them.

b) Paul's gospel of Christ - From its post-Resurrection perspective the

Early Church had proclaimed Jesus crucified and risen, but further

elaboration was necessary in order to justify the authority accredited to

this Person Who was presented to the Jews as having priority over Moses,

and to Hellenism as being of incomparably more significance than any

Hellenistic dlPT t{f' or 8<:70$ kV'1f .200

Paul identified with the major concepts of the Apostolic tradition,

and in Rom. 1: 1-4 proclaimed that Jesus was Christ, Son of God, and Lord,

and in Rom. 5: 14 he speaks of Him in terms of a second Adam. We shall

deal with each in turn:

i] Jesus - Paul did not proclaim a mythological Being but focused on the

historicity of the Jesus event. It was as Jesus that Paul is alleged to

have experienced Him initially,201 and he identified Him as having been

born of the seed of David,202 and that He was crucified, and died,203 and

had risen from the dead. 204

ii] Christ - Concentration on with all its developed

connotations tends to obscure the fact that the New Testament Church,

including Paul, proclaimed Jesus to be the Messiah of Jewish expectation,

and that the Early Church was really in its infancy a messianic movement.

Israel's Messiah was expected to be a particular historical person. 205

However, the Early Church's interpretation of Jesus' messiahship was not

in accordance with the nationalistic and militaristic elements in the

tradition, but rather in Jesus' own terms of the Deutero-Isaianic

expectation of the Servant. 206
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iii] Son of God - Paul and the Early Church had to find appropriate

tenninology for conveying to their generation something of the uniqueness

of the personality of Jesus and the significance of His ministry. No

less a title than 'Son of God' had the capacity to impress upon the

Hellenistic mind Jesus' integral relationship with God His Father, and the

nature of His work and authority. 207 In the wider Hellenistic culture

the term was applied to human personalities who astonished their

generation by their spectacular performance and the 'spiritual' dimension

of their performance. 208 In Paul the emphasis is primarily on Son of

God. Jesus and God are distinct personalities, in keeping with the

SYnoptics and Acts. God sent His Son (Rom. 8:3; cf Gal. 4:4);209 there

is one God and one Lord Jesus Christ (1 Cor. 8:6). The Son is subjected

to God. However, to attribute to Paul the idea of 'subordinationism' is

to impose upon his mind a concept that was foreign to it. 210 Elsewhere,

Paul's reference to Christ as the "image of God" (2 Cor. 4: 4 cf Philipp.

2:6)211 suggests to some exegetes that Paul proclaimed Christ as God.

The term 'image of God' was one that had been used in Hellenistic Judaism

of 'Wisdom',212 and according to Old Testament theology human beings were

created in the 'image of God' .213 Neither 'wisdom' nor human beings in

these contexts are thought to have been created gods. Paul does not

equate Jesus with God, but presents Him as the human being par excellence

through Whom God fully revealed Himself, and in Whom we see humanity as

God intended it to be,214 and in Paul's day the term 'Son of God' would

not necessarily have implied that He was God or second God, but rather

indicated His role and function. 215 He contradicts the SYnoptic

tradition in promoting the Resurrection instead of the baptismal

experience as the locale of Jesus' designation as 'Son of God'.

iv] Lord - 1<0/>'0'
7:28 et a L) , being

as a form of address occurs in the SYnoptics (cf Mk.

the equivalent of the Aramaic mari,216 a title of
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I
In Hellenism t<uf ," was

applied to caesar and deities such as Isis It is not

necessary to follow the hypothesis of Bousset and Bultmann that

Hellenistic Christianity included a Kyrios-Cult similar to that of the

Mystery Religions, and that there Jesus was worshipped as 'Lord' in a way

analogous to the worship accorded to Lord Serapis. 217 On the other hand

those who, in defence of the 'purity' and 'independence' of Christianity,

claim that Paul had no first-hand knowledge of the Mystery Religions218

and was dismissive of their terminology, 219 attribute to the Apostle an

unwarranted conservatism and isolationism. Neither Jesus nor the Early

Church devised ' Christian' words, but used what was available in the

prevailing culture and relevant for presenting the essential message of

the gospel. Paul's use of the term 'Lord' does not imply that he was

transferring to Jesus the name given to Yahweh in the Septuagint, nor is

it tantamount to declaring that Jesus was God.220 In the case of 1 Cor.

8:6, he uses appropriate language found for example in the Wisdom

tradition, to draw out the implications of Christ's 'lordship' within the

context of the Corinthian situation. Only when this text is divorced

from its context does it become a vehicle for a Christology of pre

existence. 221

v] Adam (cf Rom. 5:14 f; 1 Cor. 15:21-22, 45-49). Rabbinic literature

utilises the Adamic figure in its theology and Philo develops part of his

anthropology around the theme. 222 The earlier suggestion that Paul's use

of the Adamic theme was based on the Urmensch-redeemer myth concerning the

fall of the divine ~\lB'pwnos into matter and his redemption from it223

has been challenged by Wilson among others. 224 Wedderburn finds the

inmediate background for Paul's use of the concept in Jesus' self-

designation 'Son of Man' .225 It is at least conceivable that Hellenistic

Judaism developed its Adamic theology within the wider context of
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, and that within this

universal perspective both Jesus' identification with the 'Son of Man' and

Paul's concept of Christ as Second Adam are to be understood. Here was a

trans-cultural concept available for comnunicating to the nations the

fundamental message of the gospel that whereas universal humanity shared

in the awful consequence of Adam's act, in the loss of the 'image of God',

God through Jesus Christ was in the process of re-creating humanity in

that 'image' , accomplishing what Barrett terms " the inner

anthropological rectification of man's [sic] existence in the sight of

God". 226 Or as Dunn puts it, Jesus became " ••• what Adam fell to by his

disobedience in order that Adam might become what Christ was exalted to by

his obedience" •227 It is to be observed that Paul in his Adam

Chr.i.st.o'loqy did not, as in the case of Philo, distinguish between male and

female humanity, or make derogatory statements concerning woman's role as

the "source of man's guilty life". 228

Paul does not in Romans refer to Jesus in specific terms as Wisdom,

but some theologians see a link between the Adam and Wisdom theologies,

and within the Corinthian situation we find him making the equation

"Christ ••• the Wisdom of God". 229 other Pauline statements have also

been brought into relationship with this idea (cf Rom. 10:6-7; 1 Cor.

8:6; 10:4; Gal. 4:4; Phil. 2:1-11).230 Wisdom Christo10gy has been

the subject of much debate, but we are limited only to a brief

observation. 231 That which is most significant about Paul's treatment is

that within the context of a situation hostile to a theology of the

liberation of women in the service of the church232, he deliberately uses

the female concept of Wisdom, well-known in his cu1ture,233 and conceived

of as the agent of creation and the transmitter of righteousness,234 to

describe the fulness of the humanity of Jesus, Who in His humiliation is

the fullest expression of the wisdom of God. In so doing he also
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established the precedent for interpreting Jesus with the use of female

imagery.

Paul would have been aware that no language, nor concept, nor we

ourselves, in the limitation of our ability to comprehend, could be

sufficient for definitively or ultimately explaining Who Jesus was. But

in every culture and in every Age there would be images and concepts

within which He and His gospel could be appropriately and convincingly

proclaimed. In a way as Paul said of himself, so he proclaimed Jesus as

"all things to all people" so that all might know that the hopes and

prayers and expectations of all humanity in all Ages and Cultures are

fulfilled in Him through Whom the righteousness of God is revealed.

c) Paul's gospel of the revelation of the righteousness of God - The

Pauline proclamation projects the righteousness of God instead of the

Kingdom235 of God as the essential content of the gospel of Christ. He

was on the right course for, as we have seen, the righteousness of God is

a leading concept of the Gospel of the Kingdom of God both in the Old and

New Testaments, so that though the language and concepts Paul uses may be

different, the essential message reffi3.ins the same.

Any attempt to do justice to Paul's meaning must reckon with the

understanding of the concept of righteousness in Paull s tradition. 236 In

spite of changed perceptions in Palestinian and Hellenistic Judaism which

we have discovered in such works as 1 Enoch and the Wisdom of Soloroon, the

emphasis continued to be on a right relationship between human beings, and

God's vindicating action on behalf of the anawim and the righteous. 237

Paul made it clear that the gospel he proclaimed was in the prophetic

tradition. 238 His use of the phrase 'righteousness of God' has caused

much discussion. 239 Within the context of Rom. 1:16-17 we suggest that

the phrase is subjective genitive. Paul's triwnphant proclamation to Jew

and Gentile is to the effect that God had fulfilled His promises and so



282

had proved Himself righteous. His intention in Creation, the promise to

Abraham, the prophetic demand for righteousness from the people and their

hope for the future, the Intertestamental anguish and longing expressed in

apocalyptic ima.gery and Diasporan Jewish philosophy, and the Hellenistic

historical query concerning the existence or availability of divine

justice240 - all these are brought into relationship with and find their

basic fulfilment in the revelation of the righteousness of God in the

gospel of Jesus Christ, the Messiah of Jewish expectat.Lon, The Pauline

kerygma in Romans suggests that this revelation of God's righteousness was

to be seen against the backqround of Jewish and Gentile depravity against

which the wrath of God had been revealed. All were guilty and none could

plead excuse. However, the good news was that God had now revealed His

righteousness, experienced in three specific ways. It was demonstrated

by the fact that He had raised Jesus from the dead, it is appropriated

through the faith of Jesus Christ, and it is implemented in the sanctified

lives of believers.

A few years ago, the Television series of broadcasts, "Jesus the

Evidence", 241 evoked a national controversy in Britain concerning the

traditional Christian belief in the Resurrection in general and of Jesus

in particular. The parameters of this thesis do not allow us to

participate in the speculations of Paul, the Church, or contemporary

theologians concerning a materialistic doctrine of physical resurrection

vs , the Hellenistic doctrine of irrJrortality based on the theory of the

escape of the soul from the 'tomb' of the body. 242 Our concern is to

reiterate that the faith of the Early Church and of Paul was based on what

they alleged to be personal experience of the fact that God had literally

raised Jesus from the dead. 243 This is to be seen against the background

of centuries of speculation and anticipation within and outside of Judaism

concerning the resurrection or survival of the dead. This was the case
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with Magian-ZOroastrian beliefs,244 is witnessed to in archaeological

discoveries245 and ancient mythologies, and was the orientation of the

Mystery Religions. Horner's Elysian fields and Africa's libation to the

ancestors are all part of humanity's ontological conviction of hunan

survival after death. Paul and the Early Church proclaimed that they saw

Jesus after His resurrection and this good news was to be procl.aimed to

all cult~es.246 '!he significance of Jesus' Resurrection for Paul is

that it was the evidence of the truth of Habakkuk.' s conviction that in

spite of all appearances to the contrary, the righteous person shall

indeed live by his faithfulness. 247 Jesus having been faithful unto

death, had been vindicated by His resurrection. Paul therefore brings

righteousness and resurrection into symbiotic relationship, in accordance

with apocalyptic hope.

While recognizing the gift aspect of Paul's doctrine of

justification,248 there is an emphasis on 'works' integral to the Pauline

kerygma, which cannot be dismissed as 'interim ethic'. 249 Luther

recognized this when he warned of the danger implicit in a return to a

'works-righteousness' ethic. 250 Nevertheless, Paul does SPeak of the

'work of faith' .251 '!he antithesis is not between 'works' and 'faith'

but between the 'works of the law' and the 'work of faith'. As Paul saw

it, the faith of Jesus was comparable to that of Abraham, L,e , a faith

that worked,252 and the gift of the faith of Jesus Christ is a

'justifying' faith which leads on to sanctification,253 which, in Pauline

theology, can be described as the incarnation of the implications of

justification into the everyday business of living. 254

In order to enable believers to understand how the integration of

justification and sanctification is achieved, Paul harnesses a number of

concepts and rnetaphors255 already familiar to his readers, including

sacrifice. 256 He interprets the death of Christ sacrificially, not
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mechanistically as ex opere operato, but as an experience in which

believers actively share, not just eschatologically when they die, rot

ethically while they are alive. 257 sacrificial language is similarly

applied to the life of believers, for instance in Rom. 12: 1 f where he

implores Christians: " nc,/" «efT qcr CIt to ~ d.ttJ 0( rc4. J,.,;, 1/ 8&I C:1"l'doV
" C I _:l ,.

~e-ld~" Dt.ytw.I/ ~¥.Cf"'61/ 1';;' h~ ... " Within the context of 'sacrificial'
" "

identification with the death of Christ, Paul challenges Christians not to

be confonned to the world, or as we might say, not to be prisoners of

culture, but to express in their lives such essentials of the gospel of

Christ as the sharing of material goods, (v .13 ), non-violence (vv .18-19) ,

and equality (vv. 5,16) • Above all, he challenges them to love,258 for as

Paul sees it love is the fulfilling of the law, and the righteousness of

faith to which his theology of justification by faith points expresses

itself in the work of faith expressed in works of love. 259 This, as

Furnish observes, means the abandonment of all private claims, boasts, and

privileges, and is representative of the believers' total life in faith,

as a life for others. 260 This is what Troeltsch refers to as the

"commmism of love" in which one shares and holds nothing back. 261

Indeed Paul makes it clear that the act of love means outdoing one another

in showing esteem or honour for each other, 262 and that the proof of love

is the willingness to share with the poor to the extent of creating the

conditions in which equality becomes a reality amongst the people of

God.263

Love is the concept that gathers up major themes of the Pauline

corpus and one might say that it is the sumnary of his understanding of

the essential content of the Gospel of Jesus Christ. If it appears that

this life of love is incapable of fulfilment in the lives of imperfect

human beings, Paul reminds us that this life is not the product of our own

striving, but derives from the infusion of our beings by the love of
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Christ (Gal. 2:20). Made righteous and sanctified 'in the name of the

Lord Jesus and in the Spirit of God' (1 Cor. 6: 11), we are equipped to

share with Jesus in the messianic mission to which 2 Cor. 1:21 points ,

Thus, the goal of the Christian calling is that as the ' anointed' of God,

Christians fully identify with the revelation of the love and

righteousness of God in Jesus Christ, and so become His agents or

'messiahs' (anointed ones I ,e , Christ's ones) through whom is fulfilled

the ancient messianic hope of the establishment of social righteousness on

earth. 264

In his goal of cornmmicating the Gospel to the nations, Paul was

solicitous to accommodate his gospel to cherished traditions where

possdbl.e or advisable. However, his prima.ry concern was loyalty to the

Gospel of God and of Jesus Christ, and there was inevitably tension with

social and religious perceptions which violated the character of the only

God as revealed in Jesus Christ, or which destroyed the essential unity

and equality of human beings created in the ima.ge of God, and who were now

challenged to be conformed to the I ima.ge I of Jesus Christ. In the

integration of his theology of love and his theology of the poor r in the

linkage of the doctrine of justification by faith with righteousness

expressed in works of love; and in the delineation of the Church as the

Body of Christ which permits no distinctions between the children of God,

Paul gives proof of his knowledge and grasp of Jesus' Gospel of the

Kingdom of God, and demonstrates, in his faithfulness in transmitting it

from Jewish to Hellenistic culture, that the essential Gospel can and does

survive culture-change.
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II. J<EN

A. General BackgroUl"rl - A number of factors have canbined to make the

Fourth Gospel the "original aOO daring,,265 work that it is, and vardoos

cornnentators have produced arguments in fa~ of their theories

concerning its date and authorship, origin and PJrPOse. 266 Its lIDity,267

historicity,268 am orthodoxy269 have been challenged. '!here have been

queries concerning its possdbfe dependence on Paul, 270 and its

relationship with the Synoptics. 271

Concerning the historicity of Jolm, much depends on cur urrlerstarrling

of the 'historical'. If we see history as the bare and detailed day to

day chronicling of all the events which occur over any prescribed period

of time, then we can never have history, and in any case, as Barrett

points out, in the ancient world there was no such 'Ii'lotograIilic'

chronicling 0 272

In addition to the Synoptic tradition, other sources that may have

been available to the author have been suggested 0 There is the

hypothesis of a Signs Source (1'''' ,j C( - Quelle), the suggestion of a

Discourse Source,273 and Barrett refers to the possibility of Judaean and

Passion Narrative Sourceso 274 It may very well be that the author drew

on a variety of sources, aOO that in addition to the Synoptic tradition,

or parts of it, he like Matthew and Luke drew on an independent source

which may be called 'J'. It my even be the case that the work is based

on the genuine reminiscences of the apostle John.

M:>st New Testament scholars agree that the earliest possible date for

this Gospel is A.Do90, and although Eusebius affinned that it was written

by the apostle Jolm,275 Barrett's suggestion that the Joharmine literature

including the Fourth Gospel is anonymous has much to conmend it. 276 It

is reasonable to SUI=POSe, as Cullmann' s thesis proposes, that there

existed a Johannine circle fran which all the Joharmine literature
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emerged. 277

'!he \oK>rld of 'John' was one of great religious and literary activity

to which those Jews and Greeks who became Olristians continued to be

exposed, '!he language in which it is couched caused sane in the past to

conclude that its origin and destiny 'Were outside of Judaism. However

this decision is no longer required, in the light of the Qumran literature

which gives evidence of language similar to John's emanating from a pre

Johannine Palestinian Jewish source. '!he present consensus seems to be

that it originated in the Diaspora, the most, popular options being EI:hesus

and Alexandria. 278 In the absence of hard evidence, the question of

those for whom it was intended must be based on such internal evidence as

language, concepts, and the content of the work. Dodd detects in the

Joharmine language and thought-pattern the mixed Stoic-Platonic phi.Losophy

used by contemporary authors as a vehicle for giving rhilosoIilical

justification for their religious beliefs. 279 In addition, the Gospel's

changed eschatological perspective,280 lack of explicit commands relating

to Baptism and Eucharist, and the use of such religious symbolism as the

ideas of new birth, bread of life etc., 281 lead him to the conclusion that

the Fourth Gospel was intended for a non-Olristian plblic. 282 As

Bultmarm sees it, the Gospel abounds in Gnostic terminology, and Jesus is

portrayed in a form analogous to the Gnostic Redeemer myth with a view

presumably to persuading those who entertained Gnostic beliefs of the

opposdtdon between the Gospel and Gnosticism. 283 On the other hand, on

the basis that the Evangelist's aim was to persuade his readers to accept

Jesus as the Messiah, Van Urmik proposes that the Gospel was meant for

Jews,284 John A. T. Robinson that it was directed at Hellenistic

Judaism, 285 and Barrett that it was written for Olristians. 286

We have already drawn attention to the emerging tension between

Jewish and Hellenistic Olristianity reflected in Paul. 287 Later New
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Testament literature gives evidence of continuing conflict and Dunn sees

the Epistle to the Hebrews as representing a developing tension in Jewish

Christianity between an Ebionite interpretation of Jesus and an

adoptionist one. 288 In Colossians there are warnings against the

intrusion of a "second-hand empty rational J;tri.loSOp,y,,289 threatening the

claims of Christ. '!here are references to a c:i.rcurrcision party, myths

and genealogies in the Pastorals. 290 In 1 John Christians with docetic

Christological views have left the Christian conm.mity, and this may be

the first symptan of a decisive split in early Christianity. 291 I:U1n

also points to the fact that Revelation contains evidences of a Jtinj of

I libertine Gnosis I re jected by the seer. 292

Davies reminds us that all over the Graeco-Ranan world there would

have been Jewish Christians exiled by the events of AD 70, who accepted

Jesus as Messiah, but for whom the Gospel was continuous with Judaism. 293

'n1ere is a division of opinion concerning the identity of the I false

teaching I referred to in the Ignatian letters. 294 V. Corwin identifies

two representative qroups , the Judaizers and the Ibcetists, am sees a

reflection of the Ignatian situation in sueh works as the OOes of Solom::>n,

Matthew and the Fourth Gospel. 295 It is clear that in the latter part of

the first century we are confronted by a situation of conflicting

Chr · t' thinking' 2961.S !.an • In trying to cane to a decision concerning the

Evangelist I s objective in writing the Gospel, we mist; take seriously his

situation, where the Chtn"ch was experiencing the emergence of diverse

expressions of Christian syncretistic thinking. Gnostic, Hermetic, and

Mickile Platonist literature, though conceivably later than John,

nevertheless portray an environment which the Fourth Evangelist must have

shared. 297 Here was exhibited a concern for knowledge of the nature of

God, am of the eternal world, the destiny of humanity, the relationship

between God and hUI1\3l1 beings, and the means of cOOll1l.D1ication am camnmion
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between the t\r,1Q. Hellenistic Judaism had already been influenced l:1j this

environment, whose conceptions were now begirming to nake in-roads into

the thooght-pattems of the O1urch of the Evangelist's time, affecting its

Olristological and Soteriological beliefs. In this ci.rcumstarx:e, his aim

was to ernmciate the essential content, nature, and objective of the

Gospel. To this em he selected the relevant material, am utilising all

the available techniques, proclaimed his message In accorda:rx:e with the

language and concepts of IX'pJ1ar religious am };hilosorhical perceptions

to which his readers would have been accustomed. He chose to write not

an Epistle dealing with specific pastoral problems, rot a 'Gospel' in the

form of a theological treatise based on the life, teaching, and ministry

of the historical Jesus, adapted no doobt to the rabbinic midrashic

method, and worked within the framework, not of the Kingdom of God as with

the Synoptics, or the revelation of the Righteousness of God as we fiOO in

parts of Paul, but, of the revelation of the glory of God. 'nlus he

expounded what he considered to be the authentic teaching of the Gospel as

it pertained to the Church I s Olristology, Ecclesiology, and Soteriology.

B. '!he Gospel according to John

1. Johannine Christology - Gospel concerning Jesus the Messiah - It is

OOyoOO the parameters of this thesis to attempt participation in all the

dimensions of this complex debate. Q..Ir concern is only to discern what

cultural factors may have been responsible for the Evangelist's choice of

concepts and fonnulations in seeking to enable contemporary Olristians to

understand the significaoce of Jesus and His Gospel. We shall

concentrate on those titles he used which have been of major theological

significance, viz. ~, Son of God, and Messiah.

a) Jesus as Logos - We have observed the place occupied by the ~

concept in Hellenistic philoso};hy and in Hellenistic Judaism as influenced
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In the New Testament, whereas Paul within

the context of the Corinthian situation explained Jesus in tenns of

So@ia, 299 the Fourth Gospel appears to bring the ~ into integral

relationship with God, and in presenting Jesus as the revelation of the

Ipgos,300 initiated a controversy which facilitated the division of the

Church in tenns of orthodoxy and heresy. 301

Exegetes tend to treat the Evangelist I s utilisation of the~ idea

as though he believed that the Logos was a reality and a personality with

independent existence, being the hypostatization either of a philosophical

concept or the Yahwistic Word of God. '1hus Knox interprets John to mean

that Jesus is a theophany of the Logos of Greek philosophy; 302 for Dodd,

He is the incarnation of the~ which is now historicized; 303 and for

Barth Jesus as the~ is God. 304 On the other ham, Manson interprets

the term biblically, and sees Jesus as the revelation of the pre-existent

creative Word of God, partially revealed in the prophets, and fully and

continuously present in Jesus. 305 One wonders however wnether this

literalism is not contrary to the Johannine intention and a misconception

of his theology. 'I1le only reference to~ in this Gospel occurs in

the Prologue. 'I1lis suggests that what we have is that the Evangelist, in

ccmmmicating the Gospel, attempts to reconcile for his readers their

furrlamental belief in a logos principle with their new belief in Jesus as

the ultimate Revealer of God. Where biblical interpretation is

concerned, we have to think of a whole canplex of poesfble associations in

the 'background of John's world of thought: the prophet.Lc Word of God, the

Torah as a concept containing ideas of Pre-existence and celestial origin,

the anticipation of a new fuses, 306 the figure of Wisdcm in a long

tradition extending from the book of Proverbs down to Phi.lo of Alexandria

am beyond, It is not possdbte here to enter into a detailed discussion,

rot it is inq:ortant to emphasdze that the true message of the Gospel will



291

be missed unless we take seriously the element of symbolism which is one

of the train features of this Gospel. Direct speech about, God being

impossible, symbolic language is inescapable. Jesus is the 'sym1x>l' by

which God is known, an1 He Himself can only be urderstood by means of

symbols. 307. It is such symbolism that we fi..rrl in the various episodes

in which Jesus speaks of Himself as 'bread' (6:35,48), 'light' (9:5),

"shepherd' (10:11 cf Is. 40:11), 'vine' (15:1,5). "'!he >.tfy()$ was God"

is a metaphcrdcal, staterrent, canparable to Paul's "Christ Jesus

became tSDf'~ for us".308 MetaIhorically speaking, the Evangelist used

"one stone to kill two birds".309 He sought to camnmicate to the

Judaizing and Hellenizing elements in the Christian cormnmity two facts.

First, there is no Logos - there is only God. We suggest that his use of

the logos concept is comparable with the use of the sophia concept in the

Wisdom of Solcm:m, rather than wi th Phi.Lo ' s use of the logos. 310 As the

author of Wisdom was not concerned to identify Sofhia as God, 1:ut rather

used the concept to proclaim the righteousness and the demands of God, so

in similar vein, the Evangelist's concern is not to prarote Jesus as the

Logos, or to equate the~ with God. Rather was it to proclaim the

gospel of God active in the world on behalf of His children. As he saw

it, such cosrrol.cqfcal, or soteriological significance as was accorded to

the ~, whether as a phi.Iosophi.cak construct or . as a pre-existent

Torah, was attriootable only to God. '!his succinct and graphic concept

was meant to convey the good news that the only God had been active in the

life am ministry of Jesus. As Barrett puts it, "'!he deeds and words of

Jesus are the deeds and works of God".311 As in the Synoptics r-bses am

the propoets gave way to Jesus, so here the~ gives way to Him. It

is of sane interest that Jesus nowhere in this Gospel is represented as

saying, "I am the Logos".

'!he Evangelist also said "'!he~ became flesh". Barth sees this
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However, here too w

must beware of a literalistic interpretation. '!be Evangelist, operating

as he did within an envi.ronroont in which God was described in tenns of

abso'lute transcerrlence, Miere a pessimistic view of the hUIlBJ1 caxUtion

led to diverse speculations of salvation from it, and where the concept of

a dualistic universe prevailed,313 diverts his readers' gaze fran heaven

to earth. '!bere is no need of a 'heavenly journey' in order to discover

God. '!be eItl{hasis is transferred fran future to realized eschatology,

and Jesus is presented not in celestial exaltation but as the locus of

historical revelation. '!bere is another dimension to the Johannine

declaration. Whereas in Greek phi.Iosophy the quintessence of rationality

and therefore of acceptability is the v ov S infused by the A4yd' , in

Joharmine theology vcn,S gives place to t1' At>! ,314 and it is the

flesh of the human Jesus that is the supreme locale of the revelation of

the glory of God. 315 au t.rrenn sees a contradiction between Paul's

theology of the humiliation of Jesus I in the flesh' I and John I s theology

of the flesh as His glorification. 316 Actually there is no

contradiction. It was Important; in Paul's situation that he eIDfl1asize

the self-emptying, in order to present Jesus as the Servant ~

excellence. By the time of the Fourth Gospel the situation had changed.

Gnosticism had reared its head. '!hat the Ipgos should becane flesh would

have been inconceivable for Gnostic thought with its absolute dualism

between flesh and spirit, between natter which is evil am God tmknowable

in transcendence. As Wilson observes, Gnostics tended to play down the

death and resurrection of Jesus and to prom:>te the gift of gnosis as the

means of salvation. 317 It was therefore i.mp:>rtant in John's situation

that he errJP1asize that there was no contradiction between the 'lowliness'

of Jesus' earthly existence, His identification with the sufferings of

humanity, and His death on the one hand, and His resurrection on the
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other. Both revealed the glory of God. It is not clear that Jom

interrled His 'glory' (6Ji -< ) to be the equivalent of the Old Testament

, 1:l~ or the Transfiguration experience. It may be the case that

this is his even more told presentation of the Synoptic role-reversal

concept, in which we discover the paradoxical nature of the action of God

in Jesus.

glorification.

Wha.t we call 'humiliation' is the occasion of God's

'!'his is His true nature revealed - He Who dismisses all

earthly values, am Who makes Himself equal with the lowest, rot dismisses

the 'great' .318 John's theology of 'glory' is therefore in the tradition

of the Synoptics (Ik. 24:26 cf Heb. 2:9).

b) Jesus as Son of God - 'Ihe alleged purpose of the Gospel, was,

p3.rtially, to produce belief in Jesus as Son of God. 319 This would on

the face of it seem to be but a corroboratdon of the Synoptic am Pauline

traditions, 320 but here the concept is intensified and becanes

controversial,321 suggesting that it was a subject of debate arrl conflict

in the Johannine cormnmity • 'Ihere are also passeqes in which the

Evangelist exceeds the Synoptic and Pauline proclamation e.g. in

" 322describing Jesus' sonship as I' 0 v oy~ v~" For Barrett this

presupposes a meta:s;hysical relationship in which Jesus shares the being of

God. 323 Not necessarily so. 'Ihis concept of fOvttlt"~ has Hellenistic

precedent, occurring in Plato324 and Stoicism, as well as in the Wisdcm of

Solonxm am Philo. 325 Its root meaning is 'tmique', which does not

necessarily imply roetajnystca; cormotations. 326 CX1r objective is neither

to affinn or deny a possible met.aphysd.cal, relationship between Jesus am

God, but; rather to give full credence to the henneneutical options

existing in the era of the Fourth Gospel, and to point to the fact that a

changed cultural and historical setting including literary usage and

religious perceptions could have detennined the theological fonnulations

concerning the relationship between Jesus and God in the Fourth Gospel.
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Within the context of Hellenistic culture, it was impossible to attrib.1te

to Jesus a relationship to God less exalted than that attrib.1ted to

Wisdan, divine men, sons of god, or the Gnostic redeemer. '!he message of

the Fourth Gospel is that Jesus is the acne of God's revelation of

Himself. He is the only 'chip of the block'. None other has, can, or

ever will surpass or approximate to the closeness of relationship existing

between Him and His Father. He is povoy~v'$ historically - close in
I

kind, and He is so in His humanity. It coold be that John's f/ovOyf>l?S
I

is the equivalent of Paul's "fuJrOf()I(O$f.Rcxn. 8:29).

In the Fourth Gospel there is a dialectic between equality and

subordinationist statements concerning the relationship between Jesus and

God of which the author could not have been unaware. Jesus on the one

hand declares "I and the Father are one" (In. 10: 30), and on the other liMy

Father is greater than I" (In. 14:28). Concerning the ' oneness' with the

Father, Dodd takes this as corroborat.ive evidence that Jesus ''belongs

aboriginally and inseparably to the sphere of " ,..~ A<yu.' 11,327 while

r-Enson explains it in tenns of a rroral uni.on - a unity of IIl:iOO and

p..1rp)Se. 328 Barrett explains the subordinationist statement as meaning

that, " .•. the Father is God sending and cornranding, and the Son is God

sent and obedient II • 329 Two Gods? There are no easy answers. lbwever

we need to take into consideration the concept of 'oneness' in the Fourth

Gospel. Jesus speaks not only of a 'oneness' between God and Himself rot

also of a ' oneness' between believers and Them (In. 17 : 21) • Barrett, in

agreement with Bultmann, sees this as a reference to the church's tmity,

not as an institution or in terms of uniformity, rot pragmatically, as the

sphere of God's activity .330 However, this does not go far enough. In.

17:21 is integrally linked with In. 10:30. Jesus is represented as

saying the same sort of thing in both places, and the Fourth Evangelist is

here in his own unique way, in his unique situation, giving expression to
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the fuOOarrental theme that runs through the Synoptic am Pauline

proclamation,33l viz., that part of the mission of Jesus was to effect a

uni.ty of relationship between God and humanity, a tmity which constitutes

the life of the Kingdan of God, am which the Christian camnmity is meant

to reflect.

Associated with Jesus' claim to unity with God is the statement which

is usually interpreted as a claim to pre-existeoce viz., "Before Abraham

was, I am" (In. 8: 58) • Manson represents those who interpret this text

literally am writes: "For John there is a great gulf fixed between

Christ am rren: am the differeoce lies just there in John's doctrine of

the pre-existence and incarnation of the~ Christ. ,,332 Fran the~

to Christ is a big jump and the Evangelist does not make this equation.

In view of the fact that the disciples often missed the subtleties of

Jesus' speech,333 it is not surprising that the Jews failed to compreherrl,

am took Jesus literally. 334 '!hen am now there is the failure to grasp

the delicacy of the theological quagmire of the Evangelist's situation in

which pre-existence was clai.Jred prior to the event of Jesus, for Wisdan

am ~. 335 In a situation where Jesus' person and mission were urrler

attack, am where Hellenistic Jewish authors had been driven in their

apologies to defend their religion as the best of all phi.Iosophfes by

prorooting Abraham and l-bses as the originators of both Jewish am

Hellenistic culture,336 it was imperative that Jesus' supremacy be couched

in language that was understood. Herx:::e "Before Abraham was, I am". In

other words, Jesus has pre-eminence not only over SOphia, ~, and

Gnostic Redeemer, rot also over John the Baptist (In. l:lS,27a,30), l-bses

(In. 1: 17-18), am Abraham (In. 8: 56f), not only in Hellenism, rot in

Judaism.

c) Jesus as Messiah - In the Fourth Gospel, not only is there no

'messianic secret', rot the Hebrew terminology Messiah is retained,337 am
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irrleed it was partly his desire to procure belief in Jesus as Messiah that

prcmpted the Evangelist to write the Gospel. 338 I:ADm detects a variation

in Orristological confessional enqilasis, as 'between 'Messiah' in Jewish

Palestine, 'Son of God' in a Hellenistic-Jewish context, am 'tord' am::>r¥J

the Gentiles, dependent on what was roost relevant am meaningful in the

different situations. As he points out, "the situation in which faith

was confessed had a detemninative say in the shaping of the

confession",339 am he concludes, "A Orristianity that ceases to develop

new confessional language ceases to confess its faith to the contemporary

world". 340 If, as has 'been suggested, the work was produced in the

Diaspora, then it could very well be that the Evangelist was confronted by

a Hellenistic environment in which there had developed daring speculations

concerning the Person of Jesus, to the detriment of His messiahship. It

was therefore his task, using the technique, language, am ideas relevant

to his situation, to historicize Jesus and to bear witness to the fact

that He was supremely and uniquely the Messiah of Old Testament

expectation. Whatever other hopes He was to fulfil across history and

cultures, these were to be judged in the light of His historical

fulfilment of Israel's prophetic anticipation of God's ultimate revelation

of His righteousness which is His glory, in the proclamation of His

Kingdom by the one Who was to cane, and Whose name am::mg others, was to be

Emnanuel.

'!he Joha.Jmine Orristology then, was not interned to prarote

inccmprehensible cosrrological or metaphysdcal, speculations concerning the

'mystery' of Godhead, l::ut rather to focus attention on Jesus' tmique

messianic role in relation to the cultures of the world. '!he Messiah of

the Foorth Gospel nay appear to 'be 'lifted up' above the Synoptic Jesus

rot beneath the exterior of cultural determinants it is essentially the

same lord Jesus Orrist, the 'Son of Man' Who came not to 'be served rot to
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serve (MIt. 10:45), arrl whan the Fourth Evangelist described as being full

of truth arrl grace (In. 1: 17).

2. Johannine Ecclesiology - Gospel concerning the Iressianic coommity 

Towards the em of the first century A.D. it was obvious that the end of

the ages had not cane, the expected Parousia had not occurred, and in

response to the non-Temple experiences of the post 70 A.D. era,

Christianity as well as Judaism felt called upon to redefine themselves.

'!he result was a crystallization of institutions with clearly defined

't::a.rrrlaries,341 so that by the Johannine period the concept of orthodoxy

was beginning to surface. ~semann fWs it surprising that, within such

a context, the Fourth Gospel appears to depict no precise ecclesiology. 342

We woul.d say that the fact is that this Gospel is am:mgst other things a

critical reflection on the theological significance of the Gospel in the

light of the ecclesiological developments of the last decades of the first

century A.D.

Christian Unity.

We will consider this in tenns of Ministry, Worship and

a) Ministry - It is very significant that at a time when groups of

Christians were beginning to crystallize around the names of major

apostles to whan were attrituted the foorrling of Olurches, in this Gospel

the technical tenn ' apostle' does.not occur, nor is there but, a single

reference to the ''!'WeIve' .343 '!here is no discriminating 'call', 344 or

cormri.ssioning, 345 or 'ordaining' (1 t(}.cJ~rE~ Ik. 6: 13 ) , or naming

'apostles' .346 Instead of focusing attention upon the 'triumvirate'

Peter, James, and John,347 we find the erergence into prominence of such

persons as Andrew (In. 1:40-42), A'lilip (In. 1:44; 6:5,7; 12:21,22;

14:8,9), Nathanael (1 :40-51; 21 :2), 'Ihomas (11: 16; 14: 5; 20:24,26-29;

21:2). '!he tenninology used for all is 'disciples', nor is there any

limitation to their number. 348 As Ka'semarm observes, the theological

significance of the apostles as a unique groop is eliminated. 349 '!his
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While John 20: 6f, and

21:15f could suggest an acknowledgement of his significance in the

foundation circle of disciples,350 the fact is that there apPears to be a

deliberate attempt to deprive him of primacy.351 Kasema.nn sums it up by

saying that "John represents a Christianity in which ministerial functions

are not yet connected with privileges".352 However something Il'Dre needs

to be said. The Fourth Evangelist is not merely reflecting the norms of

a brand of contemporary Christianity. He is examining all brands in the

light of his understanding of the Gospel of Jesus Christ and making a

critical response. There are signs in the Pauline epistles, as we

discovered, that factions had begun to develop around apostolic

personalities,353 and there were queries concerning those who had the

right to be designated 'apostle'; 354 in the Pastoral epistles we can see

the beginnings of a hierarchical organization;355 by the second century

bishops had 'succeeded' the apostles, as a distinct authoritative group,

and Churches were defined in accordance with the three-fold ministry of

bishops, presbyters, and deacons. 356 The limits of this thesis do not

pennit a detailed discussion of this important subject, but it is clear

that the Fourth Evangelist represents a critique of these developnents in

his own time, considering them to be contrary to the original intention of

Jesus. As far as episcopacy is concerned he ignores the term ~ 11 {dl'{OllOS

and presents Jesus not as a good overseer or administrator but as the good

shepherd ( nOI,.,1v ).357 In Peter's restoration, he is confirmed in the

role of a shepherd exercising loving pastoral care over Jesus' lambs and

sheep, and not as an authoritative administrator demanding honour and

laying down rules. 358 The Fourth Gospel lacks any gradation of

ministerial functions conferring rank and privilege such as could be

inferred from the Pauline list. 359 Indeed in this Gospel we find full

expression of the concept of "the priesthood of all believers". 360 lilly
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definition of ministry in terms of apostolic 'succession' is therefore

ruled out in the Fourth Evangelist's UJ')jerstarrling of the nature am

function of the Olristian ministry.

b} Worship - COntrary to Cu11Irann's opinion,36l an examination of the

Fourth Gospel reveals that worship does not play a praninent part in the

Evangelist's presentation. With the establislment am growth of

'pennanent' churches, the place of worship may have begtm to assume undue

importance, church discipline no doobt imposing restrictions on places of

assembly, and a controversy was possibly already developing over

institutionalization such as we find in the Pastorals,362 primacy being

sought for various ecclesiastical centres. It is against the p:lSsibility

of such a background that Jesus' dialogue with the Samaritan woman should

be understood. 363 '!he rressage is that God's only requirerrent is for

genuine spiritual worship. It is also of some significance that

elsewhere Jesus is presented as being in conflict with organized worship

as reflected in Temple and synagogue. 364

'!he Eucharist - As Bultmann detects, the Evangelist appears to have had

misgivings also about 'sacramental' piety. 365 '!he daninical institutions

of the Eucharist and Baptism though presupposed366 are not included. It

is legitimate to assume that the ' sacramental' interpretation of· the

Eucharist evidenced in Ignatius367 was already emerging. in the

Evangelist's time. we detect a novererrt towards de-sacramentalism, as he

detaches the eucharistic celebration from its anchorage in the Last

Supper, and shifts it to the secular plane of the feeding of the

nultitude,368 exposing the celebration to public gaze, am eliminating the

temptation of making a 'mystery' of it. As Moloney observes,369 he used

the current rnidrashic rrethod am the contemporary language used in

cormection with the celebration of the Eucharist in his time, in order to

convey the messaqe that eternal life does not consist in the sacramental
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consumption of bread and wine, but in a living and intiJrate relationship

with Jesus in the reality of His humanity. 370 At the same time Judaizers

needed to switch their gaze from !'bses to Jesus and to discover something

of what the Hellenizers' sacramentalism sought to convey - that Jesus not

manna is the true 'bread of life'. Both camps needed to learn that the

real Presence of Jesus was not to be foond primarily at the altar but in

the midst of humanity where hunger and poverty abound.

Foot-Washing - '!he foot-washing incident is elevated by the Evangelist to

the position of pre-eminence in the celebration of the last Supper, thus

replacing the EUcharist. 371 '!here have been attempts by ccmnentators to

see in ita deeper meaning, expressive of the Orristian 'mysteries' of

Baptism am Lord' s Su~r, am effecting the cleansing of Olristians whose

feet are soiled by contact with the world. 372 '!he Medieval Church

converted the pedilavium into a I sacramental' rite requiring precise

cererronial procedure, and interpreted it as a means of obtaining post

baptisnal sanctification. 373 We would suggest that the full significance

of the "foot-washing" can only be discovered by seeing it in its

historical context. 'n1e last supper took place wi thin a context in which

the 'twelve' were aspiring after prominence and pcJWer,374 which earned the

rebuke of Jesus. '!he Fourth Gospel was written at a time when the

'successors' of the apostles were evidently grasping after ecclesiastical

authority. To ignore the humility emphasis of the incident is to

misunderstand the theology of the Fourth Gospel and to defeat its

objective. It is neant to focus attention on the example of Jesus whose

'glorification I consisted not in the cere:rooni.al perfonnance of esoteric

rites, but in lowly service done for the neighbour. 375

Baptism - In the Fourth Gospel, tmlike the Synoptics,376 there is

reference to the fact that sane form of baptism was practised377 during

the ministry of Jesus, and there are other baptisnal presuPfOsitions. 378
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We gather fran the post-Resurrection dominical comnand and fran Acts that,

generally speaking, the New Testament QlUrch considered baptism to be a

vital constituent of the conversion process.379 It may very well be that

by the time the Fourth Gospel was written, the theological controversy

discernible in the Corinthian situation380 had becane IOOre acute, with

oppoainq convictions concerning the efficacy of water-baptism on the me

hand and spirit-baptism on the other. At any rate the Didache gives

evidence of the importance given to the water used in baptism, in its

requirement that it be pure and flowing,381 and by the time of the

cc:mposition of the Apostolic Tradition in the third cent ,; 382 baptism had

become an exceedingly canp1ex affair requiring the careful scrutiny and

preparation of catechumens, pre-'baptismal washing, exorcism of evil

spirits, and the appl.Lcat.Lon of holy oil. candidates needed to have

their faces breathed on, am their heads 'sealed'.

As we have observed,383 'baptism was practised widely in the ancient

world and it is clear that 'Orthodoxy' carried into the Church some of the

original beliefs and practices of converts. Doubtless the Church of the

late first cent. A.D. had begun to reflect these practices, and the Fourth

Evangelist's selection of iocidents am interpretative allusions is likely

to have been rootivated by the desire to explain the true nature and

meaning of the Christian practice of the rite. Within our limited space,

we must confine ourselves to only one of the baptismal presuppoaitdons

viz. In. 3:5. Here, Jesus is represented as informing Nicoderrus that in

order to enter the Kingdon of Heaven one must be 'baptized with water am

•• (' \. / ,. , { ~{r ' / ) rn.. who
SpU1t f",V 1''1 -(I' yEo V"''Jetl E) uo()(,-roS 1(0<1 T1V~lJrP(1'05' rnose

suspect scribal interpolation vary in their opinion as to whether it

• • C/ C ' 384 ' ,const.st.s an vo~To5 K«I , or K«I nv(vyocl'OS 385 In other words is

the emphaai.s on 'water' or 'spirit'? It is however not necessary to

assume an interpolation. 'Ihe text mist, be seen in perspective.
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'Il1e concept of 're-birth' or 'new birth I was a feature of Hellenistic

religions, and Gnosticism also offered new birth to initiates. 386 Fbr a

long time water-baptism had been uroerstood to be an agency effecting such

regeneration. 387 'Il1e early O1urch Fathers in keeping with their former

religi~ tradition, interpreted Christian baptism as a 'mystery'

effecting new birth, 388 so that Rahner speaks of the Hellenic Christian

fetching everything bane to Christ, e.g., the spring of water and the

mystical tnmJbers of the Pythagoreans. 389

Whereas Judaism had avoided the concept of re-birth, am Jewish

Christians may have held it in suspicion, the Fourth Evangelist here

represents Jesus defending it as a legitimate designation for the

repentance - conversion experience, (In. 3:3), and the use of water in

association with it is acknowledged as being valid. Dunn points to the

fact that in this Gospel 'water' is used in two different ways, ani that

in chs , 1, 2, 3, and 5 it represents the old dispensation in contrast with

the new which Jesus gives. 390 He suggests that birth ~! ff'St(l'o.s K«.\

TtVfJ,JetroS is birth ~~~ tvv , 3, 7), or tIC '~TI"fUfC(l"~$ in contrast

with birth A« nJl >if, or it( T~$ drJI.~"tts.391 Dunn however while

adnitting that the gift of the Spirit is the nost; important factor in the

conversion-initiation process,392 ani is actually what makes a person

Christian, 393 nevertheless holds baptism to be the "vehicle of saving

faith" and "the expression of the faith to which God gives the Spirit". 394

'Il1is implies that without water-baptism there is no gift of the Spirit.

It is impossible for us to Launch into this major discussion. fbwever as

far as this text is concerned, the Evangelist in his use of 'water' is not

projecting water-ba.ptism as necessary for salvation (new birth) whether by

way of preparation or otherwise. He starts fran where his readers are,

both Judaizers am Hellenizers, with respect to the concept of 'new

birth', am with his I(G(' T1Vf(~osseeks to direct their gaze away fran
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the old Judaistic religious conservatism and the Hellenistic enthusiastic

and possibly superstitious innovations, to the realities of the new life

in the Kingdom of God, which is life 'in the Spirit'. As Barrett puts

it, " ••• the language of Judaism (the kingdom of God) and the language of

Hellenism (yavV~9~"q{1 :1vtJJ&t.{J provided him with a unique opportunity of

expressing what was neither Jewish nor Hellenistic but simply

Christian".395 There is a continuity of errq;:hasis between the synoptdos,

Paul, and John, that Christian baptism is pr:i.marily the baptism of the

Holy Spirit. 396 However, in the light of the contemporary tendency in

sections of the Church today to define the baptism of the Holy Spirit

primarily in terms of glossolalia, we should specify that this emphasis

does not occur in the synoptdcs, Paul, or John. 397

c) Christian Unity - Early Catholicism was only one of the forms of

Christianity which existed in the latter part of the first century, others

being Hellenistic, Jewish, and Apocalyptic. 398 By the second century

however, as the letters of Ignatius indicate, Catholicism was becoming the

most dominant form, and designated itself 'orthodox' in opposition to all

others, which were characterised as heretical, and the bishop emerged as

the guarantor of uniformity and legitimacy of doctrine, liturgy, day of

worship, etc. 399 Conformity to authorised forms of Ministry and the

correct perfonnance of the 'sacraments' was insisted on. The Fourth

Gospel can then be seen as a critical evaluation of these emerging

developnents, a warning against the dogmatic assumptions of incipient

Catholicism, and an attempt to delineate what was constitutive for

Christian unity. This latter is superbly enunciated in the prayer of

Jesus in In. 17, set as it is within the context of the non-eucharistic

Last SUpper.

The language of metaphysical pantheism descriptive of mystical unity

with God such as is found in the Corpus Hermetietml is utilized,400 and the
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t\IIO essential features of Olristian tmity, viz., its source am its

expression, are highlighted. First, the Evangelist points to the basic

unity which exists between Jesus am God as the paradigm of tmity in the

Olurch. 40l 'Ibe element of mysticism in the Johamine prayer, as being

dem::mstrative of tmity, should not be ruled out. 'Ibere are authentic

religious experiences across cultures in which persons testify to an

ecstatic or beatific relationship with God. However, the Evangelist in

describing the relationship between Jesus and God in tenus of 'knowing' is

not likely to have intended that apprehenaion which the Hennetic writer

explains in t.erms of mystics leaping beyond the body, am rising above

time. 402 Rather, he adapted the language of mysticism to express a

relationship which approximated more closely to the Hebrew concept of

'experience', his intention being primarily to emphasize a relationship of

'knowledge' expressed in that sharing of life which results in the doing

of God's will. 403 He historicizes Jesus' 'apprehension' of God so that

it is expressed not so much in heavenly flights of ecstasy, but, in works

of love on earth in the here and now. 404

secordjy, it is made clear that the disciples are meant; to be

integrated in this unity of being, sharing, and doing, typical of the

relationship between Jesus and God. As '!hey are "in" each other, so do

'!hey desire to be "in" us and we "in" '!hem. So also are we meant to be

"in" one another. 405 With such an audacious concept, the Evangelist cuts

the grO\.1l"rl frem beneath the developing 'orthodox I doctrine of the source

of unity being in the bishop, am establishes the church's unity as being

grounded in the corrmmity of love between God, Jesus, and believers. 406

In the final analysis, not knowledge or ecclesiastical authority, rot

love, is the distinctive feature of Jesus' messianic conmmity, and the

evidence of loyalty to Him.407 '!he deduction has been made that the

primary concern of Joharmine love is not the claim of the other person,
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rot for the Word. 408 '!his is to mistmderstand the Evangelist's

orientation. In his situation, doctrinal tensions and conflicts were

developing in the institutional church, resulting in exccmrn.mication on

the basis of arbitrary rules. 409 It was the Evangelist's task to recall

the Church to the fl.1rrlamentals of the Gospel. It is to be observed that

he avoids the term :"IC.A 111"'''0... , am points rather beyond a divided church

to the ideal Cormunity in which church officials play no determinative

role, am in which the only unity required was the unity of love for one

another in the fellowship of the li:>ly Spirit,410 and abiding in Jesus.

In such uni.ty the glory of God was revealed.

3. Johannine SOteriology - Gospel concerning God I S love for hurranity and

the human response - a) '!he human condition - I Salvation I is a t.erm which

in the Fourth Gospel occurs only in the account of Jesus' encounter with

the Samaritan woman,411 rot its idea is variously expressed as being 'born

again',4l2 'becoming the children of GodI,4l3 and finds fullest expression

in the concept of the gift of I eternal life I, 414 a concept which in this

Gospel is the equivalent of the 'kingdan of God' in the Synoptics, and the

'righteousness of God' in Paul. As we have observed, the Jewish and

Hellenistic cultural background of the Fourth Gospel was one in which

there was a dominant. quest for 'salvation' variously perceived arrl

defined. Generally speaking, am:>ng the Jews, there was the hope of a

national and political messianic salvation in this world, and/or an

eschatological am apocalyptic messianic salvation at the em of the Age

when God in His righteousness would deliver them from their enemies, and

establish the Kingdan of God. In the Hellenistic world the quest was

largely for salvation from Fate, from the endless cycle of re-births, or

from contamination of the flesh. Where Judaism prescribed knowledge of

Torah as the means of salvation, in Hellenism prescriptions varied fran

Greek paideia, to gnostic schemes for achieving 9OOsis, to participation
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in the divine Mysteries. This is the situation that the Evangelist

addresses. He sums up the universal human condition as being one of

darkness,4l5 bondage,4l6 and of blindness,4l7 in which human beings are in

the process of perishing. 418 The totality of this condition he calls

sin,419 which consists not, as the Pharisees supposed, in such acts as

working on the sabbath,420 but in a lack of the knowledge of God. 421

Johannine anthropology does not allow any optimism that human beings by

their own effort can deliver themselves. All previous prescriptions of

salvation were inadequate, whether in tenus of the Mosaic Torah, the

Temple and i ts ritual, the ~-principle, Hellenistic saviours, gnostic

redeemers, or the mysteries of Cybele. Hence the good news of In. 3:16.

b) Historical salvation - In presenting the 'saviour I Son of God as the

human Jesus Christ Who went about doing good, the Evangelist presents

salvation, not as an eschatological event, but as a universal historical

process. Here and now Jesus is the 'Lamb of God' that takes away the sin

of the world. 422 There is no indication that Jesus' death is here being

interpreted as a substitutionary sacrifice. 423 As Barrett observes, the

crucifixion is interpreted by the Evangelist as the place where all PeOple

are gathered to Christ. 424 Moreover, the Evangelist returns to the

Synoptic emphasis of Jesus having forgiven sins before His death, and of

having delegated to His disciples participation in this work. 425 John

the Baptist presents Jesus as 'Lamb of God' in His whole life, including

His death. 426 The Evangelist's intention is to present Jesus as the

universal 'Lamb of God I Who only can achieve for humanity the hopes and

expectations expressed in the concept of sacrifice. 427 He is the

fulfilment of Deutero-Isaiah's Servant- I lamb' , in His complete self

offering and in His dedication to the Father I swill. 428 His carning

annuls the sacrificial systems of the world.

Here and now in the midst of the traffic of life, Jesus is the
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Saviour of the world. In his sunmary statement 'Salvation is of the

Jews' , 429 the Evangelist dismisses the finality of concepts of salvation

that lie outside of or contradict that of the Jewish experience. 430 It

is not clear that this dictum is meant to be a "vindication of the Jewish

tradition over against the samaritan", 431 or as a trilJlIqil of Jf!M over

Gentile. In a factual way the Evangelist sets the salvation offered by

Jesus squarely within Israel's Heilsgeschichte, rather than in the

Hellenistic tradition of the quest for noetic, cosrrological, or mystical

knowledge. He re-affinns the historical aspect of salvation as defined in

classical Hebrew proIilecy and identifies Jesus as the expected ~ssiah Who

was to be the agent of God's vindicating righteousness on earth,

appearances to the contrary. 432 However, he does not only historicize

Jesus' salvation, rot gives it relevance by utilizing the language and

thought-forms of his envi.ronment , in order to explain for non-Jews that

this salvation is meant also for them. Hence, Jesus infonns the

samaritan woman of His factual knowledge of her case, am offers to

'quench her thirst' with the gift of 'living water', and the samaritans

correctly perceive that this is no nationalistic enthusiast or

proselytizing bigot, rot the Saviour of the world. 433

c) '!be Revelation of God - Here and now Jesus is the Revealer of God to

the world. All that God wills to reveal of Himself is to be fOW1d in Him

- "He who has seen me has seen the Father". 434 Jesus is the Light of the

world. 435 To be in His presence is to be in the presence of God in Whan

there is no darkness. 436 Jesus is presented as the medium through Whan

human beings are brought to a knowledge of the love of God which is

universal in its scope. 437 Barrett points to the apparent reciprocity of

this love which Father am Son have for one another, 438 which both have

for human beings, 439 am which human beings in turn ought to have for

Jesus am for one another. 440 It is through Jesus that knowledge of
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God's will is given, a.rd He Himself is the Q1e Who perfectly does God's

will. 441 It is the will of God that all humanity should becane His

children arx1 enjoy eternal life, and Jesus is the One through Whan this is

accanplished. 442 PerhaI:S IIDst important of all, is that the Evangelist

points to Jesus' works as evidences of the revelation of God,443 arx1

therefore as agents of His salvation, and he represents Jesus as saying_

that His 'meat' is to finish God's work. 444

Johamine theology in its interpretation of Jesus' salvation process

as 'work' strock a blow at the Hellenistic concept of salvation as a

release of pre-existent souls fran matter into the realm above. 445 With

his use of the term 'work' the Evangelist brings eternal life into

integral relationship with the conm::m life of this world, and the mmdane

am ordinary are sanctified. 'Ibis is of some interest when seen in the

light of the cultural tradition both of Judaism and Hellenism. 'ilie

biblical creation narrative interprets work as pmishment for disobedience

and represents God as ' resting I after creation. 446 In Hellenism slavery

was justified on the basis that it provided leisure for the privileged. 447

With his discernrrent the Evangelist presents Jesus the healer as being as

much in the 'blsiness of revealing God as Jesus the teacher in lofty

discussion with Nicoderrus the rated., 'ilie work of God which Jesus set

Himself to finish and in which God is revealed is primarily observable in

the Sign episodes with their humanitarian bent, as Jesus addressed Himself

to the real needs of human beings in their historical and cultural

existence. Contrary to Kasemarm, meeting human need is not a "subsidiary

aim" in the Evangelist's interpretation of Jesus I salvation,448 but is the

very heart of the matter. Granted that there is a difference between

John's am the synoptIcs I presentation of Jesus, KMsemann nevertheless in

accusing the Evangelist of naive docetism, am in suggesting that Jesus on

earth doing wonderful works was really God in disguise seeking glory for
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Himself, diminishes the 'humanity' of Jesus aOO discredits the

humanitarian thrust of His mission. 449 Within the context of His works,

which IOOtivated enquiry concerning His authority, Jesus· describes the

salvation He brings in tenns of freedan (~. 8:29,36). '!his h<::Mever is

not only freedan fran ' sin' as lbskyns implies,45O blt freedan fran

P1ysical disabilities which takes precedence over sabbath observance, 451

freedan fran racial, sexual, am socio-ethical discrimination which takes

precedence over restricting cultural aOO social nonns,452 freedan fran

hunqez which takes precedence over the limitations of eucharistic

ritual,453 am ultimately freedcm frcm P1ysical death which enables human

beings to conquer the vulnerability of their roc>rtal existence. 454

'lhe Fourth Evangelist presents Jesus' 'works' of saving revelation as

establishing the equality of humanity. Joharmine anthropology knows no

ontological division of human beings into 'natural hylic' (created by the

Demiurge), and "pneumat.LcI (the work of the invisible Father). 455 In the

measi.ani.c cormnmity, all are children ("/KV4l{) of God. 456 Women are

counted anonqst, those whom Jesus loved, am with whom He went out of His

way to associate,457 am in this Gospel, Jesus is represented as imparting

sore of His roost profourrl theological statements to them. 458 It is

logical to presume that in the Joharmine period the reaction against the

Pauline liberating approach to wanen (Gal. 3:28), already surfacing in the

Corinthian church, had intensified (cf ~. 5:22-24; Col. 3:18; 1 Pet.

3: 1) , am that the Evangelist undertook to set the record straight

concerning Jesus' own attitude to them. 459 As in the Synoptics, the

primary witness of women to the Resurrection is acknowledged. 460 'l11ere

is no focus on wanen' s 'ministry' as such, rot then that concept of

ministry that was developing in tenns of institutionalisation am

hierarchy, with its divisiveness am exclusiveness, is ignored altogether,

and there is concentration on the apostolic mission of the whole church,
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in which wanen enjoy equality. In a world in which the inequalities of

oorrlage and freedan were praninent, the ' foot-washing' incident negates

the whole concept of social class and privilege. Jesus reveals a God Who

identifies Himself with slaves. 461

d) '!be human response - 'lbroughout the Fourth Gospel, a succession of

witnesses testify to Jesus' significance in God's gift to the 'NOrld of

salvation. 462 It is clearly the Evangelist's intention within the

context of Jewish end Hellenistic culture with their CMI'l perception of

what constituted 'salvation' and how it was to be achieved, to errJP1asize

that Jesus of Nazareth as Messiah and Son of God in the old proP'tetic

'messianic' sense was central to Orristian Faith, and would be for every

Culture in every age. 463 He is the Way, the Truth, and the Life (In.

14: 6) • Jesus is represented as appealing to His hearers that they

believe Him, if for nothing else, because of His works, '!his suggests

that whereas there is a blessedness attached to believing without

seeing,464 nevertheless there is legitimacy for persons caning to faith

because of works of healing, feeding, expressions of canpassion in t.imes

of bereavement, identification with the 'tIl"rlerdog' etc. However this

response of belief is not an end in itself. It involves primarily, not

the right O1ristological fornn.l1ations with a view to Jesus' glorification,

rot rather, the acceptance of His revelation of God and interpretation of

God's will. Hence the E!Il1fhasis on obedience.

Jesus said, "'!bis is my ccmnandment, that you love one another as I

have loved you". 465 '!he IIlltuality of love between Jesus and His Father

resulted in Jesus being obedient to His Father's will. 466 Similarly, in

the integration of relationship between Father, Son, and disciples,467 the

disciples are expected to reproduce that same dem:mstration of loving

obedience exemplified in the life of Jesus. '!heir 'new birth' expertence

is not meant to encourage a mystical flight from the 'NOrld. 468 Jesus'
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"As my Father hath sent Me, so send I you", (:!!!. 20:21) challenges them to

share with Him in the on-going work of the Father, and to perfonn the same

works, and even I greater works' than He did.469 '!here are conflicting

ideas concerning what are the "greater works", arx! suggestions concerning

what they do not include.470 But can we set limitations 00 the Holy

Spirit's ability to empower disciples to perform wonder-workiD:J 'miracles'

of healing and exorcism etc., within the wider context of the 'NOrld' s

cultures, where gifted men and 'ft'Olllen throoghout the ages have performed

worrlerful works? '!he Evangelist's world-view ccmprehended the

performance of miracles, and there is no justification for supposing that

his 'greater works I excluded the miraculous. However Jesus first said

that His disciples should do the works that He did471 (In. 14: 12).

Granted that the conversion of the nations and uni.ty between Jews and

Greeks in one 'church I are anticipated,472 the fact is that according to

the Evangelist, Jesus in the inauguration of this mission first set

Himself the task of addressing such human need as confronted Him, and

expected His disciples to do the same. 473 '!he ccmnandment to love one

another as I have loved you certainly meent that within the Orristian

fellowship the mrtualLty of love would ensure the abolition of ma.ster

slave relationship:;, ani all forms of racial, social, am sexual

discriminations, in the Conm.mi.ty where all were one. 474

It is clear that in spite of the changed cultural situation which

affected the character of its presentation, the Fourth Gospel is one with

the Synoptics in highlighting sensitivity to human need as the first step

in the work of saving the nations. Such need may vary fran age to age,

ani fran culture to culture, am the techniques of addressing it change

according to the situation, 1:ut Jesus in the perfonnance of His .work

established the sine=qua non of the disciples I work for all ages, and

cultures, ani situations viz. the work of love expressed in the prom::>tion
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of liberty, tmity, a.OO equality as the basis of all authentic human

existence. In this way God is glorified, am the world led to believe

that Jesus of Nazareth is in truth the revelation of God, and the Saviour

of the world.
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Conclusion

A. Recapitulation

As already indicated, the motivation for this thesis stems from the

vision of a Jamaican who earlier this century observed, "Civilization is

at the cross-roads and Christianity must lead it in the right direction".l

This optimism arises from the Synoptic record concerning Jesus' post

Resurrection COIllTlaI1d to His disciples, "Go into all the world and proclaim

the Gospel". It is to be noted that the comnand does not refer to the

spreading of 'Christianity' but to the proclamation of the 'Gospel'. As

already observed, there can be no simple equation between Christianity and

Gospel, and so part of our concern has been to recover, as best we can,

what Harnack calls the 'essence' of Christianity.2

With regard to civilization, Niebuhr is of the opinion that 'culture'

and civilization are virtually indistinguishable. 3 Spengler however

perceives a subtle distinction between the two, and describes civilization

as the destiny or fulfilment of a particular culture. 4 OUr treatment of

the theme 'Gospel and Culture' fits in with Spengler's analysis. OUr

proposition is that the basic constituent and essential element of a

civilization is its culture, expressed in terms of politics and economics,

wealth and poverty, traditions and laws, social order and education,

technology and cosmology, arts and crafts, literature, attitudes to war

and peace, etc. 5 We may say that Christianity and Civilization meet at

the intersection of Gospel and Culture, and the extent to which

Christianity is able to lead Civilization in the right direction depends

on the essential relationship between Gospel and Culture.

OUr concern has been to discover what light the Gospel sheds on the

encounter between Jamaica and Western Christian Civilization, and what

guidance it has for the contemporary aspiration towards an indigenisation



314

of Christianity which gives expression to the characteristics of Jamaican

culture. Generally speaking the questions that lay behind our research

are: What is the relationship that ought to exist between the Gospel and

the cultures within which it is proclaimed? To what extent and in what

ways should the Church and Christians become involved with the cultural

pursuits and expressions of the society within which they exist? How

legitirnate is the use of cultural norms to give expression to the proclam

ation of the Gospel? It is in the light of such questions that we

embarked upon the task of discovering the character of the biblical

'gospel', and of observing its relationship with the cultures within which

it was proclaimed.

The Gospel of God in the Old Testament proclaims the power and love

of a universal God Who is for people whom He regards as His children, and,

we find in Is. 52:7 and Is. 61:1-3 concise statements of the Old Testament

Gospel concerning the liberation that is enjoyed in the Kingdom of God in

a contemporary historical experience. Between the Testaments Jewish

apocalyptic absorbed cultural apprehensions that lay outside the main

stream of Jewish experience, and directed the as yet unfulfilled ' good

news' of the Old Testament to the eschatological plane, thus opening up

cognition of a new dimension to the Gospel, and focussing attention upon

the fact that there is a dimension of human existence that transcends our

life and our death. Any Gospel worthy of the name therefore had to be

applicable and relevant roth to this Age and the Age to come.

The Gospel of God between the Testaments was confronted not only by

cultural world-views, but by people in their cultures. In the later

prophet.s there had been an awareness of the fact that the religion of

Israel, in its exposure to a wider world, had to be broadened to include a

new theology of the nations, and so we found an increasing universalist

trend in exilic and post-exilic prophecy. Nevertheless the predominant
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tendency in Judaism in New Testament times was that of an exc1usivism

detennined by racial am religious factors, any tmiversalist approach

being conditioned by the necessity of converting all people into Jews.

The GoSPel of God enshrined in Is. 61:1-3, however, had within it the

power to embrace a tmiversal vision which transcended nation and culture,

able to Incorporate all peopl.es of all nations and cultures into the one

people of God. SUCh a Gospel could only be procla:i.Iood by one empowered

by the Spirit of the Lord, i.e. His I Anointed' •

However we ourselves may choose to interpret Jesus of Nazareth, for

the Synoptic Evangelists He was the fulfilment of the Jewish expectation

of a coming Messiah, anointed by God to proclaim the Gospel of the Kingdom

of God. Matthew in interpreting Jesus' ministry as the fulfilling of a

righteousness higher than that of the Pharisees (Mt. 5: 20) , Mark in

portraying the controversy stories and healing miracles as demonstrations

of Jesus I proqranme of liberation for human beings at the nost. basic

levels of their existence, Luke in SPeCifying Jesus' frame of reference in

tenns of the Gospel enshrined in Is. 61:1-2 with its emphasis on social

action, and all together in their delineation of the Love-corrmandment as

being of paramount; importance in the Kingdom of God, succeeded in

corrmunicating the one authentic Gospel of Jesus, and indeed present united

witness to the fact that Jesus fulfilled the great hope enshrined not only

in the law and the Prophet.s , but in APocalyptic, Apocrypha, and Qumran, as

well as in sane of the philosophical thought and religious yearning

emanating from Hellenistic Culture. In other words, in Jesus are

fulfilled the hopes of both Judaism and Hellenism.

However, the Synoptics present Jesus in a collision course with

Judaism, which considered that it had the exclusive authority for bringing

the Jewish way of life into conformity with its own interpretation of the

will of God. His revolutionary approach to Torah and Halakha was
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suspected of threatening the raison d'etre of the Jewish nation, L,e ,

their concept of election, and the basic foundation of their culture.

Prophet.s had in the past been persecuted and their lives endangered

because they challenged the political authorities and presented Yahweh as

One Who was not subject to their nationalistic aspirations, but rather

demanded righteousness. Jesus in fulfilling the prornetic hope was also

fulfilling the hope of humanity across cultures, thus calling into

question not only the Jewish optimistic approach to their own culture, but

by implication all such assumptions wherever they existed in the cultures

of the world, as well as challenging all legalised structures of

oppression, exploitation and injustice irrespective of nation, culture, or

civilization. Jesus was perceived to be in the prophetic category of

troublemaker. It became increasingly impossible for His Gospel and

Judaism to co-exist. Ultimately the controversy initiated by Jesus I

ministry was that of the relationship between Gospel and Culture, and, as

Jesus demonstrated, where the fundamentals of human existence are

concerned, Culture IIDlSt suhnit and confonn to the dictates of the Gospel

of the Kingdom of God.

In our attempt to discover what effect, if any, culture-change

imposed upon the Gospel of Jesus in New Testament times, we turned to the

undisputed letters of Paul and the Fourth Gospel. In the Pauline

epistles we discovered Paul's unique approach to the kerygmatic tradition.

While being loyal to the 'law of Christ', he did not consider the ethical

tradition as binding 'laws', but rather as principles by which he was

guided in the advice that he gave to Christians who had to operate within

the context of their own legal traditions and environment.

The Fourth Gospel deviates from the Synoptic tradition in significant

ways, and the Evangelist with great liberty rernoulds the tradition, using

language and concepts, and methods of presentation, in accordance with the
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perceived needs of the Christian conmunity of his era and environment.

However,the accommodation/tension challenge presented by the Gospel's

interaction with Palestinian Judaic culture is reflected in emergent

Christianity whether in terms of a Jewish Christianity motivated by

loyalty to the ancestral faith, or a Hellenistic Christianity exposed to

and influenced by a Philonic branch of Diasporan Judaism, Greek philo

sophical ideas, or the various Mystery Cults.

Nevertheless an examination of all three representatives of the

primary Gospel-enunication (Le. the Synoptic Tradition, the Pauline

Corpus, and the Fourth Gospel), reveals certain basic corrmonalities.

Expressed negatively, we find no developed Ecclesiology whether in terms

of the unifonn institutionalization of sacraments, ministry, or liturgy;

no dogmatic formulations of set Creeds binding on all Christian

Communities and legitimizing their existence; and no monolithic universal

Church representative of orthodoxy vs. heresy.6 There are divisions of

opinion and signs of problems to come, but as yet there is no single

nonnative fonn of Christianity. Expressed positively there is a

'unifying strand' which serves to distinguish between Christianity and

contemporary religions and sects. For Durm this unifying centre is

Jesus-man-and-exalted one, Christ-crucified-and-risen. 7 With this we

concur, and yet would want to go further and include the universal

theological and soteriological significance of the Jesus-event, which is

the basic constituent of the Gospel proclaimed. Whereas this Jesus-man

and-exalted one, this Christ-crucified-and-risen could be described in a

variety of ways as Messiah, Son of God, saviour of the world,

Hellenistic LogOS/Sophia; and whereas the nature of His saving work might

be expressed in terms of the inauguration of the Kingdom of God, the

revelation of the Righteousness of God, or the giving of Eternal Life, the

sine-qua-non of His presentation to the world lies in the double emphasis
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- (a) that the God Jesus revealed, and Who was His Father, was none other

than the God of Abraham, Isaac, and Jacob, the only God, and (b) that the

tmiversal mission in which He was engaged was none other than that of

fulfilling the genuine prophet.Lc messianic expectation of the Jewish

religious tradition, in identification with the tmiversal human hopes of

all Ages. It is this claim to being the Revealer of the God of the Old

Testament tradition and of His requirements for humanity, and the

interpretation of His soteriological funct.Lon in terms of the tmiversal

humanitarian orientation of His mission, that distinguishes Jesus and His

Gospel from the religious perceptions both of Judaism and Hellenism.

This, as we see it, is the essential content of the Gospel of the New

Testament which is not permitted to suffer culture-change, and which is

surrmed up in the Love-corrmandment to which the Synoptics, Paul, and the

Gospel of John bear uni. ted testimony. It is this theme that Paul further

explicates in tenus of remembering the poor, which Matthew re-interprets

in his parable of the Kingdom (ch , 25:31-46), which for the Fourth

Evangelist imposes upon Christians the necessity of loving one another as

Christ loves us, and which Luke brings into integral relationship with the

Gospel of the Old Testament, in his appropriation of Is. 61:1-3 as the

charter of Jesus I tmiversal mission:

liThe spirit of the Lord is upon me
because he has anointed me,
he has sent me to announce good news to the poor,
to proclaim release for prisoners
and recovery of sight for the blind;
to let the broken victims go free,
to proclaim the year of the Lord I S favour. II

(Lk. 4:18 - NEB)
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B. Reflection

Were the necessary space available to us, it would have been in the

interests of this thesis to examine comprehensively the interaction

between the Gospel and Hellenistic culture in the early post-New Testament

period. As it is, we must confine ourselves to the investigation carried

out in chapter one, with some additional observations.

The remarks that occur in Acts 17: 6 - "Those who have turned the

universe upside down ••• they act contrary to the decrees of caesar" - are

expressive of the fact that the Gospel in its emergence into the Gentile

world was perceived to be a threat to culture in all its dimensions. An

examination of the literary sources of the second and following centuries

suggests that the culture motif was central to the conflicts in which the

Church of the times was involved, and the Church's actions and reactions

should be understood within the context of its cultural positioning.

The Gospel-CUlture conflict is noticeable in a variety of circurn-

stances. Christianity, because of its close association with Judaism,

shared the scorn which Hellenism had for the Jews,who were perceived to be

illlcultured. 8 The t.aunt; that Christians were most.ly slaves and women

continued into the third century.9 Christian Apologists felt impelled to

refute these charges of apaideusia, joined with Jewish Apologists in

defending the impeccability of Jewish culture,10 and gave proof of their

Paideia by using the literary genre and concepts of Hellenistic culture to

explicate their Christian faith. ll In spite of Tertullian I s "What hath

Athens to do with Jerusalem?" (de Praescript. 7), the Apologists,

generally speaking, opted for giving a Hellenistic dress to the Gospel.

Clement of Alexandria argued in favour of the benefits of cultural

learning, and saw phi.Losophy as the handmaid of theology. 12

It is corrmendable that these theologians sought to indigenise their

Christian faith within the concepts and categories of their own culture.
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Their mistake in applying to the Gospel the Hellenistic discipline of

scientific enquiry - and that of many generations after them - was to

suppose that their sPeCulations could end in unalterable dogmatic

statements concerning the God and Father of Jesus Christ, and Jesus

Himself, and to proceed to entrap them in a particular circumscribed

cultural system. They did not sufficiently distinguish between the

Gospel and the media by which it is accoIIlIlOO.ated to culture. They failed

to see the temporary and transient nature of their indigenisation

programne, proceeded to ' canonize ' it, and limited such a procedure to a

select group of fallible human beings within a particular civilization.

This is true both of 'orthodoxy' and 'heresy', for Ultimately, in their

theological conception, their difference is one of degree and not of

kind. 13

Clement of Alexandria rightly attributed such light-rays as shone

within his own tradition to the general revelation with which the Father

of Jesus Christ had blessed his predecessors. But not only Homer,

Socrates, Plato, Aristotle, or Zeno, but also Confucius, Zoroaster, the

Buddha, the Arawak and Mrican Ancestors, and indeed every indigenous

tribe and nation, have jewels of truth and righteousness with which the

world can be enlightened, and which can facilitate the explication and

transmission of the Gospel into the cultures of the world.

The history books tend to concentrate on the theological

controversies that resulted from the Gospel's impact upon Hellenistic

cultUre, but there were other repercussions. Christians were accused not

only of being uncultured, but of being anti-culture, and became known as a

"third race" .14 The objective of Tertullian' s apologetic was to assure

his opponent.s that Christians shared fully in the life of the State, with

the exception of participation in idolatrous practices. I S This defence

of Tertullian' s, however, needs qualification. In a culture in which
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one's ethical stand could lead to martyrdom, it is understandable that

there would be no uniform response on the part; of Christians. The

question of Christian involvement in war was one that caused the Early

Church much disquiet. While there were those who were persuaded of its

legitimacy,16 others were equally convinced that it was inconsistent with

the character of the Gospel,and saw it as being unlawful even where the

peace and safety of the whole conmunity were endangered. 17 Others showed

their unease b¥ their ambivalence. 18

Christians continued to practise some of their former cultural

activities, and some superstitions of Hellenism were 'baptized' into the

new Faith, e.g. the annual offering of oblations for the dead, the fear of

spilling any of the eucharistic wine and bread on the ground, and the

marking of the sign of the cross on the foreheads of those who

travelled. 19

Apologists and theologians showed concern for the personal and social

ethical stance of Christianst Tertullian opposed such cultural activities

as the circus, theatre, and gladiatorial shows, in spite of the fact that

there was no speci.Hc biblical conmand against them. 20 Clement of

Alexandria was solicitous for the physical appearance and ethical conduct

of both men and women.21 Far from being bound to their culture then,

there was awareness of the inevitable tension initiated by the Gospel's

interaction with culture and believers were challenged to live out the

implications of their faith within the context of their Sitz-im-Leben.

The Gospel's conflict with culture is demonstrable in the controversy

that ensued concerning slavery and the subordinate role of women in home

and society, nation and cult. Part of the taunt hurled at the Church was

that it consisted of an abundance of women and slaves. 22 This implies

that these categories of persons saw in the Christian ekklesia a social

institution which guaranteed to them the liberty denied by the polis and
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Slaves could become ministers, particularly in Gnostic

The Shepherd of Hennas includes amonqst; 'good works' the

ransoming ('\V~~Ud&ol.l ) of the slaves of God, and advises Christians

that instead of buying fields they should 'buy' souls that are in

trouble. 24 Ignatius' advice to Polycarp that slaves should not be set

free at the public cost indicates that there were Churches which arranged

for their man~ssion.25 There was everywhere an appeal that slaves were

not to be despised but should be treated with sympathy. 26

SUCh extra-canonical literature as the Acts of Paul makes it clear

that a 'woman's liberation movement' occurred in the post-new Testament

Church. 27 Clement of Alexandria and Tertullian reveal divergent

hermeneutical responses to New Testament teaching in the light of these

developnents. Tertullian would have women be silent, and denied to them

the right to baptize. 28 Clement however gave instructions to women and

men equally, indicates that women were permitted to pray in Church, and

suggests veiling not because of inferiority or subjectivity, but in order

to avoid becoming the occasion of temptation. 29 In response to hard-line

approaches such as that of Tertullian some women asserted their right to

fulfil the ecclesiastical functions reserved for bishops, presbyters etc.

by establishing their own Churches or becoming members of separated

ones. 30 If indeed the sectarian Churches gave freedom to slaves and

women, then they can be seen to have implemented the Pauline maxim that in

Christ there is neither bond nor free, male nor female, and to have

fulfilled the Gospel's mission of procuring liberation for the oppressed.

Ultimately the test for true 'orthodoxy' in the post New Testament

Church lay in the extent to which there was incorporated into its~

and praxis the corrmandments of Jesus concerning qualification for the

Kingdom of God or eternal life, viz., loving God and neighbour. Whereas

there was difference of opinion in theological and christological formu-
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lations, and in doctrinal emphases concerning baptism, ministry, and

eucharist, there was virtual unanimity in the importance they gave to the

comnandments of Jesus, e.g.

" ••• Thou shalt love Him that made thee ••• Thou shalt love thy
neighbour more than thine awn self. ,,31

" ••• love .f:I.oeth before - love toward God and Christ and toward the
neighbour. "S~

" .,;j3 let us walk worthy of the king, loving God and our neighl:x>ur

Nor did they fail to spell out the implications of these corrmandments.

To love God was to abstain from idolatry. 34 To love one's neighbour

meant no covetousness, pride, injustice, respect of persons, or

oppression, and involved ministering to the needs of the aged, sick,

widows, orphans, strangers, and the poor. 35 Plundering, witchcraft,

magic and the exaltation of power were to be avoided, and there was no

equivocation concerning attitudes to wealth and poverty:

" ••• we who once took pleasure in the means of increasing our wealth
••. now b3~g what we have into a corrmon fund and share with everyone
in need."

" We must cast away the
3

multitude of vessels, silver and gold
cups, crowd of domestics ••• " 7

"We ••. doubt not about having our possessions in corrmon

"Desire for wealth and for luxuries is eVil.,,39

,,38

In the final analysis the world comes to believe the Gospel not because of

theological hypotheses, but, as Tertullian reminds us: "See", they say,

"how they love each other".40

We are aware of the danger of imposing our own ideology upon the

biblical narrative. However, it is clear from our investigation that the

unifying factor in the Gospel of the Old am New Testaments, am the Early

Church's witness to it, is love for God and neighbour as exemplified in

the life and teaching of Jesus Christ rooted in the revelation that God

loves us. This is the essence of the Gospel and the sine qua non in its
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transmission across the world's cultures.

Now we must return to the question we originally raised concerning

Western Christianity's faithfulness to the Gospel in its encounter with

Jamaica. ,Christianity' of course is a variable whose cu1tural

expression is inescapably identifiable in its externals with various

cultures. However, Christianity of whatever variety consists of an

'essence', its Gospel, which detennines that it be recognizably different,

and which forms the basis of its unity across diversity in its

manifestation within the cultures of the world. This was the case with

New Testament Christianity in its existence in the midst of Jewish and

Hellenistic civilizations, when it was perceived to be in conflict with

national and racial assumptions and revered traditions, and subversive of

the cultures with which it co-existed. Jesus set the pace when He said,

"You have heard that it was said ••• but I say unto you". 41 Peter

ratified it when he declared, "Whether it be right in the sight of God to

hearken unto you more than unto God, judge yeo For we cannot but speak

"b'1e things which we have seen and heard".42 As Maximilian puts it, "I am

a Christian and cannot do wrong". 43

That an imperial power should by force or subterfuge rob a people of

their territory is not surprising. That indigenous peoples should be

k.idnapped, bought and sold, tortured, exploited, oppressed, and enslaved,

fits in well with the historical experience of humanity across cultures.

That particular peoples or individuals should on the basis of race,

religion, class, or caste be discriminated against, persecuted and treated

with contempt, is symptomatic of unredeemed human nature at its worst.

What is alarming is that Jamaica in its confrontation with Western civil

ization encountered Christianity as a collaborator in these activities.

If we must needs think in terms of heresy, "b'1en the truly heretical

strain in Western Christianity consists in misguided political alliances
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with States, in aspirations after wealth, in sociological transgressions

and omissions, and in erroneous anthropological deductions. In the

Jamaican historico-cultural experience, the social righteousness dimension

of the Gospel has been eclipsed, marginalised, and relegated to the

perIphery of the Church's agenda instead of being a focal point. Thank

fully, it was kept alive in some monastic protests and retreats, and in

schismatic movements, 44 later to be harnessed by Dissenting groups such as

the Moravians and Quakers, Baptists (Native and English) and Methodists,

Christians who perceived that the Gospel of the Kingdom of God consisted

in expressing the righteousness of God (t.zedakah) , and the justice of God

(mi.shpat ) , as well as in proclamations concerning His peace and His love.

Christianity entered Jamaica saddled with 'Western' cultural

perceptions, peculiarities, and assumptions, in terms of denominational

divisions, theological formulations, organization and administration,

European architecture, music, iconography, liturgy, clerical dress etc.

The result has been that in addition to the natural tension that

automatically exists between Gospel and culture in terms of the dynamism

of the Gospel message itself, there has been imposed upon the Jamaican

situation a Christianity laden with imported denominational tensions, as

well as the ensuing tension between Western values and perceptions and the

indigenous Jamaican culture with its dominant root in an African past.

Jamaican Christianity therefore, as expressed generally in the main

line Denominations, has lacked the experience of the Gospel being

accornnodated to the People's cultural system, which would have influenced

the Church's organization and administration, its theological formu

lations, its ministry and liturgy, its manner of being in the world. 45

For example, in the ritual practised by Jamaica's slave ancestors, and in

contemporary derivative cults, women share fully as priestesses,

prophetesses, and healers. 46 However, instead of affirming this
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liberating approach to religion, Western missionaries imposed upon the

Jamaican Church the exclusivist attitude towards women developed and

intensified in Western Christianity.47 African indigenous religion

includes a healing ministry involving the use of traditional diagnostic

and curative procedures including the practice of exorcism.48 This fits

in with Jesus I own ministry and the perceptions of early Jewish and

Hellenistic Christianity. Yet in Jamaica such practices have been

disparaged.

African slaves brought to Jamaica their concept of the extended

family which ensured for every person a measure of protection, provision,

security, and commmity, the maxim being, "I am because we are; because

we are therefore I am". 49 Here was fertile ground in which to implant

the concept of the Church as the family of God, and its corporate

character as the Body of Christ. Instead, the idea of the nuclear family

has been projected and idealized as the acceptable Christian standard, and

this limited concept has led to a measure of disorientation, loneliness,

homelessness, and unaccountability.

In the Jamaican Arawak culture a way of life was followed which makes

the Marxist analysis irrelevant, seeing that it excluded private property

and harboured neither riches nor poverty. 50 Here was a situation tailor

made for the implementation of the original Gospel ethic of practical

koinonia (sharing) and equality. 51 Instead Western Christianity

permitted the implementation of avarice, greed, covetousness, and

competitiveness, with the resulting exploitation, injustice, and

oppression, and must share the responsibility for the destruction of that

Arawak perception based on the natural theology of creation.

Part of the problem in Jamaican Christianity has been that while

suffering from indigenous cultural deprivation, at the same time it has

been compelled to conform to I christianized I customs, some of which have
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It is however, of the

essence of the Gospel of God and of Jesus Christ that their Good News be

corrmunicated, as far as possible, without cultural accretions and

deterrents.

c. Application - The Gospel and Jamaican Culture - The cultural optimism

which characterizes Western civilization, and with which Christian

missionaries have identified, has had repercussions in the 'Third World'.

The consciousness of ex-colonial PeOples of their assimilation of cultural

values external to their ancient traditions, and their absorption of the

colonial mentality which dictates that they abhor their distinguishing

characteristics in terms of local customs and perceptions as well as

unique racial features, has led to the psychological reaction of the

affinnation and projection of their cultural identity in terms of race,

religion, and nation. Christianity is inevitably involved in the crisis.

It is therefore required that objectivity be brought to bear upon the

dilerrma. To this end we would make some observations.

Culture is nonnally a neutral spontaneous phenomenon, To borrow

H. Richard Niebuhr's famous classification, Jesus is neither for, against

or above it in itself. According to the biblical witness what He is

concerned about is how human beings in their cultures behave towards God

and each other. The biblical Gospel was proclaimed primarily to those

who were estimated to be culturally inferior. It may be that the fall of

civilizations and the failure of cultures to realize that telos towards

which they strive is attributable precisely to the optimistic estimation

of the value of human culture in itself. While therefore it is necessary

that the Gospel find authentic expression within the context of Jamaican

culture, the Church in Jamaica needs to adopt the right cultural posture.

From the vantage-point of powerlessness there can emerge that objectivity

and clarity of vision lacking in a Christianity entangled with the
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powerful, assured, and exalted civilizations of our times, caught up as

they are in the historical futility of battle for cultural supremacy.

Delivered from the arrogance deriving from identity with a proud and

ancient culture, the people of Jamaica can 'be enabled to perceive the

vanity, unsoundness, and historical vulnerability of all cultures and

civilizations.

In its indigenisation progranme then, the Church in Jamaica must

learn from the mistakes of Western Christianity and remember that there

can 'be no simple equation 'between Gospel and Culture, or Christianity and

Civilization. The mission of the Church, in the final analysis, is not

the preservation, promotion, or .transmission of culture, but the

proclamation of the Gospel of the Kingdom of God to all cultures and

civilizations. The space left to us allows only brief suggestions of some

of the ways in which the mission of the Church is best implemented within

the context of the Jamaican culture.

1. Gospel and Theology - Theology can 'be said to be the articulation of

the legitimate accorrmodation of the Gospel to a cultural situation, and as

Watty reminds us, every theological reflection is of necessity partial and

provisional. 52 SUch theologies which in our time have been emerging from

the I Third World' - Liberation, Asian, African, Black - are as legitimate

to the 'Third World' as Augustinian, Pelagian, Thomist, Lutheran,

calvinist, Wesleyan, Hegelian, Barthian, or Bultmannian formulations are

to the 'West'. Jamaican theologians must identify with the agerrla set by

'Third World' theologians, in bringing about a dynamic encounter between

the Gospel and the social and spiritual realities of the Jamaica of the

late twentieth century, as well as its historico-cultural experience. In

so doing they will critically assess the Graeco-Rorran-Germanic

Enlightenment theological heritage, and question the organizational,

doctrinal, and liturgical foundation and presuppositions of all branches
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However, it is not their task to tailor the

Gospel to match the prevailing Jamaican world-view, but through it to

interpret the Gospel.

While sharing an experience similar to that of other 'Third World'

countries, the Jamaican experience has unique features which impose upon

Jamaican theologians the responsibility of doing theology from their own

indigenous perspective, infonned as it has been by the perceptions

preserved in traditional Cults, Rastafarian ideology and practice, the

Garvey philosophy, and the indigenous Evangelical movement., In so doing

there will be made available to the universal Church any insights which

such reflection gives.

In the interests of classification, we would suggest that Jamaican

theology is a 'black' theology not in racial bias but in orientation.

The word 'black' now symbolizes that which is worst in human experience,

expressing socially, economically, and racially the condition of those

whom the Old Testament Gospel perceived as the anawim, and the New

Testament Gospel encountered as the Am-ha-Aretz. 53 The concept of

'blackness' while finding fullest expression in the modern experience of

those who are racially black, is applicable to all who share a 'black'

experience in tenus of poverty, contempt, oppression. Jamaican theology

must therefore articulate and interpret Jesus' Gospel of the Kingdom of

God from the 'black ' perspective, using language and concepts capable of

conmunicating its good news to all 'blacks' of contemporary world civil

ization. Such a theology must at the same time focus on issues relevant

to the Jamaican situation such as the identity of God, the concept of

humanity, sin and salvation, the relationship between Church and nation,

and the 'spirit' world.



330

a) Identity of God Any attempt to give definitive statemmts

concenring God should be avoided. In a way, only negative statements can

be made. God is non-material, non-racial, non-sexual. 'Ibis rules out

the female or male, black or white God. 'Ibe nost, that can be said

positively is, "God is Spirit". However the continuity between the God

of Christian faith and the God of biblical revelation Whose character is

supremely and ultimately revealed in the life am ministry, death am

resurrection of Jesus Christ must be emphasized. With sensitivity,

therefore, it must be comnunicated to the Rastafarian brethren that this

rules out any other ultimate revelation of God, whether in terms of Haile

8elassie or some other. 54 It should also be pointed out that the

Christian monothef.st.Ic conception of God recognizes that in His freedom He

has not left Himself without witness in the world's cultures, and that

Jamaica's African ancestors had a glimpse of the biblical Yahweh in the

One whom they worshi.pped as I Nyarne Nyankopon ",

It is of paramount importance that aroonqst; a people who have

experienced a sense of discontinuity with their Ancestors, that the

Parenthood of God be emphasized, not from the point of view of gender so

mach, rot as the Progenitor of all humanity, the great Ancestor in terms

of authority, omnipresence, omniscience, providential care, and love.

b) Concept of Humanity - Chinula defines redemption in the Jamaican

context as:" the restoration of the black Jamaican humanity

disrupted and debased ,,55 'Ibe quest for 'somebodiness' and the slogan

'black is beautiful' are expressions of the desire of black persons to be

restored to confidence in the equality of black hurranity. So too is the

wearing of 'dreadlocks'. A black theology of hurnanity must emphasize

that humanity is not defined in terms of the possession of wealth,

intellectual prowess, scientific, artistic or athletic achievements,

class, or caste. A Jamaican theology must proscribe not only racial
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discrimination but the 'white bias' in Jamaican culture, and must

pronounce the goodness of black humani.ty, ma.le and fema.le, as part of that

creation approved by God. 56

And yet, having said this, we must suggest that Jamaican 'black'

theology question the concept of the 'ma.jesty' and 'dignity' of black

hl..IDlal1ity in itself. A prejudiced and optimistic view of white suprema.cy

has led to white denigration of the rest of humani.ty, Jamaican

theologians must therefore beware of substituting black arrogance for

white, and black racism for white racism. In our whiteness or blackness

we are nothing. 57 '!he only dignity attaching to our humani.ty is that we

were created in the image of God, and it is in Jesus Christ that God's

image is revealed58 and hl..IDlal1ity depicted as God intended it to be.

Further, the articulation of theology in Jamaica must recognize the

peculiarity of the Jamaican historico-cultural experience which has

imposed upon the nation the reality of being an ekklesia, a PeOple called

out of the world's cultures, whose ancestors include kidnapped Irish

children, fugitives from religious persecution in Europe, SCottish

Highlanders driven from their crofts, Chinese and Indian coolies, Jewish

refugees, Lebanese and Syrian Pedlars, and African slaves. This reality

warrants theological reflection and action. First, the Church needs to

proclaim a 'Jubilee', "the acceptable year of the Lord", for affirming the

humani.ty of all sections of the conmunity, but as with Jesus, biased in

favour of the poor, neglected, exploited, and oppressed, and ushering in

the conmunity of equality in which there is neither rich nor poor, black

nor white, samba nor mulatto, bukra nor nigger. All Jamaicans share the

'black' experience and all are called by the God of the 'blacks' to become

a new peopl.e , the People of God. The Jamaican Motto, "Out of ma.ny, one

People", has caught the vision. The Church must act upon it.

It is within this context of 'hl..IDlal1ity' that the Jamaican emphaai.s on
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the importance of one's own land is to be understood. An invisible

'umbilical cord' ties lIDSt Jamaicans to Britain, Asia, and Africa, finding

classic expression in the Garvey and Rastafarian agitation for an exodus

back to the 'Promised Land'. A Jamaican theology of the Kingdom of God

must take on 'board Paul's concept of the heavenly politeia, yet at the

same time give the reassurance that as children of God, to whom the

universe belongs,· we are also citizens of the world and Jamaica is our

home. This imposes upon Jamaican Christians the responsibility of doing

God's will within the Jamaican setting, singing there the songs of Zion,

making of Jamaica a 'Jerusalem' that welcomes the world to its shores.

c) Sin and salvation - The Gospel emphasis on repentance is to be

understood from the perspective of the Kingdom of God defined in terms of

the reign of justice, righteousness, and liberation, which finds

expression in Jesus' liberation proqramne of Lk , 4:16-19. Repentance

from the Gospel' s perspective involves confession of all human violation

of the shalom of God's Kingdom in its historical manifestation, and a

corrmitment to the fulfilment of its righteousness exhibited in human

relationships.

A Jamaican theology of salvation must restore the biblical

perspective on sin and define it not in metaphysical terms, but in its

social, economic, institutional, and racial, as well as lIDra1 dimensions.

It must recognize in the Jamaican historico-cultural experience the

Israelite-like Heilsgeschichte which negates the adage 'extra ecclesiam

nulla salus ", God has acted outside of 'orthodox' ecclesiastical

structures to bring salvation to African slaves. His plan for the

Jamaican nation and peopte, as it is for all humanity, is to fashion a

peopl,e who will become His kingdom of 'priests' holy and righteous in all

their ways. This means that there must be theological articulation which

defines that to 'live in sin' means not only to engage in extra-marital
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sexual activities, but to indulge in greed and covetousness, deviousness

and fraud, racial prejudice and discrimination, hypocri.sy, exploitation,

and owression.

SUch a theology will interpret Jesus ' salvation not just as the

correction of ontological error and deliverance from eschatological

judgement. The Cross will be seen as the climactic demonstration of His

total conmitment to His Father's will to liberate humanity from all forms

of bondage and to restore His children to wholeness of personality. 59

salvation consists in recognizing by faith God's gracious revelation in

Jesus of His intention of liberation for humanity, and in identifying with

Him in His redemptive mission.

d) Church and Nation - Jamaican Christianity, learning from Christendom

and its own slave history must emphasize the separation between Church and

State, and anathematize any semblance of an ' EIDperor-cult ' in Church or

State. In its indigenisation prograrrme it must not become a civil

religion swearing allegiance to and collaborating with the State in

questionable projects and prograrrmes inimical to the people's well-being,

or launched in the name of patriotism, racialism, or nationalism. The

theology of the Kingdom of God requires supreme loyalty to God as He has

revealed Himself in Jesus Christ.

This means that the Church cannot be non-political. As Ronald Sider

observes: II Simply announcing the full biblical word about sin, which has

institutional as well as personal forms, is profoundly political ll
•
60 To

state that God is King means that the 'Law' of the Kingdom of God takes

precedence over the laws of the State. Further, within a situation of

affluence, exploitation, and owression, to announce good news to the poor

concerning God's reign of justice and righteousness is a political

statement. For these reasons we cannot accept Pastor Fletcher's warning

against the Church being dragged into the political and secular arena. 61
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By its very nature it is automatically there. This does not mean taking

Party political sides or being pro-Connnmist or capitalist. It means

that in faithfulness to the Gospel of Jesus Christ its evangelical witness

must be applied to the existential realities in the nation's contemporary

experience, socially, economically, racially, and politically. 62

Jamaican Christianity inescapably bears the wounds and guilt deriving

from Western Christianity's engagement in revolutionary and international

war, and collusion with the violence of slavery. It carries the burden

of the attempted revolutionary overthrow of the yoke of bondage - the

,Baptist War', and the 1865 violent strike for justice. However,

Jamaican theologians must not dodge the issue of war and peace. They

must not subscribe unthinkingly to the notion of the inevitability of war,

nor uncritically embrace Western Christianity's 'Just War' theory,63 but

examine it in the light of the Gospel of Jesus Christ. It is clear from

our investigation that the Gospel warns against violence64 and promot.es

peace (shalom), not as the absence of war so much, as the implementation

of the things that make for peace. Jamaica contains a PeOple who have

African PeOples historically, generally

had the experience of being 'unilaterally' disarmed of conventional

weapons of warfare. It may be that this historical vulnerability and

powerlessness provide the rationale for a Christian theology of non

violence that fulfils both the prophetic hope of the Old Testament65 and

the Gospel message of the New. Jamaican theology must therefore

legislate against the Church participating in or approving of warfare of

any type, reVOlutionary or international. Perhaps what world

civilization needs most at this moment; is a 'Christian' nation that

incarnates into its culture the principles and implications of Jesus'

Gospel of peace.

e) The 'spirit' world

speaking, have a dynamic awareness of relationship with a spirit world,



335

experienced through dreams, visions, trances etc. A Jamaican theology

must comprehend the reality of this psychic Phenomenon, interpret the

Gospel through the experience, and enlighten it in tenus. of biblical

revelation, rather than ridicule it in the light of Western 'scientific'

speculation and cynicism. The omnipotence of God must be stressed. His

power is available. He exercises dominion over ' satan' in all its

manifestations, and there need be no fear. God alone is to be feared and

worshipped. This rules out flirtations with the occult and any

cooperation with the powers of evil. Christianity in Jamaica must work

in Jesus' Name to exorcise the demons from society and to liberate

Jamaicans from the fear and practice of obeah. 66

2. Ecclesiology - (a) Denominationalism - Jamaican Christianity needs to

examine the assumptions that led to its inherited divisions, and the

factors which reinforce denominational differences. It must question

denominational allegiances and examine whether the continuing denomin

ationalism is primarily a perpetuation of the national tensions and

theological problems that properly belong to another culture and age.

The historical Churches will need to take seriously the ' Refonnation '

that has been taking place in Jamaican Church History and enquire into the

causes which gave rise to the indigenous Evangelical Church movement.,

examining it through the eyes of the Gospel and the needs of the Jamaican

people. Jamaican Christianity must clarify its concept of 'church' and

IIDve beyond the religious toleration granted by Oliver Cromwell and

Charles 1167 to a new Christian affinnation and appreciation of all

branches of the Church which proclaim the love of God in Christ, and to an

acceptance of the ecclesiastical legitirnacy and equality of those which

have been dubbed I sects' • SUnday and seventh Day observance theologians

must together examine their traditions in the light of the principles of

the New Testament Gospel. The Jamaican Church must be seen to be the Body
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of Christ, not alone as interpreted eucharistically and sacramentally or

necessarily in uniformity, but in unity of purpose and witness recognizing

the gifts of the Spirit bestowed on all sections of the Church.

b) Ministry - In 1973 the Methodist Deaconess Convocation meeting in

Nassau, Bahamas sent forward a Resolution to the Methodist Conference of

the Caribbean and the Americas calling upon the Church to revise its

concept of Ministry in favour of a IOOre flexible pattern, in which new

forms of ministry and ministers receive equal recognition of their

functions and work in cooperation as servants of the Lord through a Church

in which the whole congregation is ministry-oriented and where the severe

line of demarcation between Ministry and Laity is erased. 68 At about the

same time Hans Kung called for a return to the New Testament concept of

the Church as a "ministry of all believers witnessing to Christ in every

walk and station of life". 69 Both Kung and the Deaconess Convocation

were expressing the trans-denominational dissatisfaction of some

Christians with the image, function, and exclusiveness of the traditional

pattern of Church Ministry. The Protestant Refonnation principle of the

universal priesthood of all believers has not been fully realized in

Western Christianity, and Jamaican Christianity in all its major

denominations has inherited in varying degrees a hierarchical concept both

within the Ministry itself, and between Ministry and Laity.

In the light of New Testament teaching and practice the Jamaican

Church must challenge the distinction between clergy and laity emphasized

by the encyclical of pius XII. 70 It must critically examine that

mediatorial concept of the priesthood in which the priest is perceived to

"bear the presence of the priesthood of Jesus Christ at the altar and

in all the sacraments of the Church". 71 It should affirm and identify

with the Evangelical Church Movement's initial attempt to complete the

Protestant Reformation in giving 'power' to the congregation, and in
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enabling all Christians to fulfil their ministry. In so doing it should

recognize the not-sufficiently emphasized fact that in caribbean Church

History at least two of the region's Denominations were started by the

laity and functioned for long before receiving the ministry of the

ordained. 72

The androcentric bias in Western Church History which elevates

masculinity as the sine qua non of the Ministry of the Church must be

called into question. Krebs for example observes: "Christ has entrusted

this masculine office to the nale ••• ", 73 and Roman Catholic Canon law

dictates that nales only are fit subjects for ordination. 74 Such ideas

are a denial of the Gospel of Jesus Christ. 75 Paul at his roost,

conservative does not exclude women from his concept of the diakonia of

the Church. 76 The evolution of Janaican culture has ensured for women

equality in the society, and they are excluded from none of the national

institutions. The time has come for the Janaican Church in all its

Denominations to affirm its freedom from the prejudices and inherited

assumptions of Churches outside of the Janaican situation, and to work

together for the enancipation of women in the catholic and Anglican

conmunions so that they nay fulfil their ministry.

c) Liturgy - The word 'liturgy' derives from the Greek 'leitourgia'

which refers basically to public service rendered by Greek citizens, but

can also be used of the perfornance of a religious ritual. 77 In

Christian usage liturgy refers to Church worship and varies from tradition

to tradition. The older Denominations in Jamaica have practised

liturgies that are identical with their counterparts in Western

Christianity, and which are within the contemporary situation sterile,

stereotype, and lacking in creativity and initiative. These Churches

need to emulate the Evangelical-Pentecostal Denominations and devise

liturgies reflecting the sound and mood, errotions and perceptions of the
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The objective must not be a new unifonnity

but flexibility, variety and creativity, as local talents are utilised in

the production of musf,c and literature that comrn.micate the Gospel and

express the PeOple's praise Jamaica-style.

It is impossible in this thesis to enter fully into the Baptism

Eucharist debate. However, while welcoming the World Council of

Churches' drive towards ecumenicity reflected in a publication such as

Baptism, Eucharist And Ministry, 78 we suggest that the Jamaican Churches

cannot simply study and respond to this booklet. There should be united

and open~ded research into the practice or non-practice of these rites

in all branches of Jamaican Christianity, including the Evangelical

Pentecostalists, salvation Anny, Quakers, Ethiopian Orthodox Church, and

the indigenous Zionists. There should also be a study of the meaning of

these rites in the light of New Testament teaching and practice. 79 We

should not be prejudiced by preconceived and post-New Testament ideas as

to their meaning. 80 The question of a second baptism on which the

Patristic Church was divided needs fresh theological reflection. 8l May

it not be that once the cultural conditioning of Hellenistic assumptions

has been shed, it will be discovered that a second baptism is not the

heresy it is made out to be, and that an infant baptism of ecclesial and

parental dedication, and an adult baptism of personal corroboration,

repentance, and corrrnitment are not inconsistent with the Gospel of Jesus

Christ?82

Jamaican Christianity shares the universal tendency to project the

Sunday 'Service' as the supreme expression of the Church's presence in the

world, to exalt church buildings and numerical attendance at worship as

the test of the Church's 'success', and to measure one's 'christianity' in

terms of frequency at church ' services' • In this way a caricature of

what it means to be a Christian is conveyed to society at large. There
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needs to be an examination of the Sunday Service with a view to coming to

a fresh tmderstanding, in the light of the Gospel, of its place in the

total expression .of the Church's presence and mission in the midst of

Jamaican culture.

3. Missionary strategy - In Jamaican Church History, especially at

grass-roots level, the tenn 'Missionary' used to be applied particularly

to the great annual Church Meeting which ranked with Christmas, Faster,

and Einancipation Day in the life of the Churches. Then it was that

church-members across denominational lines and non-members alike from the

regions round about gathered in their 'Sunday-best' to rejoice together at

the ingathering of funds for the Church's treasury. There is much in the

old-time Missionary Meeting that indigenised Jamaican Christianity should

want to reinforce - the ecumenical nature of the great Church conclave

with the support of whole communities, the fellowship and camaraderie of

the people of God, the exultation in loud hymns of praise, and the

realization that gifts of money are needed for the missionary strategy of

the Church. However, as with the liturgy of the Sunday service, so with

the financial offerings of the Missionary Meeting. There is the danger

that they may be seen as ends in themselves rather than as rnoments of

conmitment to and reaffirmation of the Church's total mission in Jamaica

of making disciples of the nation. Sunday's leitourgia should issue in a

whole week of congregational diakonia. 83 In order therefore for the

Gospel to be effectively proclaimed throughout Jamaican culture we

recorrmend a missionary strategy that includes the following:

a) Personal Witness - The Church should emphasize in its catechetical

instruction the responsibility of all Christians to participate in the

ministry of the Church by actively bearing witness to the principles of

the Gospel in their homes, profession and business, and social and leisure

activities - that is, throughout the whole range of their cultural life.
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Provision should be made whereby all members can give an account of their

stewardship.

b) Social Awareness - As those who are called upon to be our sisters'

and brothers' keepers and neighbours, Christians together must show

concern for people beginning with the Christian corrmmity84 but not ending

there. It is impossible in our limited space to engage in a detailed

social analysis of the contemporary situation. Suffice it to say that

Jamaica is in the throes of reaping the harvest of its historico-cultural

experience viz. social and economic chaos, political confusion,

technological deficiency, the impoverishment of natural resources and the

increasing polarisation between the rich and the poor. The Church needs

to discern the structures that determine that the majority of the people

are caught in a poverty-trap. 85 While continuing their rescue missions

at the local level, Denominations must come together at every level of

national life to pool their resources and to devise strategies which will

lead to legitirrate social action that will encourage the national

implementation of prograrrmes aimed at redressing the imbalances in

society, and of procuring equality and justice for all.

c) 'Kenotic' Action - In view of the fact that, as history derronstrates,

goverrnnents are tnlwilling or unable to fulfil the hopes of the anawim and

'blacks' of humanity, and that the poor are likely to be with us for a

long time, the Church needs to embrace the revolutionary Gospel ethic and

life-style that contradict the greed, covetousness, and self-interest, the

rroney-idolatry and lust for power, and the CYnicism which dismisses the

weak and enables even Christians to tum a blind eye to the perpetuation

of exploitation, oppression, and injustice. The times demand that the

Church in Jamaica become 'the Word made flesh', the incarnation of the

Gospel into the Jamaican situation.

words of Paul, "emptied Himself". 86

It must follow Jesus Who, in the

This self-emptying expresses itself



341

in three main ways:

L) Downward Social Mobility - New Testament Christianity presents us

with a Jesus Who did not gravitate towards the high and mighty but to

those at the bottom of the social scale. To become the 'flesh' of Jesus

does not mean initiation into 'mysteries' but rather identification with

His downward social roobi1ity. As the caril:bean song puts it, "Jesus come

chmg to all a' we". 87 The Jamaican Church in all its Denominations, and

beginning with the SUnday Service, needs to 'come dung' and join Jesus at

the grass-roots and share His people's existence, aroong other things,

helping them to assume stable and responsible marital relationships.

ii) The Reversal of Roles - Paul sees Jesus as setting the example when

he exhorts the Philippians to have the mind of Jesus Who "took upon

Himself the form (morphe) of a slave" (doul.os ) , 88 The Church as the

'Body of Christ' IIDlSt also become a ' slave' • Jamaican society needs a

Church which is seen to be the eschatological Cormnmity practising the

Gospel's reversal prograrrme. Christians who enjoy privilege in social

status, education, profession, and wealth IIDlSt be seen to be serving the

underprivileged, the disadvantaged, the marginalised, opening up to them

their talents and treasures, affirming the essential equality of their

humanity. Having been liberated from physical slavery Jamaican

Christians IIDlSt become the willing 'slaves' of God and of one another.

iii) Becoming Poor - The dialectical relationship between the Kingdom of

God and the poor is, as we have discovered, a central biblical theme.

Far from personal roorality representing the fulness of obedience to the

Gospel, Jesus specified to the rooralist, the rich young ruler, that to keep

the Torah was good but not conclusive. One thing was lacking: "sell all

that you have and give to the poor, and come follow Me". 89 The failure

to take up this challenge has been one of the greatest hindrances to the

progress of the Gospel, as the Church throughout its history has sought to
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explain away the radicality of this gospel-ethic. And yet, to 'become

poor' is the IOOst powerful statement that the Church can make90 as it says

a resounding "NO"! to the materialistic values and attitudes of the

governments and peoples of the cultures of the world. Nor was Jesus'

emphasis an innovation in the history of civilizations. Rather it was

ratification of the prophetic denunciation of the pursuit, accumulation,

and oppressiveness of riches. The Cynics drarnatised their negation of

the materialism of their times. The Qumran Corrmunity opted for poverty.

The Patristic Church identified with the apostolic tradition in teaching

the practice of charismatic poverty. Since then a succession of indiv

iduals and Movements, ranging from the Franciscans and Waldensians to John

Wesley, have embraced the poverty stance and sought to recall the Church

to this vital aspect of its mission. Tolstoi caught the vision and attem

pted to put it into action. It was not inevitable that his dem::mstration

should end in anarchy, and had the Russian church acted upon his social

concern who knows but that the catastroI;ile of Russia I s Marxist revolution

would have been avoided. In our own time Mother Teresa of India represents

those who keep the goal of charismatic poverty before the Church's eyes. 91

The lust for gold and the pursuit of riches have been responsible for

IOOSt of the atrocities of history. Jamaica I S experience stands within

this tradition. The time has come for the Church somewhere as the Body

of Christ entrusted with accomplishing those "greater works" of which

Jesus spoke,92 to assume Jesus' role of the servant and His way of life as

poor, which means responsible stewardship of its vast resources on behalf

of the poor. 93 It is not too late for Christianity in Jamaica and the

caribbean to initiate a fresh developnent by seeking to fulfil the radical

and I impossible' principles of the Gospel. Further, there is precedent

in Jamaican contemporary history for a section of the population embracing

poverty and establishing a comnunity which tries to live out the
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principles of equality, peace, and love. The Rastafarians attempted to do

this in their early days, and provided a powerful witness in the nation.

With the intrusion of wealth and other alien elements, the Movement has

lost its cutting edge. Nor should this be surprising, for it lacked the

comprehensive vision of the Kingdom of God and the power necessary to

achieve its noblest ends.

The Church in every Age and place needs to re-assess its raison

d' etre vis-a.-vis its Sitz im Leben. It is required of the Church in

Jamaica at this point in its history that it implement in the nation the

implications of Jesus' messianic mission as expressed in the Gospel of God

in Is. 52:7 and 61:1-2, and corroborated by Lk. 4:18. Chronic diseases

demand potent remedies, and at this moment of its history the Jamaican

Church needs to initiate a proqranme for reversing the modern phase of

gross materialism introduced by the fifteenth century 'New World' rush for

gold, and in the interests of which the Arawak peopl.e and Jamaica's slave

ancestors Paid so dearly.

The present hour is a kairos challenging the Church to take seriously

a theology of poverty in the interests of the anawirn of our world, not

alone in the sense of the doling out of alms (~).E t') tJt1d.M,) but rather as

an expression of social righteousness (t.zedakah) , to the extent of joining

the ranks of the poor. To become poor is symbolic of that social and

revolutionary reversal programne initiated by Jesus which aims at

achieving the fcrOl''lS desired by Paul (2 Cor. 8:13). Becoming poor in

the Gospel sense is not a recipe for starvation and hornelessness, but, a

prescription which dictates that everyone who has should share with those

who do not have so that there may be sufficiency for all. 94 The

technique of implementing a theology of poverty will vary according to the

situation. It is understandable that this interpretation of the will of

God for the Church of our times will appear to be simplistic. We can
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only point to the fact that the Gospel does tend to be perceived as

'foolishness' .95 However, not its simplicity but rather its difficulty

has stood in the way of the Gospel being put into action through the

Ages. 96 Yet, it is not an impossible ethic,97 but rather an expression

of the Kingdom of God having come with power, and it can be done.

The Gospel itself points to the source of the necessary power.

Jesus said, "The Spirit of the Lord is upon Me for He has anointed Me to

preach good news to the poor", and "You will receive power when the Holy

Spirit has come upon you.,,98 Fortified with this power Francis of Assisi

donned the beggar's robe, and Jamaican Christianity similarly equi.pped can

join Jesus in His messianic mission of justice and peace, equality and

love, alongside of and on behalf of the poor. 99 This is what it means in

the Jamaican situation to love God with all our hearts and our neighbours

as ourselves. This is the essence of Christianity, and the nation that

keeps this Corrmandment may be called ' Christian' •

To sum up, "Gospel and Culture - Accorrmodation or Tension?" In its

translllission across Cultures those who corrrm.micate the Gospel should be

wise enough to discern where there can be accorrmodation with those

elements of culture which do not interfere with its essential character.

At the same time, Christianity must not be converted into a civil

religion. The Gospel from which it derives transcends the kingdoms of

this world, and where it is authentically proclaimed will inevitably be in

tension with culture. l OO Be that as it may, the task of the disciples of

Jesus in every generation and every culture is to challenge the 'kingdoms'

of this world by whatever names they are called, with the claims and

demands of the Kingdom of God by whatever name is IIDSt applicable. This

Kingdom which always was, and is, and ever shall be, is both spiritual and

ethical, historical and eschatological, and will outlast the cultures and

civilizations of time. The God of the Kingdom Who is the God and Father
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of OUr Lord Jesus Christ is also our Father and is no respecter of

persons. He Who wrought redemption from slavery for His African children

in Jamaica intends liberation in all its dimensions for all humanity, to

the ends of the earth. 10l

'!his is the Good News, the Gospel which must suffer no reduction,

but, unfettered, become incarnate in the Cultures of the world. The

Christianity that is faithful to this Gospel will be equipped to lead the

emerging world civilization in the right direction.
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OWing to the limitation of space it has been necessary to compress the
original full Notes.
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British princess Mary in 1922. Cited by J. J. Williams, Ope cit.,
pp. 53-54; cf , James Morris, Heaven's Corrmand, An Imperial Progress
(Penguin Books, 1979), pp. 392-394.

136 Missionary Brownell tells of a slave woman who wanted to become a
member of the Methodist society. She had previously lived with many
men, and even then 'lived with' one. (cf , Watson, Ope cit., pp. 39,
48.) In 1789 male slaves were 30,000 in excess of female slaves,
and it was corrmon for there to be on a sugar estate four or five men
for each woman. (cf. Gardner, Ope cit., p. 179.)
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137 See above, pp. 52 f.

138 Jamaica: Enslaved And Free, pp. 28-29; cf. Gascoigne, Ope cit., p,
180; Neill, Ope cit., pp. 170-171.

139 Coke, Ope cit., p. 406. cf. Watson, Ope cit., pp. 42-43 for what
pertained in non-British territories amongst Lutheran, Dutch
Refonned, and Roman catholic colonists. cf. Craton, Ope cit., p,
265.

140 Watson, Ope cit., pp. 32-33.

141 Address of The Conmittee of The Church Missionary Society To 'Ihe
Members, In Reference To 'Ihe Operations of The Society In 'Ihe West
Indies, Nov. 12, 1833, p. 10.

142 Coke, Ope cit., II, p. 25.

143 cf , T. M. Parker, Christianity and the State in the light of history,
(London, 1955), pp. 166-169.

144 cf. Daniel-Rops, Ope cit., pp. 280, 498. seven chaplains accom-
perried the military force which conquered Jamaica in 1655. (cf ,
Gardner, Ope cit., p, 87.)

145 Las casas negotiated for the emancipation of the Indians by
compromising the freedom of Africans. The Jeronornite Fathers and
Charles V agreed to this. (cf. Helps, Ope cit., II, pp. 17-20.)

146 For example, the rector of St. Ann, Rev. G. W. Bridges who published
his "Annals of Jamaica" in 1827-1828. (cf , Gardner, Ope cit., p,
375. )

147 At the time Coke wrote, the authority of the bishop of London with
regard to Jamaica was armulled, and the governor was acknowledged
supreme head of the Church. (cf , Coke, op• cit., I, p, 404.)

148 cf. calendar of State Papers, 1574-1660, p. 491.

149 Jews found refuge in Jamaica from the SPanish Inquisition. With the
English conquest they fled from the island but later returned, and
enjoyed some rights and a measure of toleration. (cf , Gardner, ~
cit., pp. 91, 196-198). Slaves found them hard task-masters. (cf ,
Craton, Ope cit., p, 256; Watson, Ope cit., pp. 25-26.)

150 Many Huguenots after the revocation of the Edict of Nantes fled to
Jamaica. One was Jewis Galdy made famous by his 'miraculous'
deliverance from drowning at the time of the earthquake which
destroyed Port Royal in 1692 (cf , Gardner, Ope cit., pp. 78, 92).

151 Charles II encouraged Dissenters to emigrate to the West Indian
plantations and ordered that they be allowed liberty of conscience 
a toleration extended to Ronan catholics. (cf , Gardner, Ope cit., p.
88; Coke, Ope cit., p. 404.)

152 cf. calendar of State Papers, Ope cit., pp. 429-430.
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153 On the 15th June 1807, the Council of Jamaica passed a law forbidding
the preaching of the Gospel by unauthorised persons, whether
ministers of religion or slave, on pain of pmishment in accordance
with whether the culprit was white, free coloured or black, or slave.
(cf. Coke, Ope cit., II, pp. 15-17.)

154 cf , Coke, Ope cit., I, p, 413. There has been a misunderstanding
that the Methodist mission in Jamaica was directed primarily to
middle class whites, coloured, and free blacks (cf. Harold Turner,
Art. 'caribbean Christianity' cited in Afro-caribbean Religions, pp.
41-42; Pearce Jones, Ope cit., pp, 30-31). Coke records that the

- mission was embarked upon primarily with the slaves in mind, and he
rejoiced in the conversion of whites and blacks, enslaved and free,
and preached in the evenings particularly, because slaves were
constantly employed on week-days from sun-rise to sun-set. (cf •
Coke, Ope cit., I, pp. 414, 416, 421.)

155 See N.69.

156 Minutes of the American Conference, 1780, C, p, 478, Questions 16,
17. (cf. George Smith, History of WesleyaIi' Methodism, I, 'Wesley And
His Times', (London, 1857).)

157 cf , John Vickers, Thomas Coke, Apostle of Methodism, (London, 1969),
p, 95.

158 Loc. cit.

159 Ibid., p, 96. cf , Coke's Journal, p. 95; American edition, pp. 397
"if:-

160 Coke, A History of the West Indies, I, p. 415; Ibid., II, pp, 20-22.

161 Ibid., II, pp. 9-10.

162 T. B. Macaulay, later, Lord Macaulay, was one of the founding members
of the Anti-Slavery society. (cf , Srnith, Ope cit., III, "Modern
Methodism", Third Ed. Revised, 1862, p. 86 f.)

163 Ibid., p. 88.

164 Ibid., pp, 88-89.

165 W.M.M.S. Reports V, 1831-1834, p. xii.6. cf. S.P.G.F.P. who
instructed missionaries: "You must be careful to give no offence
either to the Governor, to the Legislature, to the Planters, the
Clergy, or any other class of persons in the island ••• not
interfering in the comnercial or political affairs of the island ••• "
(p. 4.vi) • (cf. Extracts From The Correspondence: British West
Indian Islands, (London, 1836), pp. 3-8.)

166 cf , John Wesley who on June 15th, 1775 wrote to Lord North concerning
the British-American War: " ••• in spite of all my long-rooted
prejudices, I cannot avoid thinking ••• these an oppressed peopte,
asked for nothing IOOre than their legal rights, and that in the most
modest and inoffensive marmer that the nature of the thing would
allow ... " (cf , Smith, Ope cit., I, A~ndix A, p, 432.)
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167 The subject. of the Church and wealth has received much coverage
recently. The major works of Liberation Theology deal with it.

168 calendar of Letters, DeSpatches and State Papers, Vol. 1, p. 45. ca
da Mosta was equally impressed with the generosity and hospitality of
the 'Negro 'lords whom he met in West Africa in the fifteenth
century. (cf. Helps, Ope cit., I, p. 53.)

169 Examples are: Operation Friendship initiated by the Methodist Church
in Western Kingston; The Churches' Advisory Bureau sponsored by the
J .C.C., Cormnmity projects associated with Bethel and East Queen St.
Baptist Churches, and the United Church of Jamaica; Salvation Anny
and Roman catholic projects; the East Kingston Project under the
guidance of Sister Julia Davis of the Methodist Church, Children's
Hames, and Homes for the Aged, etc.
Contemporary attempts on the part of the World Church to address
itself to the problem of Wealth and Poverty are evident in various
denominational statements e.g. United Methodist Bishops of the
U.S.A., 'A call to Churches in Domestic Hunger and Malnutrition',
1982, rev. 1985; the Lutheran Church of America, 'Economic Justice:
Stewardship of Creation in Human Commmity', 1980; the British
Methodist Church: 'Mission Alongside of the Poor'. cf , also Ronald
Sider, Rich Christians in an Age of Hunger, (London, 1977); Robert
Griffith, The Creation of Wealth, (Illinois, 1984); Richard Taylor,
Economics and the Gospel, (Philadelphia, 1973).

170 Smith, Ope cit., pp. 726-727.

171 'A Letter From Christopher Colurrnibus, In Jamaica To The King of
Spain', in Interesting Tracts Relating To The Island of Jamaica, (St.
Jago De La Vega 1800).

172 cf. Leslie, Ope cit., p, 322. Orig-inally, the name of the place was
Akane, but was corrupted by the Arabs into Ghana, and by Europeans
into Guiney. cf. Helps, Ope cit., I, p. 35;-:J:' B. Danquah, The Akan
Doctrine of God, (London and Redhill, 1944), p. 198; Geoffrey
Parrinder, West African Religion, (London, 1961), p, 36.

173 cf , Gardner, Ope cit., p. 132. Cororna.ntyn was the name of the slave
castle near Elmina, Ghana, from which these slaves came. (cf ,
Leonard Barrett, The Rastafarians, (London, 1977), pp. 31-32.) The
Coromantyn's seem to have been warrior-type people and were largely
responsible for initiating slave-uprisings. The Ashantis were a
branch of the Akan race. (Danquah, op• cit., p, 5.) For further on
the Ashantis cf , Josephe Dupuis, Journal of a Residence in Ashantee,
(London, 1824), p, 224. Other tribes from which slaves came were
the Ibos, Congos, Papaw, Chambas, Bandas, Mandingos. (cf , Craton,
Ope cit., p. 265.)

174 John S. Mbiti, African Religions and Philosophy, (New York, 1969),
pp. 9, 13.

175 cf , Danquah, Ope cit., p. 4.

176 cf , Leonard Barrett, The Sun and the Drum, (Kingston, Jamaica, 1976);
Jean A. Purchas-Tul1och, Jamaica Anasi: A SUrvival of the African
Oral Tradition, (Dissertation), (Ann Arbor, Apr. 1976); J. J.
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Williams, Hebrewisms of West Africa; Psychic :A1enomena of Jamaica,
(New York, 1934.)

177 cf , Danquah, Ope cit., p. 22.

178 There was a preponderance of goddesses with the name Nana, the
equivalent of NyaIoo, (high god), cf , Parrinder, op. c~

179 According to Danquah the Akan Nana was a 'messianic' figure whose
ideals were expected to be revealed in the life of an individual in
the corrmunity, nonnally the chief or king. (op, cit., pp. 120 ff).

180 It might be worth· investigating a possible relationship between Nana
and Abba ('lhursday's child), one of the female African names tha~
survived in Jamaica. (cf , Gardner, op. cit., p, 183). As Nana as a
title was attributable to both male and female, so very likely in
SOIOO primeval Semitic past Abba may have been applicable to fathers
and nothers , --

181 cf', Jean Purchas-Tulloch' s Jamaica Anasi.

182 Danquah suggests that Ananse may be the equivalent of the Babylonian
mythical deity who is believed to have taught wisdom to humanity, and
who appears variously as e>annes, Iannes, and Euannes (op, cit., pp.
43, 199, cf. Gardner, op. cit., p. 394).

183 Examples of Jamaican proverbs are:
Jackass say wo' 1 no level = The donkey says that the world is not
level. In other words, the poor and oppressed do not have an easy
time.
Chicken merry, hawk deh a' dem tail = Those who indulge in merriment
are soon overtaken by grief.
Play wid PUppy, PuPPY lick yu' mout' = Familiarity breeds contempt.
Han' go, pack i' corne - Kindness must be reciprocated.

184 Mbiti, Ope cit., pp. 7, 24. Vital to the life of the families and
tribes of West Africa is the memory of the ancestors, kept alive by
various types of ritual involving sacrifice. Departed relatives are
considered to be guardians of the tribal traditions, and are thought
to be constantly observing the behaviour of descendants. (cf •
Parrinder, Ope cit., pp. 115-127; Mbiti, op. cit., pp, 123-125.)

185 The tenns 'pagan' and 'heathen' are derogatory tenns reflective IOOre

of the Greek barbaros than of the biblical goyim.

186 abusua = family, according to Danquah, one's nother ' s relations.
(op. cit., p. 198.)

187 cf. Watson, op. cit., p. 17.

188 cf. Mbiti, Ope cit., pp. 55, 159; Parrinder, op. cit., pp. 67, 75.
A surviving feature of African religion in Jamaica is the important
role played by women in the Cults as 'SheI;i1erdess' or 'Mother'. (cf ,
Turner, Art. in Afro caribbean Religions, p. 51.)

189 Healing in all its diversity is a significant feature of African
religion, and continues to be so in its Jamaican variety, (of',
Parrinder, Ope cit., pp. 75, 156 ff; Mbiti, op, cit., pp. 15-154.)
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The Church in Jamaica has traditionally been very suspicious of this
use of native herbs am 'spiritual' healing so popul.ar with grass
root Jamaicans, instead of investigating it and utilising its
positive aspects. (cf , Pearce-Jones, Ope cit., p, 55; J. E. Hutton,
A History of Moravian Missions, 1923, p, 221. (Cited by Jones).
For royalism in Jamaica, cf', Gardner, ope cit., p, 191; J. J.
Williams, Ope cit., p. 17. Jones reports that Church members used
to be ex-connnmicated for consulting royal-people (op, cit., p, 52).

190 The gift of prophecy used to be exercised in the old days by women
who periodically appeared on the village scene warning of calamities
to come. (cf. 1 Sam. 9:15-19.)

191 cf. Thomas-Hope, Art.in Afro-Caribbean Religions, p, 9.

192 For example the apocalyptic interpretation of death as a tritmlphant
journey back horne to Guiney (cf , Leslie, ope cit., pp. 323 f).

193 Westennann observes that in pre-COlonial times religion provided
Africans with power, confidence, am couraqe , In colonial times new
channa were devised, and secret societies fonned to neutralize the
white man's power, am there was the conviction that the ancestors
would in their good time return to restore the old order (cf •
Diedrich Westennann, Africa and Christianity, (London, 1937), pp. 52,
93).

194 At the height of the technological revolution in these latter days of
the twentieth century, and in the midst of secular culture, there is
a revival of interest in the 'spiritual' dimension of existence as
demonstrated in the popul.ard.ty of Parapsychology, the OCcult, and
Astrology. Devil-worship is also a contemporary phenomenon in the
United Kingdom. For more on African spirit-world cf , Mbiti, ~
cit., pp. 65-76.

195 cf , Westennann, Ope cit., p, 103. Yet the sacred Congregation for
the Propagation of the Faith, founded by Gregory XV in 1622, warned
against the unnecessary destruction of people's manners and customs
which could lead to alienation (cf , Neill, Ope cit., p. 179).

196 This is the doctrine described by Neill in tenns of tabula rasa, Le•
.the belief that nothing at all in non-Christian life is of any good,
but everything must be destroyed before Christian life can be built.
(Ibid., p. 156.)

197 see above, pp. 11 f. Origen said that repetition of the name of
Jesus would drive out derocms. (c. Cels. Bk, I, 6.46). Artists used
the figure of Orpheus to portray the Good Shepherd, and that of
Apollo as a modal, for Jesus (cf , Latourette, Ope cit., I, p. 324).
The use of incense, lights, holy water, has been imported into
Christianity. (cf , The Apostolic Tradition, p. 33; XXI Para. 1, p.
41, XXIII Para. 3, p. 50, XXVI Para. 18.)

198 As Ellul interprets it, 'technique' comprises both the concrete
technique of homo faber and that of the spiritual order, L,e , magic
which he sees as a meditnn between human beings and higher powers even
as technique is a meditnn between human beings and matter (cf •
Jacques Ellul, The Technological Society, p, 24).
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199 cf. Watson, op. cit., pp. 27-30.

200 cf , the report of Missionary Brownell to the W.M.M.S., in Watson, ~
cit., p, 29.

201 Missionary Patterson reported that he lectured those who desired to
become members of the Church on the sin of polygamy (cf , Watson, ~
cit., p. 28; cf. S.P.C.F.P., op. cit., p. 8 para. XIX).

202 W.M.M.S. Reports, Vol. V, pp. xi, para. 3; xiii, para 8.

203 The Native Baptist Church did not allow its members to 'keep each
. other' • (cf , Jones, op. cit., p, 34).

Polygamy has periodically surfaced in the West aroong schisma.tic
groups like the Anabaptists and Monrons (cf , G. C. Oosthuizen, Post
Christianity in Africa, (London, 1968), p. 151). As late as~
tenth century, priests kept concubines. (cf , Daniel-Rops, The Church
in the Dark Ages, p. 542).
In the Independent Churches of Africa, polygamy is practised. (cf',
Oosthuizen, op. cit., pp. 179-180).

204 The Church wedding with its cultural accretions may be a deterrent to
poor persons getting married.

205 cf. Mbiti, op. cit., pp. 98-99. This necessity of child-bearing
seems to have survived in the Jamaican people.

206 Ibid., p. 104.

207 cf , Zulu Sofola, 'The Theatre in the search for African Authenticity'
in African Theology en-Route, pp. 126-129.

208 cf. Mbiti, op. cit., pp. 105, 176.

209 cf. Danquah, op. cit., p. 183.

210 cf , Neill, op. cit., p, 175. However, a man described as a 'negro
priest I was aroongst the persons found in Jamaica at the time of the
English conquest (cf. Gardner, op. cit., p, 32).

211 For details of cf , E. Franklin Frazier, The Negro Church in America;
C. Eric Lincoln, The Black Church since Frazier, (New York, 1974),
pp. 113-114.

212 For example, the proportion of black to white is much higher in
Jamaica than in the Bahamas and Barbados. Also in Jamaica, black
persons have been traditionally less complacent about the race and
colour problem than in some other islands.

213 Neill, op. cit., p. 259.

214 Rev. & Mrs. Philip Romeril served in Kingston, Jamaica, from 1951
1956. There they discovered not the racial problem of the Bahamas,
but a subtle colour problem. They set about redressing some of the
social imbalances in the Church, and were very popular with young
black and coloured intellectuals, but were viewed with suspicion by a
privileged minority.
When in 1957 the writer was appointed as Deaconess to Barbados, she
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was shocked to be infonned by the then English minister of the James
St. Methodist Church that at that church whites sat to the front am
blacks to the back. Actually a few adventurous coloureds were then
IIDVing towards front seats. '!be situation has now changed every
where in the caribbean. When the Romerils visited Nassau in 1974,
the Bahamas had a black Chainnan of the District.

215 cf , the Conference edition of the Methodist Recorder, 1985.

216 cf , The Kairos Document, "Challenge To The Church, (United Kingdom:
catholic Institute for International Relations and the British
Council of Churches, september, 1985), W. 6-9. cf , ~rtheid is a
Heresy, Ed. Jom De Gruchyand Charles Villa-Vicencio~capeTown,
1983) •

217 cf , Duncan B. Forrester, caste and Christianity, (tendon and Dublin,
1979), p. 10.

218 The Sociol of Hinduism and
37-38. Cited by Forrester, Ope cit.,

219 Robert de Nobili, Letter of 1609, cited in C. B. Firth, An Intro
duction to Indian Church History, (Madras, 1961), p, 112. Cited by
Forrester, op. cit., p. 15.

220 For an assessment of the Jamaican character cf , Barrett, The Rasta
farians, p. 29.

221 Uprisings are recorded as follows: 1684, 1686 (Gardner, Ope cit., p,
69); 1690 (Ibid., pp, 73-74); 1734 (Williams, FromColl.1Il1OOsto
Castro, p, 196); 1745 (Gardner:-op. cit., p, 126); 1760 (Ibid., pp.
132 ff); 1765 (Ibid., pp. 141 f); 1769 (Williams, op. cit., p.
196); 1776 (loc. cit.);~03 (Cooke, op. cit., I, p. 454).
For Maroon rebellions of R. C. Dallas, The History of the Maroons
(London, 1803).
Before their rebellions, the Coromantyns performed a ritual in which
an oath was taken (cf , Gardner, op. cit., p. 141). This corresponds
with the great Ashanti oath by which an appeal was made to the
paramount; chief for justice. (cf , J. J. Williams, op• cit., p. 7)

222 For details of the Rebellion, cf , Henry Bleby, Death Struggles of
Slavery, (London, 1973 edition); Theodore Foulkes, Eighteen Months
in Jamaica, (London, 1833).

223 cf. Edward Bean Underhill, A Letter addressed to The Rt. Hon.
E. Cardwell, On The Condition Of Jamaica, (lDndon, Jan. 5, 1865);
W. F. Finlason, The History Of The Jamaica case, (London, 1869).

224 An important result of these riots was that they proved to be the
catalyst for the emergence of the cousins William Alexander
Bustamante and Nonnan Washington Manley, both of whom dominated the
Jamaican political scene for a generation. The riots also triggered
the movement towards universal suffrage and a New Constitution,
championed by such outstanding parliamentarians as the Hon ,
J. A. G. Smith, which came into being in 1944. This nDVement was
climaxed by national Independence on the 6th Aug. 1962.
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225 cf , the Peasants' War in Gennany in 1525, inspired by Thomas Munzer
amongst others, who had been a confessor in a convent but was IOOVed
to preach radical religious and social refonn. He was subsequently
executed. (cf , Ruther's Works, vol. 46, 'The Christian in Society',
III, Ed. by Robert C. SChultz, (Philadelphia, 1967), p, 5.)
samuel Sharpe, slave and deacon of the Montego Bay Baptist Church was
the inspirer of the 1831 revolt. He regretted the death and
destruction involved but was sure that he had done right, and was
convinced of God's forgiveness. He was executed, but has become one
of Jamaica's National Heroes (cf , L. Barrett, The Rastafarians, p,
42; Gardner, Ope cit., p. 364).
George William Gordon and Paul Bogle were executed because of their
association with the Morant Bay Rebellion. Gordon, coloured, was a
member of the House of Assembly, and Bogle was a black cultivator.
Both were deacons of the Native Baptist Church. Gordon infonned the
House of Assembly that, though out of order, he must speak out
against transgression illegality, and oppresaton (cf • Hamilton Hume,
The Life of Edward John e, Late Governor of Jamaica, (London,
1867 , pp. 124-126; Gardner, Ope cit., W. 475 ff; Fin1ason, 9E.:.
cit., pp. lxxix, 1xxxv; Barrett, Ope cit., p. 58). Gordon and Bogle
are also National Heroes of Jamaica.

226 cf. Barrett, Ope cit., p. 44.

227 Loc. cit.

228 cf. Coke, Ope cit., vol. I, pp. 454-455.

229 Op. cit., p. 442.

230 cf , Herbert Delisser, 'IWentieth Century Jamaica, (Kingston, 1913), p,
73.

231 See the relevant passages in Edward Long, History of Jamaica; Bryan
Edwards, The History, Civil and Corrmercial of the West Indies,
(London, 1793); Gardner, Ope cit., W. 187-191.

232 Obeah (obiah, obia) is regarded as the adjective of the noun obe or
obi (cf , J. J. Williams, Ope cit., p. 43). cf , the Hebrew lob
meaning an ancestral spirit, and which in the Bible is connected with
necr<JITlEl11CY. (cf , W. F. Albright, Yahweh and the Gods of Canaan,
(London, 1968), pp. 123-124, 178. cf. Lev. 19:31; 1 sam. 28:3, 7,
13; 1 Chr. 10:13. cf , J. J. Williams,-op. cit., pp. 43-50;
Gardner, Ope cit., p, 187; Colin A. Palmer, 'Religion and Magic in
Mexican Slave Society', 1570-1650', in Engennan and Genovese, 9E.:.
cit., pp. 319-328.

233 As Ellul indicates magic and modern technology are both means used by
human beings to subdue the universe. In the Bible, the one is
represented by Simon Magus (Acts 8: 14-24), the other by the Tower of
Babel, (Gen. 11: 3-4) • For magic and witehcraft in Europe cf , Ludwig
Pastor, HiStory of the Popes, Ed. F. LantroOOs, Vol. V, (London,
1950), pp. 347-350).

234 cf. Barrett, Ope cit., p. 18.

235 cf , Gardner, Ope cit., W. 189 f. A law against Obeah was passed in
1760 (cf , Barrett, The Sun and the Drum, p, 74).
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236 cf. Jones, op. cit., p. 52.

237 cf. Watson, op. cit., p. 18.

238 cf. Gardner, op. cit., pp. 133, 190.

239 During slavery Church members who consulted obeah men or women, or
attributed their calamity to obeah, were excOiliiii:ii1icated (cf , Jones,
op. cit., p. 52).

240 Cited by Clarkson, Cries of Africa, (London, 1821), pp. 44-45. cf ,
the cacique in Cuba condemned by the Spaniards to being burned alive,
who on being encouraged by a Franciscan friar to convert to
Christianity in order that he might go to heaven, retorted that he
would not want to go where there was the chance of meeting even one
Spaniard (cf , Williams, From Columl::7u.s to castro, pp. 33-34). cf.
also Mexican slaves who when tortured, blasphemed and renounced God
(Mexico, Archivo General de la Nacion, RaIoo de Inquisicion, vols.
142, no. 7; 148, no. 4; 256, no. 15; 271, no. 6 etc. Cited by Colin
A. Palmer, 'Religion and Magic', Engennan and Genovese, op• cit., p.
315).

241 Brian Gates op. cit., p. 9.

242 cf. Edward Seaga, "Revival Cults in Jamaica", Jamaica Journal, 1967,
Ed. Clive senior (Institute of Jamaica), pp. 3 ff.

243 See above N.139.

244 See above N.165. Foulkes complimented Mr. Young a minister, who
unlike Rev. William Knibb etc., warned slaves to be obedient and to
be content with their bondage (op, cit., pp. 118-121).

245 Coke complained at one point that" ••• there appears at present rot
little fruit attending the preaching of the gospel (op. cit., I, p.
409) •

246 cf , Diedrich Westennann who mentions drurrming, singing, dancing,
intoxication - all reli ious media by which Africans seek to overcome
life's eventualities Africa and Christianity, (London, 1937), pp.
84, 86, 87. cf , the Rastafarians' religious use of ganja (mari
juana) .)

247 cf , Leslie, op. cit., p. 323. With the progress of time some minor
distinctions crept in based on the kind of work slaves did, those who
were mamnnitted am those who were not etc. '!hese however were not
basic differences.

248 cf. Mbiti, op. cit., p, 12; Barrett, The Sun and the Drum, p, 102.

249 cf , Mbiti, op. cit., p, 258. Barrett observes that there is a
difference between the function of the healer and that of the obeah
man (The Sun and the Drum, p. 73).

250 For reference to George Lisle, cf , Frazier and Lincoln, op. cit., p,
29; Gates, op. cit., pp. 40-41.

251 cf , Barrett, The Rastafarians, p, 76.
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252 When the first Baptist missionary arrived in Jamaica in 1814, the
Native Baptist Church already had about 8000 members. (cf , Gates,
Ope cit., pp. 40-41; Coke, Ope cit., I, p, 410, Footnote; Pearce
Jones, Ope cit., pp. 32-33).

253 cf. Westennann, Ope cit., p, 2. Mokone was inspired by the Black
Church which he encountered in America.

254 As Kofi Appiah-Kubi says of the Akan Irrleperrlent Churches, the
objective of these Black Churches is to integrate the good things
found in their culture with Christianity so that the spiritual and
emotional life of PeOples is satisfied and daily life inspired. (cf.
African 'nleology En Route, pp. 117-120).

255 The 1831 rebellion became known as the 'Baptist war' and the
phenomenon of 'religious' rebellion in Jamaica has been described in
tenus of a " ••• Negro Protestant tradition which elaborated along a
Baptist stem with roots that went back to the revolutionary
Anabaptists of the European Refonnation ••• " (cf , Oosthuizen, !?E.=.
cit., p, 80).

256 Moses Baker corresporrled with the British Baptists with a view to
missionary help. (cf , E. B. Underhill, The West Indies, (1862), pp.
195-200, 203. Cited by Pearce Jones, Ope cit., p. 33).

257 Gardner speaks disapprovingly of the "wild extravagance and almost
blasphem::ms fanaticism" which he attributed to the Native Baptist
influence. He sees similarities between the Revival and similar
contemporary movements in America, SCotland, and Ireland (op, cit.,
p. 461, 467).

258 Ibid., p. 467.

259 Seaqa links Pukkumina with Kumina, a cult which appeared after the
arrival of African irrmigrants in the eighteen-fifties. (op, cit.,
pp. 3 f). For more on Pukkumina cf , Gates, Ope cit., p. 51; George
E. Simpson, "Jamaica Revivalist Cults", Social and Economic Studies,
vol., 5, No.4, (1956), pp. 321-442.

260 These churches received national recognition when Edward Seaga on
becoming Prime Minister of Jamaica conferred on them some of the
privileges fonnerly enjoyed by the 'orthodox' churches. For Black
Pentecostalism in Britain cf , Chri.st.opher Wright, "Cultural
Continuity And The Growth of West Irrlian Religion In Britain",
Religion 14, (1984), pp. 337-356; cf. C. Hill, 'Pentecostalist
Growth - Result of Racialism?', Race Today, 3, (1971), pp. 181-190;
D. J. Austin, 'Born Again ••• and Again and Again: Cormnmitas and
Social Change among Jamaican Pentecostalists', Journal of Anthro
pological Research, vol. 37, (1981), pp. 226-246.

261 cf. J. J. Williams' hypothesis, (op. cit., pp. 43-51, 339).

262 Marcus Garvey who was born Aug. 17, 1887, died in London in 1940 a
very disappointed man. He was subsequently made a National Hero,
and in 1964 his body was taken to Jamaica and buried at the National
Heroes' Circle.
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263 cf , Phi.Losophy and Opinions of Marcus Garvey, Ed , Amy Jacques Garvey,
sec. Etl., (New York, 1923), p. 25.

264 cf , Len S. Nernbhard, Trials and Triumphs of Marcus Garvey, (Kingston,
1940), p, 12.

265 Ibid., p. 31.

266 Loc. cit.

267 On what was considered to be a trumped-up charge involving the
shipping company The Black Star Line, Garvey was imprisoned in 1924.
His sentence was corrmuted in 1927. (Cronen, Black Moses, p. 142).

268 Martin Luther King Jr. standing by Garvey's monument in June, 1965
said: " ••• You gave ••• Garvey to the United States of America, and
he gave to the millions of Negroes in the United States a sense of
personhood, ••• and a sense of somebodiness." (cf , Amy Jacques
Garvey, Black Power in America, (Kingston, 1968), p, 8.
Malcolm X is reported to have said "The entire Black Muslim
philosophy here in America is feeding upon the seeds that were
planted by Marcus Garvey" (Ibid., p. 7).

269 Chief Nana Kobina Nketsia of Ghana said at Garvey's 'shrine' in July
1965: 'Thanks be to God and Marcus Garvey's teachings for the light
that is shining over Africa today ••• " (Ibid., p. 20).
Jom:> Kenyatta met Garvey and was converted to his phi.Losophy, "Africa
for the Africans". After Garvey's death, he with some West Indians,
fonned the Pan-African Federation, called a Congress at Manchester,
England in 1945, and planned the broad strategy of African libera
tion. (Ibid., p, 33).
Other Africans who have acknowledged Garvey's inspiration are Dr.
Kwame Nkrumah of Ghana, President Jose};i1 Mobotu of the Replblic of
the Congo, Dr. Kermeth Kaunda of zambia, and R. V. 8elope-Therna of
South Africa. (Ibid., pp. 31-34).

270 As Jose};i1 Owens observes, Garvey's Back-to-Africa stance set the
stage for the emergence of Rastafarianism, many Rastafarians
considering Garvey to be John the Baptist reincarnate. (Jose};i1
Owens, Dread: The Rastafarians of Jamaica, (Sangster, 1976), p, 18.

271 Oosthuizen, Ope cit., p, 34.

272 This is borne out by the following Garvey quote: ". •• When God
breathed into the nostrils of man ••• and bestowed upon him the
authority of 'Lord of Creation', He never intended that that
individual should descend to the level of a peon, a serf, or a slave
••• As far as the Negro race is concerned, we can find but few real
men to measure up to this higher purpose of the creation, and because
of this lack of manhood ••• we have stagnated for centuries ••• we
find that only a certain type of man has been able to make good in
God's creation. We find them building nations, governments, empires
••• while on the other hand, 400,000,000 Negroes ••• have fallen back
so completely as to make us today the serfs and slaves of those who
fully know themselves ••• " (Phi.Losophy and Opinions, p, 24). Here
we encounter one of the ambiguities of Garvey's phi.Losophy, on the
one hand being critical of Western civilization and pro};i1esying its
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downfall, (Ibid., p, 31) on the other adniring and wanting to euulate
it. -

273 Nettleford observes that one reason for Garvey's failure in Jamaica
was that people fOOJXi the austerity of his 'improvement' progranme
threatening (op, cit., p, 5).

274 'Drls cawi.ctim is expressed by Barrett ('!he Rastafarians, p. 72) who
bases Africa's ar¥:ient 'advanced' civilizatiCi'iS m hiStorical krlc:M
ledge. cf. 0Nens, ope cit., 1'1'. 48, 153.

275 cf. 'Speech Delivered Q1 !hlaI¥::ipation Day', Arl.1osot!1y and Opinims,
p. 81.

281 Ibid., p, 60.

282 FhilosoIilY am Opinions, p, 44 •

283 Ibid., p. 81. cf.~. 68: 31.

284 '1lle major goal of Black '1lleology has been described as that of
redefining religion ". •• in tenns which minimize its otherworldly
and futuristic elements am to replace them with concern for daily
needs am attempts of black people to assert their humanity and
establish political am econanic pcMer". (cf , Co1umb.1s salley am
Ronald Behm, Your God Is Too White, (Berkhamstead, Herts, 1973), p,
85).

285 cf , Owens, ope cit., p, xvii.

286 cf , smith, Augier, am Nettleford, ope cit., p, 5.

287 ~ = Ras .. Governor. Negus-se-na.<jast = King of Kings. cf , Harry
Mid:Uet.a1 Hyatt, '!be Church of Abysslllia, (IDrxial, 1928), 1'1'. 19-20.

288 IDe. cit. '!be perceptions of Garvey am the Rastafarians are in
sane respects identical, but poles apart in terms of life-style am
the identity of Haile 5elassie.

289 For further reading see: smith, Augier am Nettleford, '!he Rastafari
lttwement in Jamaica; Katrin Norris, Jamaica, (IDndm, 1962);
Leonard E. Barrett, '!he Rastafarians; JoseJ;b V. Owens, Dread;
I. Ras Dizzy ''!be Rastas Speak', Art. in caribbean Quarterly, Vol.
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13, No.4, December 1964, pp. 41-42; Rex Nettleford, Mirror, Mirror,
Identity, Race and Protest in Jamaica; Kuper, 'Race, class and
culture in Jamaica', Race and class in fX?st-colonial society, pp.
140-148; E. CashmJre, Rastaman: The Rastafarian Movement in
England, (London, 1979).

290 cf , Smith, Augier, and Nettleford, Ope cit., pp. 5-6.

291 For the life story of Bob r-Brley cf. r-Blika Lee Whitney and Denoott
Hussey, Bob r-Brley, (Kingston Publishers Ltd., 1984).

292 Back 0' Wall was a Squatters' Shanty Town behind the wall of the
Ebenezer Methodist Church in Western Kingston. The writer visited
the compound in 1956, and met some Rastafarians who were then just
emerging into Jamaican consciousness. One of them disclosed that he
was the 'illigitimate' son of a well-known Principal of an Elementary
SChool and a Churchman. The young man had opted out of Excelsior
High SChool because of anger and frustration.

293 Rastafarianism in its infancy consisted mainly of persons who were
conscious of social degradation, racial oppression, and marginal
isation. However in these latter years the practice of their Art
and Craft has brought material success and the consequent up.vard
social mobility to many Brethren who have now emigrated from the
ghetto and adopted the life-style of the rich and prosperous, so that
there are now arnbiguities in the Movement.

294 A cormection is seen between the Rastafarian 'dreadlocks' and the
Niyabingi, ancient Ethiopian warriors who wore long plaited hair
(cf , Norris, op. cit., pp. 46-47). The' locks' are thought to be a
symbol of priesthood and righteousness, Rastas explaining them in
terms of the Nazirite vow of Num. 6:5, Lev. 19:7. (cf. Owens, ~
cit., pp. 28-29).

295 cf , Whitney and Hussey, Ope cit., p. 141.

296 The Movement includes Coloureds, Chinese, East Indians, and any
person who is truly of Rastafarian persuasion is welcomed. cf ,
Owens, Ope cit., pp. 28-29.

297 Rastafarian hermeneutic allows a fX?sitive assessment in their favour
of: Lam. 4:8; 5:10; Joel 2:8; Bab. 2:10; Job 30:30; Ps. 119:83; Jer.
14:2; Rev. 1:14. cf. Num. 12:1; Gen. 41:4S;-50.

298 cf. Owens, Ope cit., pp. 28, 39, 42.

299 Ibid., p, 129. Rastafarians attribute this assumed supremacy of the
black man to his fidelity to God. (toe, cit.) It is to be observed
that in writing about the Rastafarians we have used the terms 'man',
'he', 'him'. This is because women do not enjoy equality in Rasta
farian philosophy which appears to be male-oriented. (cf , Smith,
Augier, Nettleford, Ope cit., p. 22).

300 cf , Owens, Ope cit., pp. 157-166; The Church of Jab Rastafari Speak
of Black SUpremacy And Theocracy Reign, (Published by U.W.I., Mona
Kingston) •
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301 The Rastafarian Movement is not roono1ithic but contains sections such
as the Twelve Tribes and the Edwardites.

302 See above, pp, 94 f. 'Political' Ethiopianism pre-dates official
Rastafarianism. Hibbert in Costa Rica belonged to the masonic
Ancient Mystic Order of Ethiopia. (cf , Snith et al, Ope cit., p. 6).
Apparently there was in Ethiopia and the Congo a group led by the
Ethiopian emperor called Nujabingi Order. ('!be Jamaica Times,
Dec. 7, 1935). There seems to have been an attempt by the emperor
to establish an Ethiopian World Federation with a view to effecting
and securing solidarity, liberty, freedom and self-detennination, and
so maintain the integrity of Ethiopia. (cr , Smith -at al W. 8, 10).
By 1938 a branch was established in Jamaica with others to follow.
In 1955-56 emigration to Ethiopia was in the air, Haile selassie
having made land available. '!bough violence was not advocated by
authentic Rastafarians, they were ready to fight if necessary to
enter 'Zion' (Ethiopia) (cf', Ken Post, ''!be Bible as Ideology:
Ethiopianism in Jamaica, 1930-1938' in African Perspectives,
(Cambridge, 1970), pp. 185-207). When finally a deputation was sent
to explore the possibilities of Rastafarian repatriation, nothing
seems to have come of it.

303 cf , Owens, Ope cit., p. 50. In an interview with young Rastafarians
of Caribbean origin in London, England in 1981, all expressed the
longing to go home to Africa, not to the Caribbean. Most of them
had had a Christian upbringing but had now discarded Christianity
which they considered to be inauthentic. (cf , Barrett, Ope cit., p,
3).

304 cf. Owens, Ope cit., p. 53.

305 Ibid., pp, 38-40, 199, 204-206; Smith et aI, Ope cit., p. 23; cf ,
'Rastafarians in Jamaica and Britain', catholic Corrmission for Racial
Justice, No. 10 (London, Jan. 1982).

306 Owens, Ope cit., p. 229.

307 Ibid., pp, 203 f. They believe that all races are equal but that
the black race has been chosen to fulfil a prophet.Lc role (Ibid., p.
60).

308 Rastafarians believe that whatever of good is in Western civilization
was captured from Africa and corrupted for utilitarian gain. (Ibid.,
W. 37, 51, 53).

309 Ibid., pp. 147-150. For Rastafarians natural foods provided by the
earth are ample for human nourishment. All meats and pork in
particular are thought to be harmful., Marijuana is used both as
food and medicine.

310 Ibid., p. 197.

311 cf , Owens, Ope cit., W. 80-82, 88.

312 Ibid., p. 47.

313 see above N. 297 • Rastafarians believe the King James version of the
Bible is suspect, parts having been deleted in order to conceal from
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black people their true identity. Only Rastafarians, they believe,
through inspiration can properly interpret it. (Ibid., pp, 30-33,
74) •

314 The literature of the Ethiopian Orthodox Church contains a section
called Kebra Nagast in which the ancestry of Haile Selassie's dynasty
is traced to the alleged marriage between King Solorron and Makeda,
Queen of Sheba. (cf , Edward Ullendorf, 'lbe Ethiopians, (London,
1973), pp. 61, 138; Jos. Ant. ILX.2). For rrore on the Rastafarian
concept of God cf , Owens, op:- cit., pp. 90-124.

315 There is ambiguity in the Rastafarian concept of Jesus Christ. They
dismiss the traditional 'white' picture and see the true Jesus as a
black man (cf , Owens, Ope cit., p. 105). On the other hand they
describe Him in universalist terms as a man of all colours Who speaks
to all men in all tongues, and to Rastafarians in Jamaican patois
(Loc, cit.). They seem to believe in a succession of biblical
revelations of God - in Moses, Elijah, Jesus, and finally in Haile
Selassie. The 'Christ' is in all. (cf. L. Barrett, Ope cit., p.
112; Owens, Ope cit., pp. 102-109). For more on Rastafarianism as
a religion, cf. 'Rastafarians in Jamaica and Britain' C.C.R.J., p,
11.

316 cf , Smith, Augier and Nettleford, Ope cit., p. 38, para. VII.8.

317 cf. Barrett, Ope cit., pp. 206-208. Ethiopian Christianity is
heavily :impregnated with Ethiopian culture in terms of ordination to
the ministry, liturgy, baptism and confirmation, exorcism, Fasts and
Feasts, pilgrimages, the practice of circumcision and clitoridectomy,
sacred dancing in worship, traditional rite of marriage. Church
marriage is required only of the clergy. (cf , Hyatt, Ope cit., pp.
58, 90-91, 149, 155, 169-170, 185-200, 207 f, 211, 224).
The complete Ethiopic translation of the Scriptures was made by the
sixth cent. A.D. The New Testament includes the Shepherd of Hermas,
the Apostolic Constitutions, the Apostolic Canons, and various other
canons, bringing the number of books to thirty-five. (Ibid., pp. 80-
81). --

318 cf , Bob Marley's interview with Fikisha Cumbo (cf. Whitney and
Hussey, Ope cit., pp. 86-96).

319 Ibid., p. 104.

320 Ibid., p, 115.

Chapter 3

1 For a discussion see Millar Burrows, Art. "The Origin of the Term
Gospel", J.B.L. xlix, pp. 21-26.
Kenneth Grayston observes that not very much prominence has
traditionally been given to 'gospel' as a theme in books dealing with
the New Testament and Systematic Theology. (cf , A New Dictionary of
Christian Theology, Ed. Alan Richardson and John Bowden, (SCM 1983),
p. 244.)
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2 E. g. The Gospel of Thomas etc. The Didache also knows the term
(c. XV) • cf , the various "gospels and related documents" contained in
Hermecke-SChneemelcher, N.T. Ap?crypha I, (PhiladelI;i1ia, 1963-1966).

3 cf. Rom. 1:1; 1 Cor. 9:14; 2 Cor. 11:4; Gal. 1:6,8; ~. 1:13; 1
Tim."T:11.

4 Acts 5:42; 8:4, 12, 25, 35, 40; 10:36; 11:20.

5 1 Pet. 1:12; 3:19; 4:6,17.

6 Heb. 4:2.

7 Rev. 10:7.

8 cf , Gustaf Dalman, "It was within the Christian commmity that 1"6
E~~Yi~~If.lVand EGt<yyEA (51;($90<1 ••• first attained the position of a
formula", (The Words of Jesus, (Edinburgh, 1902), p. 102. cf.
Nonnan Perrin's criteria for differentiation in Rediscovering The
Teaching of Jesus, (London, 1967), pp. 15-53). Not all N.T.
theologians accept Perrin's criteria. cf , Bruce Chilton, 'God in
Strength', The KiniYom of God in the Teaching of Jesus,
(PhiladelI;i1ia, 1984 , p. 127. .

9 It is used in political and military contexts. cf , BatlflYJartel in
T.D.N.T. II, pp. 710-712, para. B.

10 When a magician exorcises a ghost from a house this also is e~~

rJ..y>,~)..,ovr~S6'"t,o)rI7P{OlS.cf , Luc. Philopseudes, 31. (Ibid., p, 711;
cf. also Foerster, soterla T.D.N.T. VII, pp. 965-969).

11 Eusebius relates that Melito, a bishop, tried to establish a positive
relationship between Augustus and Christ, both being interpreted as
, saviours' . (cf , Eusebius, Ecc. Hist. IV•26, 7 f).

12 BatlflYJartel, Ope cit., p, 725; cf , Kleinknecht, T.D.N.T. I, p, 565,
para. A, N.4.

13 Philo, Leg. Gaj. 231; Jos. Ant. 7, 245; Bell. 2, 420; 4, 656.

14 Pesikta Rabbati 35, 161a (cf , Baurrqar't.e.l , Ope cit., p, 716); Ps.
Sol. 11: 2. Pesikta Rabbati may be of late date, but; incorporates
old material. cf , Pirqe Mashiach, (Beth ha Midrash 3.73.17) in
Strack-Billerbeck III, p. 10, para. C.

15 According to Dalman the Aramaic b-s-r did not necessarily mean good
news but merely 'news' (op, cit., pp. 102 f).

16 BatlflYJartel suggests that b' serah in Rabbinic Judaism is not used for
eschatological good news. However its association with 'the world
to corne' renders it in this context eschatological (op, cit., p. 715,
N.81; p. 726, para. 4).

17 "Marcionites" from the second cent. A.D. onwards have sought to
invalidate the theological and historical continuity between the Old
and New Testaments, but within the N.T. itself the apostolic
witnesses were conscious of their integral relationship. (cf •
Patrick Henry, Ope cit., pp. 41-46).



18 Acts 10:34-38; Rom. 1:1-6; 1 Pet. 4:16-17; cf. Rev. 10:6-7.
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19 Rom. 10:14-15; cf. Is. 52:7.

20 Lk. 4:18-19.

21 Ex. 5: 1; 8: 1; 9: 1, 13.

22 Is. 52:2. cf. 10:32; 22:4; 37:22; 62:11; Jer. 8:18-9:1; Mic. 4:6
13; 5:1-3; ~. 3:14, 19; Zech. 2:10; 9:9; Pss. 9:14; 45:8-17;
48: 11. In the O.T. the people are often addressed not as 'sons of
Israel' but as 'daughter of Zion'.

23 cf. The Interpreter's Bible V, pp. 610 f.

24 Is. 52:3; cf. 40:2; 43:27; 48:4, 8, 9; 50:1; 59:4, 12, 14; Deut.
32:35 f; Hos. 2:19; Mic. 7:9; Zech. 7:8-14; Ezek. 34-36.----

25 cf , Is. 41:14; 40:6. As Bultmann observes, the O.T. does not have
an optimistic view of human being as the Good. (Primitive
Christianity In Its Contemporary Setting, (London, 1956), p , 48.
The O.T. knows nothing of the Greek concept of arete, or of the
praise of bodily beauty or technical eff~ciency.

26 Ps. 20:7; 33:17; 118:8-9; Is. 1:10-11; 3:1; 36:9; 44:25; 47:12-15;
Jer. 7:4, 11-16; 17:5; Hos:-1:7; 14:3; Dan. 2:20-21.

27 cf , Gustavo Gutierrez, The Power of the Poor in History, (New York,
1983), pp. 207-209.

28 cf. Is. 43:14-21; 51:9-11, 13-15; 52:9-12; cf. Is. 11:12-12:6; Hos.
2:14-15; Jer. 16:14-15.

29 A. S. Geden, Art., E.R.E. II, p. 133, para. 3.

30 Torrey, The Second Isaiah, pp. 406-409; John calvin corrments that
the good news is for the Church, (Corrmentary on the Book of The
Prophet Isaiah, Vol. 4, p. 93. cf. Is. 56:3-8).

31 We are in agreement with Delitzsche who interprets the passage in
tenus of the intolerable tyranny which Israel had faced. (Biblical
Conmentary on the Prophecies of Isaiah, (E.T. 1892), II, pp. 274
276) •

32 cf. Hanson, The Dawn of Apocalyptic, (Philadelphia, 1975), p. 18.

33 cf , Breasted, Developnent of Religion and Thought In Ancient Egypt,
(London, 1912), pp. 199-201.

34 The Babylonian Laws, Ed. G. R. Driver and John C. Miles, II, (1955).

35 cf. Is. 45:20-24; 49:6-12; 52:10. cf. 43:8-12; 62:2.

36 cf , Nonnan Perrin, Jesus and The Language of the Kingdom, (London,
1976), pp. 2-5.

37 For IIDre on this see Art. by Gerhard von Rad, T.D.N.T. I, p. 568,
para. B 3.
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38 cf , The cambridge Ancient History, I, Part 2, 3rd Ed., (1971), pp.
35-36.

39 cf , Hanson, op. cit., p. 14. The so-called royal psalms (~. 2; 20
f; 45:72; 101; 110; 132) suggest divine sonship, but the O.T. knows
nothing of a deification of the king such as we find in Babylonia and
Egypt. See von Rad op. cit., p. 566, para. B 1.

40 Sigmund Mowinckel suggests an ancient Israelite New Year Festival at
which Yahweh was enthroned "Yahweh Malak". (Cited by H. H. Rowley,
The Old Testament and Modern Study, (OXford, 1956), pp. 190-191).

41 cf , G. F. Moore, Judaism II, (cambridge, 1927), pp. 371-372. He
suggests that it may be that while God was de jure universal King, He
was de facto King only for those who acknowledged His sovereignty.
cf , Siphre Deut. 113 (Fr. 134 b). Cited by Dalman, op. cit., p. 96.

42 1 Chr. 16:31; cf. Ps. 132:7-8.

43 Is. 6:1-8.

44 The Hebrew .7\.1 J~~ means either kingdom or kingship and generally
refers to a political kingdom (cf , 'von Rad, T.D.N.T. I, p, 570,
para. 4).

45

46

47

48

Gen. 12:1-8; cf. Is. 42:6; Mic. 4:1-2.

cf. Ex. 12:30 ff; 14:26-31.-
Ps. 24:1; cf. Ex. 9:29; 1 Kings 8:27, 60.

Is. 52:7.

49 cf. Is. 41:21; 43:15; 44:6; Jer. 8:19; Mic. 2:12; 4:6; Is. 41:21;
43:15; 44:6.

50 cf. Pss. 5:2; 22:28; 47:1,7; 96; 97; 99:1-3; Is. 10:5; Jer. 10:1
16; 46:3-18; Zech. 14:9; Mal. 1:14.

51 JOM Riches, op. cit., p, 106.

52 Nilsson, A History of Greek Religion, (OXford, 1925), p, 133.

53 Is. 44:5-20; 45:20-22; 46:5-10.
good news is, "Behold your God".
142.

cf. Is. 40:9 where the heraldress'
For-'heraldress' see below Note

54 cf , 1 Sam. 8: 19-20. Pixley sees the tradition that seems to imply
that"'"'YahWeh favoured the monarchy as redactional activity. (God's
Kingdom, (New York, 1981), p, 48).

55 cf. Pss. 145:11 f; 146:10; cf. Ex. 15:18.

56 1 Sam. 12:12.

57 Pss. 47:2, 7-9; 96:10; 97:1; Is. 33:22; ~. 3:15.

58 Is. 24:23; Ob. 21.
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59 In Ghana arronq the Effutus it is said that there is no dichotomy
between this age and the age to come. Life after death encanpasses
life in the here am now over both of which God reigns am both of
which constitute His Kingdom.

60 cf. Gen. 12:1-3; Ex. 3:1-14.

61 cf. Philo, De Spec. I, 6.32.

62 cf. Is. 43:1 f, 14; 44:2 ff; 45:1 etc.

63 Is. 44-47; cf. 37: 19; 57: 3-5. In Egypt God was worshipped in the
fonn of birds, fish, hippopotamus etc. (cf , T. C. H. James, An
Introduction To Ancient Egypt, (Er. Museum, 1979), pp. l28-13L 149
154. )

64 Dalman suggests that God's 'goodness' refers to His benevolent
character (op. cit., p. 337).

65 The LXX translates hesed '~~'Dt:>'; the N.E.B., 'loyalty'; the A.V.
'mercy'. Dodd observes that hesed in relation to God was expressive
of His delivering His peopl.e from trouble, forgiving their sin, and
keeping covenant with them. (cf , The BiJ;:>le And The Greeks, (London,
1954), pp. 59-64.)

66 Is. 46:3; 63:16; 64:8; 66:9-13; cf. Ps. 103:13-14.

67 cf. Foerster, T.D.N.T. II, p. 402, para. A.

68 Ibid., p. 406, para. B 3.

69 Deut. 6:4-5.

70 The basic objective of a covenant was an agreement between two
parties for mutual, support and protection. In its origin it is not
a religious word. (cf , The New SChaff-Herzog Encyclopaedia of
Religious Knowledge, III, p. 287.)

71 Examples are found in Hittite treaties, and in that of Esarhaddon
with his eastern vassals. (cf. E.J. V, pp. 1915-1016).

72 Biblical references to covenants are: the Noachian, Gen. 9: 1-7;
Abraharnic, Gen. 15:6; Mosaic..!-Ex. 19:5-6; the new covenant.L-d:er.
31:31. -

73 cf. Is. 42:23-25; 51:7.

74 Examples of ancient Codes of Law are: Code of Eshnunna (c. 1725
B. C. ) ; Code of Harrmurabi, (c. 1690 B. C. ) • cf , The Babylonian Laws,
Ope cit. cf , Albright, Yahweh and the Gods of Canaan, p, 89.

75 There is no consensus on the meaning of Torah. Banks gives the
meaning 'instruction' (cf , Jesus and the"""LaW"in the Synoptic
Tradition, (cambridge, 1975), p. 42); Davies emphasizes the demand
implicit in the word and concept (cf , Torah In The Messianic Age
And/Or The Age To Come, (Philadelphia, (SBL), 1952), p. 24.) Dodd
points to the distinction between Torah and~ (used in the LXX to
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translate torah) and observes that there are difficulties in
translating the one by the other (op, cit., pp. 25-41).

76 cf. Lads, Israel, (London, 1932), p. 315. He suggests that these
Decalogues reflect the Deuteronomic outlook of the seventh cent. B. C.
von Rad observes that the hypothesis that the law came after the
prophets, is applicable only to the literary formulation of old
traditions into theological works e.g. Deuteronomy, and the Priestly
Code. (cf , Old Testament 'Iheology, II, p. 390). cf , Art. by
Mendenhall, IoD.B., A-D, p. 719, para. C 3a.

77 There is no unanimity concerning the place of Ritual in the early
religion of Israel. von Rad suggests that the PeOple then would
only have been able to commmicate with the divine through the sacral
(op, cit., p. 33). Noth believes that comparatively speakinq, the
O.T. shows very little interest in purely cultic procedures. (The
HIStory of Israel, (London, 1959), p. 99.) -

78 Deut. 6:14; cf. Jud. 2:12-13; 3:7; 10:6; 1 sam. 7:4; 1 Kings
11:5,33; 2 Kings""'T:2.

79 cf , Albright, From The Stone Age To Christianity, (BeLt.irmre , 1957),
p. 294.

80 zadok and other priests were captains in the anny (2 sam. 15:24 f,
35-36; 1 Kings 1:8, 22 f), Abiathar was David's wa-r-counsellor
(1 sam. 23:9; 30:7); Jehoiada regularized the economic affairs of
the Temple which was really the national Treasury, and he and his
wife crowned Joash king (2 Kings 11:1-9; 12:7-12, cf. 2 Chr. 22:11
23: 15; 1 Chr. 26: 20-28) • cf , the Priesthoods of Egyp't""TJames, ~
cit., pp. 69, 143).

81 von Rad, Ope cit., I, pp. 289-296. cf. Banks, Ope cit., pp. 40-45.

82 cf , William Creighton Graham and Herbert Gordon May, Culture and
Conscience, (Chicago, 1936), p. 104.

83 cf. Amos 5:21-24; Hos. 6:6; Mic. 6:8; Jer. 7:21-28. There is no
unanimity arrnngst O.T. scholarsconcerning the place of sacrifice in
the religion of Israel, or of the nature of the prophetic attack.
There is the belief that the prophets attacked not sacrifices per se,
but its abuses. cf , von Rad, Ope cit., pp, 260 f; Rowley, Ope cit.,
pp. 91, 96.

84 cf. Gen. 12:1-3; Ex. 3:1-6; 1 sam. 3:1-10.

85 cf. 1 sam. 15:22-23; Hos. 6:6.

86 cf. Is. 2:1-5; 42:1-4; 51:4; cf. Banks, Ope cit., p. 65. McKane
points out that the general trend today is towards an interpretation
of accorrrnodation of the prophets to institutional Yahwism, their
being reformers rather than revolutionaries. (cf , "Prophets and
Institution", Z.A.W., 1982).

87 Is. 41:14; 43:3; 44:6; 45:15, 21; 59:20.

88 Is. 49:7-12, 25 f; 56:1; 58:1-10.
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89 This is one of Liberation 'rheology's emphases. (cf', Gutierrez, ~
cit., pp. 95, 137 ff. For qualification cf", Lev. 19:18; Deut ,
1:17; Ex. 23:3.

90 Deut. 6:4; Lev. 19:18; cf. Mk. 12:28-34•.

91 cf , Deut. 5:6; Ex. 20:2, where Yahweh is introduced as the liberator
of the oppressed:-

92 Lev. 23:3, 27-32; 25:2-7; Ex. 23:12; 31:13-17; 34:21; Num. 28:9-10.

93 In Hamnurabi' s time such a festival took place on the 15th of the
month which was observed as a sabbatum, and in the Assyrian period
the 1st, 7th, 15th, 19th, 21st, and 28th days were held to be unlucky
and dangerous and were therefore 'taboo'. (cf', S. H. Hooke, The
Origins of Early semitic Ritual, (London, 1938), pp, 6-7).

94 cf. 1 Bam. 20:4-6, 26, 27-29.

95 cf. Amos 8:5; Hos. 2:13; Is. 1:13; 2 Kings 4:23.

96 Abraham is thought to have originated in Ur of the Chaldees. Gen.
11:26-28.

97 Babylonian captivity seems to have been the occasion for accelerated
emphasis on Israel observing the sabbath.

98 The Established Church in Jamaica disregarded this aspect of the Ten
Comnandments in not instructing Christian slave-masters to ensure
that their slaves rested on the sabbath.

99 cf. Lev. 23:26-44; 25:1-17.

100 Is. 56: 1-8; 58: 13-14. Both passages occur within the context of
Yahweh's demand for righteousness and justice. (cf. Is. 56:1,6;
58:1-2, 6-7, 10).

101 cf. Ex. 21:1-11; Lev. 25:47-55.

102 cf. Lev. 19:10, 33-34; Ex. 22:21; 23:9; Lev. 25:3,17; Deut. 10:18
19: 31:9-13; Jer. 39:15-.

103 Deut. 23:15-16 forbids an escaped servant being returned to his
master. In contrast is the law of Hamnurabi which legislated that
to cause a slave to escape was a crime punishable by death. (cf , '!he
Babylonian Laws, pp. 7, 13.) '!he slave laws of Jamaica IS -

'Christian' government were comparable to that of Hamnurabi and a
denial of the biblical requirement.
The sabbatical laws of the Pentateuch ensure that no one should be a
slave in perpetuity. At least once per week the social order
returned to nonnality.

104 cf. Is. 49:8-12; 55:11-17; 58:1-11.

105 Jos. Con. Apion., 2.201.

106 Women owned and controlled property am occupied positions of
literary and religious significance. In Stnner polyandry was
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practised. (cf , Leonard Swidler, Biblical Affirmations of wanen,
(PhiladelIirla, 1979), p. 13.)

107 Mari Texts of the eighteenth cent. B.C. reveal that sane women at
that time enjoyed social and political status. (cf , Bernard Frank
Batto, Studies on ~n at Mari, (Johns Ji:>pdns University Press,
1974), pp. 136-138.)

108 cf. L. Delaporte, Mesopotamia, (London, 1925), p, 157.
Ritual Texts fran Ur show that the priesthood had a differentiation
of roles, e.g. barupriest or priestess being seers, interpreters of
dreams ete., a§ip.1 priest or priestess being exorcists, healers,
perfonners of Propitiatory rites•. (cf , Hooke, ope cit., w. 19-20).
In Sumero-Akkadian religion there were High Priestesses am High
Priests (cf. De1aporte, ope cit., p, 157). For female deities, cf.
Nilsson, Ope cit., 124; James, Ope cit., pp. 128-130, 149-154;
Albright, Yahweh and the Gods of Canaan, pp. 113, 116 f, 125, 127;
Graham and May, Ope cit., p. 40.

109 cf. The Sibylline oracles.

110 cf , Slave-religion in Jamaica. See above, pp, 85,·93.

111 Abraham possibly feared as well as loved his wife who seems to have
had sore power over him. (cf , Gen. 16: 1-6; 21 :9-11). For Rebekkah
see Gen. 25:28; 27:5 ff. -

112 cf , Deutero-lsaiah's emphasd.s in ~. 51:2.

113 Miriam asserted her authority as one thrrogh whcm Yahweh spoke. cf ,
Num, 12: 1.

114 NLml. 1:47-54. In the appointment of Levites to the service of the
Tabernacle, all Levites are implied and not only 'sons' as for
example in Nliiii:' 3-4. All Levites were designated to be a substi
tution for the dedicatiooof "all the first-born" [unspecdfIed] "that
openeth the matrix ••• therefore the Levites shall be mine". (Num.
3 : 5-13 cf , 8: 5-22; Ex. 13: 2) • All Levites surely includes waren:
Miriam was a Levite 1'Cf. Ex. 2:1;Num. 26:59).
In Num. 12, if K::>ses and Aaron are priests, then so was Miriam, for
all three belonged to the same !natitution. Buchanan Gray argues
against this suggestion. cf', sacrifice in The Old Testament,
(Oxford, 1925), p. 219.

115 Miriam cfaimed to be Yahweh's spokeswanen, hence His prophetess ,
(Num. 12:1). For a discussion on Miriam's role cf, Rita J. Bums,
~The Lord Irrleed Spoken Only Through K::>ses? (SCholars Press,
1987).

116 A. Johnson suggests that oracles used to be given to the accompani
ment of musical stimulation. (cf , The Cultic ProIhet In Aocient
Israel, (cardiff, 1962), pp. 73-74.)
In Mesopotamia the drum was a sacred instnnnent. (cf , Hooke, ~
cit., p, 8.) So it has been in Africa.

117 Jud. 5: 1; 11 : 34; 1 Olr. 25: 5-6 • With the erection of the Temple,
~ continued their cultic ftmctions but we find the emergeoce of
discrimination. (cf', 1 Olr. 25:5-7). cf , Deborah who also held the
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highest political office of her day (Jud. 4:4-6); Huldah, the
counsellor of kings (2 Chr. 34:14-28; 35:25); Joel 2:28; Noadiah
the false-prophetess (Neh. 6:14). ----

118 Johnson suggests that down to the time of Josiah all Levites were
priests (op. cit., p. 3); cf. Josh 3:3; Num. 10:23; Deut. 17:18;
31:9, 25; 1 Chr. 16:1-3; 2 Chr. 23:16-19; 24:4-6. If as we have
argued, all Levites included women, then down to the time of Josiah
there were priestesses. In Ex. 38:8 and 1 sam. 2:22 women were
engaged in Levitical duties. -'!he phrase "assembled by troops"
refers to the work of Levites. cf , Num. 8:24. Buchanan Gray's
argument against this is not logicai"lOp. cit., p. 190). Lods
suggests that fonner1y the tenn levi was a corrm:m noun meaning
'priest' (op, cit., pp. 441-442)-.---

119 Peritz, Art. 'Women in the Ancient Hebrew Cult', J .B.L. XVII, p, 114.

120 cf. 1 sam. 23:9; 30:7; 2 sam. 15:24; 2 Kings 11:1 ff; 12:7-12;
22:11; 1 Chr. 26:20-28.

121 There are references to 'groves' am these are generally cormected
with Ashera, cf. Deut. 16:21; 1 Kings 16:33; 18:29; 2 Kings 18:4;
2 Chr. 15:16 f; 17:6. A' pole' representing the 'grove', and a
masserah (stone-pillar) representing Baal were set up by the altar in
the Temple. cf , 1 Kings 18:19; von Rad, Old Testament Theology II,
pp. 58-59.
In Jamaica the 'pole' is a regular feature of the sacred places of
indigenous Cults.

122 cf. 1 Kings 14:25-26; 15:15-19; 2 KingS 12:4-18; 1 Chr. 9:26 f;
26:20; 2 Chr. 34:9. cf. Lev. 6:9, 14, 16; 8:2 etc.

123 cf , 1 Chr. 12:26-28. The increased mi1itarisation of ancient
nations led to the loss of status for women in Cult and State, the
priest being expected to be involved in military matters. cf ,
Peritz, Ope cit., p, 113, where he quotes W. R. &ni.th concerning
women and their lack of inheritance rights: "none can be heirs who
do not take part in battle, drive l:xx:>ty, am protect property".
(W. R. Smith, Kinship and Ma.rriage, pp. 33-58).

124 cf. 1 Kings 18:4, 13; 2 Kings 22:13 ff.

125 Not that women were more guilty than men. Kings married non
Yahwistic women am indulged them in their Cult preferences. At the
High Places were both Qedeshim and Qedeshoth. cf , 2 KingS 13: 6; 2
Chr. 15:16.

126 cf. Amos 5:24 f; Hos. 6:4-9; 9:9-12; 10:1; Mic. 6:6-15; Jer. 22:1
18.

127 cf. Jer. 44:1-28.

128 cf. Num. 3:12-13, 41-51; Ex. 34:19.

129 cf. Num. 3:39-40; Ex. 34:20.

130 There are obvious discriminations to be seen in Lev. 1: 2-9; 3: 1 f;
and 4:27-29.
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131 cf. Lev. 6:29; 7:6. Do we detect here a transition from a time when
womenwere acknowledged as priests, to a time when they were excluded
from some of the functions of priesthood, to be climaxed with their
total exclusion?

132 cf , Deut , 24:1 on divorce; Lev. 20:10 on adultery; Num, 5:11-31 on
the trial by ordeal. 'lhe 'purity' laws of Lev. 12:2-5, and 15:19-33
are equitable, but in practice the restrictions seemed to be applied
almost exclusively to women.

133 Num. 27:1-11 deIronstrates that women were not given equal inheritance
rights.

134 cf. Lev. 10:14; Deut. 16:9-15. cf. Ex. 20:12; Deut. 5:16; 27:16;
Lev. 19: 3 where mothers are entitled to the same honour given by
children to their fathers.

135 Ex. 12:3, 16.

136 Ex. 22:16-17; Deut. 22:28-29.

137 Lev. 19:29.

138 Ex. 22; Deut. 27:19.

139 The case with women was similar to that with strangers; cf , Ex.
22:21; 23:9; Deut. 10:18-19; 31:9-13, with Lev. 25:44-46; Num.
15:14-16, 26, 29. In their later history the Jews became notorious
for xenophobia, but the Covenant required that they should love
strangers as themselves (cf. Lev. 19:10, 33-34).

140 cf. Lads, Ope cit., p. 308. This cultural conditioning is
discernible in the Genesis creation narrative, particularly Gen. 2:7
24. For a discussion see Ida RaIning, The Exclusion of Women-prom The
Priesthood, (Methuen, N.J., 1976), pp, 98-110.

141 cf. Is. 52:2; 62:11; Jer. 8:18 f; ~ 3:10, 14; Zech. 2:10; 9:9;
Ps. 50:8, etc. The term basically expressive of suffering women,
came to be applied to the suffering nation.

142 Is. 40: 9 has posed a problem for Translators from the LXX down to
modern times. Basic to the issue is the preponderanceof feminine
verbs which require that the 'doer' be feminine. The LXX however,
translates meba§~ereth as 0 e:tI~yt£~ISOPE\'O~, thus postulating a
male instead of female evangelist. It is grammatically correct for
Zion and Jerusalem to be taken as 'accusative', but most Corrmentaries
consulted have treated mebassereth as being in apposition to both.
(cf , Douglas R. Jones, Peake's Corrmentary, p, 517; George A. F.
Knight, servant Theology, p, 15; R. N. Whybray, Isaiah 40-66, p. 52;
The Interpreters' Bible, V, pp. 431 f; John calvin, Corrmentary on
the Book of The Prophet Isaiah, III, (Er Edinburgh, 1853), p, 213;
Delitzsch, Biblical Comnentary on The Pro ecies of Isaiah, II, (Er,
Edinburgh, 1892 , p, 139. The problem is that cultural assumptions
prevent the awareness that Yahweh has empowered a female evangelist
to bring the gospel to Jerusalem, Zion, and the cities of Judah L,e ,
the nation. Smith's translation is appropriate: "Heraldress of
good news". (cf , G. A. Smith, The Book of Isaiah, vol. 2, 14th ed,
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(London, 1919), pp. 84, 265. cf , Ex. 15:21; Jud. 11:34; 1 sam.
18:6 f; Ps , 68, where women publ.Lsh military victory to the nation.

143 cf. Is. 56-59.

144 cf. Joel 2:28; Is. 54:13.

145 In the new deve1op:nent there is the awareness that Yahweh who is
neither male nor female must be described using both paternal and
maternal imagery.

146 cf , Is. 42:1-9. In the O.T. mishpat means justice or judgement, and
is often found in association with debarim and torah, being reserved
almost exclusively for humanitarian concerns. cf , Deut. 4:8. It is
erroneous to translate it 'true religion' or 'right religion' without
elaboration, and to interpret it in terms of a 'purely spiritual' and
not 'political' salvation. (cf , G. W. Wade, "The Book of the Prophet,
Isaiah", westminster Comnentaries, cited by Davies, The setting of
the Senoon on the Mount, (cambridge, 1964), p. 135; cf , Mowincke1,
He That Cometh, Trans. G. W. Anderson, (London, 1956), p, 229.)

147 There is no consensus concerning the unity of Isaiah. Most scholars
recognize a clear division between chs , 1-39, and 40-66. (cf , c. c.
Torrey, The second Isaiah, (Edinburgh, 1928), p, 203.) Duhm sees
another division between chs , 40-55, and 56-66. (cf , B. Duhm, Das
Buch Jesia, (Gottingen, 1922), pp. 418-419.) For further
discussion, see Hanson, Ope cit., pp. 32 f.

148 cf. Hanson, Ope cit., p. 67.

149 Claus Westennann sees the "prophet.' as an individual (Isaiah 40-66,
(Phi1ade1};i1ia, 1969), p. 366). Hanson sees a "collective"
personality behind the passage (op, cit., pp, 66 f).
For Torrey the speaker is the Messiah (op. cit., p. 453).

150 cf. C. U. Wolfe, Art. in I.D.B. (K-Q) p. 843; Bamme1, T.D.N.T. VI,
pp. 888-894. The predominant meaning in the O.T. would seem to be
one who is impoverished or in distress. The Greek equivalent
used by the LXX refers tocornp1ete destitution. (cf , Hauck,
T.D.N.T., VI:-P. 886.)

151 Is. 66:2 cf. 29:19; 41:17.
the tenn e.g. meek - A.V.;
R.S.V. See above, N.150.

Translators vary in their rendering of
humble - N.E.B.; 'afflicted' (or poor) -

152 The Law prescribes for the protection of the anawirn. Kings are
expected to defend their cause cf. Ex. 23:11; Deut. 24:17-23; Pss.
72:4, 12-13; 109:16; Jer. 39:10; 40:1-7.

153 Neh. 8; Ezra 6:13 f; cf. Is. 63:16.

154 cf. Is. 57:5-10, 15; 65:4-5; 66:1-4.

155 cf. R. N. Whybray, 'Isaiah 40-66', The New Century Bible, (Oliphants,
1975), p. 241. cf. Lev. 25; Jer. 34:8, 15, 17.
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The LXX translates the wo~, O<<{Jf=-O I" •
rendering would have been e~eoB~'p(1il.

quality of meekness is to deprive it of
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Perhaps a more unambiguous
To introduce into it the

its radicality.

157 cf. Hanson, op. cit., pp. 67 f, 178.

158 R. H. Charles points out that there are two types of eschatology viz.
prophet.Lc and apocalyptic. (Religious Developnent Between The Old
And New Testaments (London, 1934), pp. 17 ff).

159 cf. Gen. 1:2; 1 sam. 10:6-12; 1 KingS 18:12. cf. Is. 59:21; Ezek.
37:1-;-zech. 4:~

160 cf. Mum. 11:29; Is. 44:3; Ezek. 39:29.

161 Ex. 28:41; 29:7. Aaron and his sons were anointed with blood as
well.

162 1 sam. 10:1; 16:13.

163 1 sam. 2:10; 2 sam. 22:51; Pss. 18:50; 28:8.

164 Dalman suggests that by virtue of receiving an unction with oil, the
king was thus set aside as being sacred and inviolable. (Words of
Jesus, pp. 294-295.) However, the number of assassinations
indicates that 'touch not the Lord's anointed' was not taken
seriously.

165 Is. 9:2-7; Mic. 5:5; Jer. 23:5-6.

166 Israel's' sins' were supposed to be taken care of by the Day of
Atonement and the perfonnance of sacrifice. Yet even here
repentance was necessary.

167 The concept of the 'Messianic Hope' as develoPed in later Christian
theology is not a dominant feature of O.T. thinking. For the
opposite view, see Peake's Commentary, p. 155, para. 124 d, and
E. F. SCott, The Kingdom And The Messiah, (Edinburgh, 1911), p, 291.
Donald E. Gowan on the other hand says that it is scarcely found in
the O.T. (Bridge Between The Testaments, (Pittsburgh, 1976), pp. 491
493) •

168 von Rad, Old Testament Theology, II, p. 374.

169 cf. Jer. 23:5-6; Ezek. 34:1-6, 23; 37:24. As already observed (note
54), Pixley regards the tradition that Yahweh originally favoured the
monarchy as redactional.

170 Is. 52:7; cf. 43:15.

171 Ex. 28:41.

172 This developnent was gradual and becomes evident in the later Persian
period. (cf , SChUrer, The History Of The Jewish People In The Age Of
Jesus Christ, II, (ET Edinburgh, 1979), pp. 227 f.)
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173 Hanson detects in the post-exilic period a conflict between the
prophetic visionaries, successors to the pre-exilic prophets, and a
priestly hierocratic party vested in the zadokites, established as
leaders of the Cult by Ezra-Nehemiah, and corrmitted to the cultic
ideals represented in Ezek. 40-48 (op. cit., pp. 71, 170-208). The
hierocratic party sought to consolidate the nation under the combined
leadership of Zadokd,te priest and Davidic king. (cf , Hag. 1: 7-24;
Zech. 1-8; cf. Ezek. 5:1-2; 34:23 f; 37:24 f; Neh. 10:28; 13:3, 23-
26; Ezra 6:21; 9:1-12). -
For judgement against national leaders and officers of the Cult, cf ,
Is. 56:9; 57:2; 58, 59.

174 cf. Is. 52:13-53: 12; 66:5.

175 cf. Hanson, Ope cit., p. 130. In Is. 56-66 the Temple and Cult are
absent from the "good news", and areconspicuously absent also from
Is. 52:7.

176 Is. 61:3.

177 Is. 61:6. Is. 61:5 is a contradiction of the principles inculcated
in the restof the passage e.g. v .Ba , It is not necessarily an
interpolation seeing that the prophet as a man of his times may have
been conditioned by Israel's nationalistic propensity (cf , Torrey who
suggests that the verse breaks the gramnatical connection. Ope cit.,
p, 453).

178 The reference to 'priests' may indicate that they would now assume
the original intention of their function, and with the prophets give
instruction concerning Yahweh's mi.shpat ,

179 cf. Is. 61:3, where the royal and priestly emblems of 'crown' and
'oi1-'-are metaphorically applied to the anawim - an example of the
reversal of roles typical in the SCriptures.

180 cf. Is. 44:88; 45:4-7, 13.

181 cf. Torrey, Ope cit., p. 453, who says that the Servant is the
N:essiah. On the other hand Dalman remarks that the O.T. Messiah was
not expectied to be Redeemer, Liberator, saviour or Deliverer, rot
that Yahweh Himself was expected to fulfil these functions (op, cit.,
p. 295).

182 Ex. 19:6; Num. 11:28.

183

184

185

186

187

Is. 63:9.

Is. 53: 7.

cf: ~ee, Young, Froeli~h, Understandiny the New Testament, Third
Ed1t1on, (Englewood C11ffs, N.J., 1973 , pp. 17-19.

For a detailed survey, see Hengel, Judaism and Hellenism, I;
SChUrer, Ope cit.; W. W. Tarn, Hellenistic Civilization, (London,
1947), pp. 181-208.

cf , V. Tcherikover, Hellenistic Civilization and the Jews,
(Philadelphia, 1959), pp. 131-133.
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188 M. Rostovtzeff, The Social And Economic Histo of The Hellenistic
World, I, (OXford: Clarendon Press, 1941 , pp. 269-277-280.

189 cf. Hengel, Ope cit., p. 47.

190 cf. Ben Sira 6:17; 9:16; 11:9; 12:14. Jos. Ant. 12:145;
Rostovtzeff, Ope cit., p. 350.

191 Tobiah the Anmonite mentioned in Neh, 2:10; 6:1; 12:17 may have been
an ancestor. cf. Jos. Ope cit., 12:58, 160, 164.

192 cf. Hengel, Ope cit., p. 27.

193 Tobias violated the Law when he sold the 7 yr. old girl Sphragis into
slavery. (cf , Zeno Papyri. Cited by Hengel, Ope cit., p, 268. cf.
Ex. 21:8; Neh. 5:5.)

194 Hengel, Ope cit., pp. 31, 48.

195 Ibid., p, 50; cf , Vol. II, p, 39, N.392; Fdwyn Bevan, Jerusalem
UTider the High Priests, (London: Edward Arnold, 1904), p, 43.

196 Ezek. 22:23-26; 40-46.

197 Hag. 1:3-4, 7-11; 2:2-3; Zech. 4:6-10.

198 Hag. 1: 12-14; Zech , 3: 6-4: 10. What we see in Haggai and Zechariah
is the elevation of the high priest to equal status with the Davidic
descendant, a development of cultural significance. (cf. Robert P.
carroll, When Prophecy Failed, (London, 1979), p. 159.)

199 Ex. 28; 30:10; 35:19; 39:1-29, 41. cf. Ezek. 44:15-19; Ezra 2:69;
3:10. The elevation enjoyed in post-exilic times was not without
compromise. The high-priest was required to pray for monarchs and
their sons as a sign of the subjection of the nation. Bickerman
observes that when the Jews ceased to offer sacrifice in A.D. 66, it
was the signal of rebellion. (Studies in Jewish and Christian
History, Part I, (Leiden, 1976), pp. 102-103.) cf. Ezra 6:10.

200 cf. John Riches, Ope cit., p. 69.

201 cf. Num. 18:12, 20 f; 28:9; Lev. 7:30-34; Deut. 26:1 f.

202 Bevan, Ope cit., p. 9. A dynasty of priestly families deveLoped,
who oppressed the rest of the priests. (cf , Menahem Stern, Art.
"Priests and the Priesthood" in E.J. 13 (1974), p, 1087.)

203 cf. Hengel, Ope cit., I, p, 278; Bevan, Ope cit., pp. 78 f. Young
Jews indulging in the open baths became ashamed of their circumcision
and attempted to reverse. Some were not satisfied with Jewish
names.

204 As with Alexander the Great and the pto1emies of Egypt, 8eleucid
monarchs like Antiochus IV demanded divine worship. (cf , Tarn, ~
cit., pp, 169-172; Bevan, Ope cit., p, 82; 1 Mace. chs , 1, 2.)

205 cf. Tacitus, History, 5, 8, 2.
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206 cf. 2 Mace. 6:7.

207 cf', Philo, Leg. ad. CaL 296, 312 ; Jeremias, Jerusalem in the T:ime
of Jesus, (London, 1969), pp. 24-28; cf. Mt. 17:24-26.

208 In 168-167 B.C. Antiochus IV attacked Jerusalem, and raided the
Temple. (cf , Bevan, Ope cit., p, 81).

209 Ibid., pp. 78-81.

210 cf , Ex. 28. The wearing of priestly vestments was part of the
religious culture of the ancient world. They were not central to
Yahwism rot adopted from the surrounding culture. (cf , The Letter of
Aristeas, Trans. H. St. J. Thackeray, (London, 1904), pp. 22:96
23:99).

211 cf , Stem, Ope cit., p, 1087; Yoma 18a; Yev. 61a; Hengel, Victory
over Violence, (London, 1975), pp. 52 f.

212 cf. Pes. 57a; Tosef. Men. 13:21.

213 Cercides of Megalopolis said II ••• Is the eye of justice then as
blind as a roc>le?" Cited by Hengel, Judaism and Hellenism, pp. 122
123.

214 For the possibility of Koheleth having been influenced by the schools
of the Cynics and Stoics see the corrments in: L. Finkelstein, The
Pharisees, I, (Philadelphia, 1962), pp. 230, 235; John Bright,A
History of Israel, (London, 1972), p, 401; Albright, From The Stone
Age To Christianity, p. 35 etc.

215 Cited by Hengel, Ope cit., p. 122.

216 cf. Hengel, Ope cit., p. 117.

217 Ecc. 4:1; 5:8.

218 Ecc. 1:2; 3:19; 6:1-12; 12:8. sanchtmiathon the sixth cent. B.C.
Phoenician sage tells of wide-spread skepticism. Koheleth who
reflects Phoenician language am cosroc>logy was not necessarily
influenced by Greek philosophy. (cf , Albright, Yahweh and the Gods
of Canaan, p, 226). Albright believes that the Phoenician
intellectual movement influenced Greece. (Ibid., pp. 213, 220-225.)

219 Deut. 7:6. cf. von Rad, Old Testament Theology, I, p, 455.

220 In Iran, Atar (Avestan ABa) son of the wise god Ahura Mazda,
maintained truth and justice. (cf , M. L. West, Farly Greek
Philosophy And The Orient, (OXford, 1971), pp. 170-171, 176-180, 195
197.) In Egypt, the goddess Ma'at was responsible for righteous
ness, good order, and wisdom.~ Albright, From The Stone Age To
Christianity, pp. 368 f; A. Cowley, Aramaic Papyri of the Fifth
Century B.C., (OXford, 1923), p, 215.) In Greece Dike daughter of
Zeus was goddess of justice, and Zeus was seen as ~"'cfOv. (cf ,
West Ope cit., pp. 176-180.)

221 cf , Plato, Protagoras 321d; Tim. 34b:3f,c:4f; 36e-37a. (cf , Hengel,
Ope cit., p. 163.)
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222 cf. Diogenes Laertius, 7, 86-87.

223 cf. Hengel, Ope cit., p. 158.

224 Ben Sira 24:8b; Prov. 8:22.

225 Ibid., 24: 3; cf. Wis. Sol.

226 Prov. 3:19; 8:22-30; Job 38:42; Pss.I04:24; 136:5. There is
debate as to whether Prov. 8:1-22 and Ben Sira 24 derive from the
mythological base of the Isis aretalogies of the ptolemaic period.
Whybray argues for a met.aphor'Lca'l use, and Hengel for a mythological
base (cf , Whybray, Wisdom in Proverbs, (1965), pp. 103 f; Hengel,
Ope cit., p. 154).

227 Philo, De Fug. et inv, 50; cf , Quaes. Gen. IV. 97 ; Baraita 8anh.
lOla where God addresses wisdom 'my daughter'.

228 Ben Sira 24:3,10.

229 Israel however was influenced by Phoenician and Egyptian cultures to
the extent of including wise persons in the tradition. Hence the
reputed wisdom of Solomon. (cf , Albright, Yahweh and the Gods of
canaan, pp. 216-229.) .

230 Ben Sira 1:30; 3:18; 10:18-24; 17:1,30; 18:1-12.

231 Ibid., 3:21-24.

232 Ibid., 38:24-39.

233 cf , Gowan, Ope cit., p. 451. For a discussion on Apocalyptic, see
relevant material in: D. S. Russell, The Method and Message of
Jewish Apocalyptic, (London, 1964); H. H. Rowley, The Relevance of
Apocalyptic, Third Ed. (London, 1963); P. Vielhauer, "ApocaLypsea
and Related SUbjects" in New Testament ~rypha, Ed. E. Hennecke and
W. SChneelrnelcher II, (PhiladelIilia, 19~. 581-607 etc.

234 cf. the Egyptian apocalyptic Vision of Neferrohu (c. 1991-1786 B.C.).
cf , C. C. McGown, Art. "Hebrew And Egyptian APocalyptic Literature",
H.T.R. XVIII, (Cambridge, Mass., 1925), p. 376; Admonitions of
lpuwer; the Persian Oracle of Hystaspes.

235 cf , the Demotic Chronicle probably pre-dating Daniel, Enoch etc.
(cf , McGown, Ope cit., p. 370); Vergil's Fourth Eclogue (c. 40
B.C.). (cf , Eduard Lohse, The New Testament Environment, (London,
1976), p. 218.) cf , Jamaican slave apocalyptic. See above, pp.

236 SCholars vary in their opinion concerning the influence of Iranian
and Babylonian beliefs on Israel. For their contribution to the
discussion cf. West, Ope cit., pp. 30, 170-171, 178, 189, 192, 195
197; W. O. E. oesterley, The Jews And Judaism During The Greek
Period, (London, 1941), pp. 88-90; John J. Collins, The Apocalyptic
Imagination, (New York, 1984). For apocalyptic in the O.T. cf ,
Ezek. 38:39; Zech. 14:1 ff; Joel 2:32; 3:9-11, 14-16.

237 There are differing opinions as to the relationship between apoca
lyptic and prophetic Yahwism. cf , von Rad, Ope cit., II, pp. 301 ff;
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Hanson, op. cit., pp. 9-12; Bultrnarm, Primitive Christianity in its
Contemporary Setting, p, 82.

238 cf. Eth. Enoch 37-70; Dan. 7:14. There is doubt as to the location
of the apocalyptic 'future' Kingdom. In later apocalyptic (2
Esdras, 2 Bar.) it seems to belong to the 'age to corne' but this is
not necessarily un-historical. cf , Klaus Koch, The Rediscovery of
Apocalyptic, (London, 1972), p. 31. cf , Eth. Enoch 83-90 where a
'heavenly Jerusalem' is postulated. (cf , Charles, op. cit., pp. 56
57. )

239 cf. Dan. 7:16 ff; Eth. Enoch 84:2; 90:30; 92:4; 103:1; 2 Bar. 40:1
3; Pss. Sol. 17:23,47; 18:8. cf. SChurer, op. cit., II,-p:531.

240 cf. Sib. Or. 3.652 ff; Eth. Enoch 62:1-10,91; 101-104. Dan. 3:33.
(cf. Charles, op. cit., pp. 56-64.)

241 Eth. Enoch 48:10; 52:4; Pss. Sol. 18:8; 2 Bar. 29:3; 30:1; 2
Esdras 7: 28-29. The unity and dating of '2'ESdras and the ApoCalypse
of Baruch are still undecided. (cf , Rowley, op. cit., pp. 115-123,
156 ff.) For a discussion on the date of Eth. Enoch cf , Rowley~
cit., pp. 60 (N.l), 93-99; Apocrypha and Pseudepigrapha, II, Ed.
R. H. Charles, p. 171; J. H. Charlesworth, 'The SNTS Pseudepigrapha
Seminars at Tubingen and Paris on the Book of Enoch', NTS 25, 1979,
pp. 315-323; M. A. Knibb, 'The Date Of The Parables Of Enoch: A
Critical Review', NTS 25, pp. 345-359; ChristoI;her L. t1eams,
'Dating The Similitudes of Enoch', NTS 25, pp. 360-369.

242 cf , G. W. E. Nickelsburg who argues that Eth. Enoch reflects an
exegetical tradition based on Is. 52-53. (Resurrection Irnrortality
and Eternal Life in Intertestarnental Judaism, (cambridge, M.A.,
1972), pp. 70-78.)

243 ct. Pss. Sol. 17:23-25 - 'king of the house of David'; Eth. Enoch
48:10; 52:4; Bar. 29:3; 30:1; 39:8; Pss. Sol. 18:8; 2 Esdras
1:28f; Test. LeVi 18:2f - 'the anointed'; Eth. Enoch 40:5; 49:2;
62 : 2 - 'the elect one I; Eth. Enoch 38: 2 - 'the righteous one'; Eth.
Enoch 48: 4; Tab. 13: 11 - 'light of the Gentiles'; Eth. Enoch 37 : 71;
Dan. 7:13-14 =-'Son of Man'.

244 For further on this see G. Venues, Jesus The Jew, (London, 1973);
'The Present State of the "Son of Man" Debate', J.J.S. 29, (1978),
pp. 123-134; F. M. Wilson, 'The Son of Man in Jewish APOCalyptic
Literature', Studia Biblica et Theologica 8, (1978), pp, 28-52;
M. Black, 'Jesus and the Son of Man, J.S.N.T. I (1978), pp. 4-18;
M. D. Hooker, The Son of Man in Mark, (wndon, 1967); 'Is the Son of
Man problem really insoluble?' in Text And Interpretation, Ed. by
Ernest Best and R. MeL. Wilson, (cambridge University Press, 1979),
pp. 155-168; Frederick Houk Borsch, The Son Of Man In Myth And
History, (London. SCM Press Ltd., 1967); John C. Dwyer, Son Of Man &
Son Of God, (New York/Ramsay: Paulist Press, 1983); Chrys C.
caragounis, The Son Of Man, (TUbingen: J. C. B. Mohr (Paul Siebeck,
1986) •

245 cf. Rowley, op. cit., p. 29.

246 cf , Nickelsburg who sees a relationship between the Son of Man in
Eth. Enoch 37-71, and the Servant of Is. 52-53 (op, cit., pp. 70-78).
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247 '!be 'anointed' in Dan. 9:25 is designated 'Prince' cf , 2 Esdras 7:29.
Black suggests that in Eth. Enoch 48: 10, the 'anointed' is presented
as the "humiliated servant of the Lord". (cf', M. Black, The Book of
Enoch, (Leiden, 1985), p. 212.)

248 Rowley draws a distinction between the 'Messiah' and the 'Messianic
concept' (op. cit., pp. 27-28).

249 Ibid., pp, 32,61, 175 ff. cf , Mowincke1's 'representative' theory.
"'{iie'That Cometh, p. 381); T. w. Manson, The Teaching of Jesus,
(cambridge, 1935), pp. 227 ff. cf.~. 7:13-14, 27.

250 cf , Sib. Or. 3:781-782, where reference is made to 'prophets of God'
who lay down their swords and become judges of IIOrta1 men and just
kings in the messianic kingdom.

251 See above pp. 130 f. cf , Lev. 11:44 f, 49; Num. 15:40.

252 See pp. 48 f.

253 cf , Eth. Enoch 62: 5. In 2 Enoch this reads walda be ' sit.
According to Black, the form here is a survival from an original
Hebrew alternative found also in Job 15:4; 25:4. cf , 14:1, L,e ,
'child of woman', (op. cit., pp. 235-236).

254 Sib. Or. 3:784-786.

255 cf , O. Betz, 'Die Geburt der Gemeinde durch den Lehrer', Nl'S 3,
(1956-1957), pp. 314 ff. He suggests that kore refers to the IIOther
of the Messiah. cf. Schiirer, Ope cit., II, p. 501. It is believed
that the Sibylline Oracles, III belongs to the second cent. B.C.

256 Rowley suggests that this passage belongs to the first cent. A.D.
(op. cit., p. 75).

257 Ibid., p. 77.

258 cf. Bar. 39: 7-40: 3 where the messiah's reign endures only for the
duration of the world. cf. Dan. 9:25.

259 At a time of crisis in the Roman State, the Sibylline Oracles when
consulted, against a background in which women were excluded from the
State religion, prescribed that goddesses receive equal honour with
gods and that the religio of women receive proper attention. (cf •
W. Warde Fowler, The Reli ious rience of the Roman Pee le,
(London, 1933), pp. 317 ff, 328, 331, N.1.

260 The exception is Is. 24-27, considered to be pseudonymous and of late
date. (cf , R. H.Charles, Religious Developrent Between the Old and
New Testaments, p. 113. But cf , Job 19:25-27; Dan. 12:1-3. cf.
O.T. Shool, and Greek Hades. -

261 cf , Jamaican slaves who 'fed the dead' •

262 cf. West, Ope cit., p. 178; oester1ey, Ope cit., pp. 88-90. cf.
Bundahish XXX:3-16; Yasht 9:8 f, 43:10. In Greece the concept of
the .irrm::>rtality of the soul was preferred, and Hellenistic Judaisn
conformed somewhat to this idea. (cf , Schtirer, Ope cit., p, 540;
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E. R. Goodenough, "Philo on Inm:>rta1ity", H.T.R. 39, 1946, W. 85,
108. )

263 cf , Gowan, Ope cit., w. 448-449.

264 cf. Rowley, Ope cit., p. 43; oester1ey, Ope cit., pp. 85 ff.

265 The Jews in Exile already had been exposed to Persian and Babylonian
religious ideas.

266 cf. Jub. 23:30; Eth. Enoch 103:2 f; Pss. Sol. 3:11-12; Dan. 12:2
3; TeSt. Ben. 10:5-9; Eth. Enoch 37-71.

267 The Pharisees emphasized Iilysica1 resurrection. This corresponds
with ZOroastrian beliefs. cf , Eth. Enoch 5:9; 15:6; 62:15-16.

268 cf. Sib. Or. 3:652-795; Pas. Sol. 17:31; Eth. Enoch 37-71.

269 cf. Eth. Enoch 10:21; 90:30; Sib. Or. 3:710, 767-771.

270 cf. Sib. Or. 3:46-50.

271 See above, pp.

272 cf. service of the Synagogue II, Atonement Eve, (London, 1904), p.
46. cf. E.R.E. X, pp. 139-140, para. I.3.iib). cf. Mt. 21:9.

273 cf. Sifre on Deut. 32:29-30; Moore, Judaism II, p. 173.

274 For suggestions cf. Gowan, Ope cit., pp. 7-9, 179-185.

275 cf , Jos., Ant. XVIII: 298 ff. cf. Lohse, The New Testament
Envirornnent, p. 76.

276 cf. Jos. Loc. cit.

277 For origin of name cf , Gowan, Ope cit., pp. 188 ff.

278 The Hasidim were the 'pious' Jews who did not suhnit to Hellenization
in pre-M3.ccabean times. They originally supported the M3.ccabean
revolution but later separated from the resistance movement, when the
st:rugg1e became primarily political (cf , SChtirer, Ope cit., II, p,
401) •

279 cf , Charles, Religious Deve10pnent Between The Old and New Testa
ments, p. 33.

280 We shall return to this below under 'Gospel and Intertestamenta1
Law' •

281 The Pharisaic errq::hasis on teaching the nation is not necessarily
derived from Hellenistic influence as Bickerman suggests. There is
a biblical emphasis on Torah-inst:ruction originating in the r-bsaic
period. (cf , Bickerman, Ope cit., p. 162.) cf', Lev. 10:11; Deut.
17:9-11; 33:10.
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282 cf , Jos. Ant. XVIII:14; War II:163. cf , Jacob Neusner, From
Politics fuPiety, The Eme""'"Egence of Pharisaic Judaism, (New Jersey,
1973), p. 56.

283 Jos, War IV:160 ff; VII:268-270; Ant. XIV:158-160. cf. Gowan, ~
cit., pp. 134-136, 201-207. For the Zealots as a messianic rrovement
cf. Robert Eisenmarm, Maccabees, zadokites, Christians And Qumran,
(Leiden, 1983), pp. 36-38.

284 For a comprehensive survey of this concept, see von Rad, Der Heilige
Krieg im alten Israel, (Zurich, 1951). In ancient times all wars
were 'holy' wars and priests engaged in warfare.

285 Plato proposed that good men who die in battle should be deemed to be
of the golden race and worshipped. (The Republic, 468e - 469b.)

286 cf , 1 QM 2:6-8; 7:1-3; 17:10-15. cf. Venues, The Dead Sea Scrolls,
(London, 1977), p. 51.

287 cf. 1 Mace. 2:19-22.

288 Deut. 7:16-26; 9:1-6; 20:5. cf. von Rad, O.T. Theology I, pp. 73-75.

289 cf. Pss. 46, 48, 76.

290 cf. Ex. 14:14; Deut. 1:30; 1 Sam. 17:47; 2 Chr. 20:15.

291 Some of the early prophet.s are in this tradition. cf , 1 Sam. 15:1
33; 1 Kings 20:22-43.

292 Hence the need for census-taking (l Sam. 15:4; 2 Sam. 24; 1 Chr ,
21) • cf , 1 Sam. 8: 11-12 where there is warning concerning the
warlike pursuits of monarchs. The tribes had contained no
p~ofessional army. cf. L. E. Toombs, Art. in I.D.B., R-Z, p. 798,
para. 2a.

293 Ex. chs. 7-14; 15:14; 23:27 f; Josh. 2:9, 24;
Exodus was by God's grace, not man's works.

1 Sam. 7:10. The

294 Deut. 2:14; Jud. 7. (cf. von Rad, Ope cit., p. 160.)

295 Is. 5:26-30; 10:5-11; 21:28; 29:6; 30:30;
16; Jer. chs. 46-51. cf. 2 Chr. 16:7-9;
2:6-9-.- -

Amos chs. 1-2; Mic. 1:10
Is. 1:15; 59:1-15; Hag.

296

297

cf. Is. 7:14; 30:15; Ex. 14:13; Zech. 4:6. E. WUrthwein
represents those who dispute this point. (cf , Theologie als
Glaubenswagnis, Festschrift fur Karl Heim, (Hamburg), pp. 47 f'f ,
Cited by von Rad, Ope cit., p, 160, N.lo)

cf. Is. 9: 2-7; 11: 1-9; Zech. 9: 9 • An important element in the good
newsof Is. 52: 7 is that God's 'military' and victorious pursuits of
achievingliberation for Israel had once rrore been accomplished
without Israel's military aid. When unilaterally disarmed, God took
over the 'battle' and brought her victory.

298 cf , Hengel, Victory over Violence, (ET London, 1975), p. 28.
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299 cf. 2 Esdras 13:1-13; Pss. Sol. 17:27, 39; Dan. 7, 11:29-33. cf.
The Letter of Aristeas, pp. 31:148, 33:168 where it is said that the
Lawgiver required that the Jews "do nothing by violence".

300 John Bright, The Kingdom of God in Bible And Church (Lutterworth,
1955), p. 172. Rabbinic hermeneutic also emphasized the pursuit of
peace (cf. Aboth 1:12-15).

301 Ezra 7:11; Neh. 8:1, 14; 9:3.

302 Ezra 7:12, 21; cf. 1:2.

303

304

von Rad, C.T. Theology, I, p , 9I.

In the Persian empire, the scribe (s(Iiler) was an official who dealt
with approved government business. of , Lohse, Ope cit., p. 16.)

305 Ezra 7:6; Neh. 8:1, 4.

306 Ezra 9: II.

307 Ibid. , 7: 11.

308 Ibid. , 6:10.

309

310

311

Semites used the term I God of heaven' for all their chief gods.
Cyrus presuma.bly acknowledged Yahweh as ~ high god. (cf , Bickennan,
Ope cit., p. 101.)

cf , The Babylonian Laws, Preface.

cf , Kleinknecht, Art. on vof0S. in T.D.N.T. IV, pp. 1024-1026, para.
2a.

312 Ibid., pp. 1026-1027, para. A.2b.

313 This can be compared with a similar biblical emphasis e.g. Jer. 8:7;
Is. 1:3; cf. Mt. 7:11; 19:3-9; Mk. 10:2-9.

314 Kleinknecht, Ope cit., pp. 1027-1028, para. A.2c.

315 This principle which later was forrmliated in the philosophies of
Thomas Aquinas and Richard Hooker, found expression also in the
Puritan conception of the virtual identification between natural law
and the essence of Jesus' teachings. (cf , Lee W. Gibbs, "The Puritan
Natural Law Theory of William Ames", H. T.R. 64, 1971, p. 47. The
Noachian Code of Gen. 9: 1-7, leads to the conclusion that there is no
nation anomos seeing that all inherit Noah's covenant (cf , C. H.
Dodd, New Testament Studies, (Manchester), p. 139).

316 See above, pp. 137-139.

317 cf. ch, 24: 10-15, 23-34. cf , J. SChnabel, Law and Wisdom from Ben
Sira to Paul, (rtibingen, 1985), p. 18.

318 cf. Eth. En. 61:1-13; 81:1-4; 99:10. It is not clear whether 'law'
here implies the Mosaic Torah as the usual tenns for the Mosaic law
are replaced by synonyms applicable to general corrmands of God
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and to law in an absolute sense. cf , SChnabel, Ope cit., p, 106,
N.71.

319 cf. Letter of Aristeas, Ope cit., pp. 14 f.

320 Ibid., pp. 30, 139. cf. V. Tcherikover, ''ll1e Ideology of the Letter
of Aristeas', H.T.R. 51, (1958), p. 73.

321 cf. 1 QS 1:11; 8:11-12; 1 QH 4:10; 5:11; 6:10; 1 QH 14:25-26; CD 6:7;
7:18:-Cited by SChnabel:C;P. cit., p, 171. --

322 SCriptural quotations are followed by Gorrmentary e.g. Damascus
Document, Habakkuk Corrmentary, (cf', Burrowes, Ope cit., p. 247).

323 For a discussion see SChnabel, Ope cit., pp. 190-204.

324 1 QS 2:2-3; 3:15-17; 1 QM 10:9-11; 1 QH 1:1-2; 12:5-11. cf.
SChnabel, Ope cit., p. 222.

325 cf. Jub. 24:11; Tests. Naph. 3:2-4; Levi 14:4; 2 Esdras 3:33 ff;
Bar. 48:38 ff.

326 cf. Pss. Sol. 14:2-3; 3:12; 13:10-12. For a full discussion on
Torah and the Messianic Age cf , W. D. Davies, Torah in the Messianic
xge-And/Or 'fue Age To Come, (Philadelphia, 1952).

327 cf. Sib. Or. 3:719-720; 580-581; 573 ff; 625-630.

328 cf. CD 6:7; 7:18-20. cf. Vermes, Ope cit., p. 195.

329 cf , Midrash Lev. Rabbah 9:7 (c. 165-200 A.D.); Yalqut on Proverbs
9:2 (c. 80-120 A.D.). cf. Davies, Ope cit., pp. 55-56.

330 cf , Midrash Numbers Rabbah 19: 6 • cf. Davies, op• cit., pp. 66-69.

331 cf , The Targum on Isaiah 12: 13 • Daube Interpret.e this to mean that
Israel ~ll be given a better law, a new and final revelation. cf ,
'£~OIl4',1( in MIc. 1:22', J.T.S. XXXIX, (1938) p. 55. cf. Davies, ~
cit., p. 70, N.28; Jer. 31:31.

332 cf , L. Goppelt, Jesus, Paul, and Judaism, (New York, 1964), p. 33;
Charles, Ope cit., p. 33.

333 cf , R. Travers Herford, Talmud And Apocrypha, (London, 1933), pp.
113, 125.

334 cf. 2 Chr. 15:2; 17:8-9; Deut. 33:8-10; Ben Sira 45:17-19.

335 Ellis Rivkin, Art. 'Pharisaism And The Crisis Of 'll1e Individual In
The Greco-Roman World', J.Q.R. LXI, (1970-1971), pp. 42-48.

336 cf. Charles, Ope cit., pp. 39-40.

337 cf. Mish. Ber. 2:2; 4:5; Jos. Cont. Apion 11.210.

338 cf. SChurer, Ope cit., pp. 323, 332.
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339 cf , Banks, Ope cit., p, 58. For the SChools of Hillel and Shamnai.
cf', Gerd '!beissen, Social setting of Pauline Christianity, Ed. and
Trans. H. SChultz, (Edinburgh, 1982), pp. 12-13.

340 cf , J. Jerve11, "The law In Luke-Acts", H.T.R. 64, (1971), p, 22.
cf , Herford, Ope cit., pp. 51-54, 126; Daube, The New Testament and
Rabbinic Judaism, (London, 1956), pp. 92-93.

341 cf. TOb. 1:6, 10-11; 4:12; Jud. 4:14; 8:6; 12:7; 16:8; 1 Mace.
1:39; 2:22-41; 10:34. Whereas there are five C.T. passages dealing
with the sabbath, there are about one thousand five hundred and
twenty one such passages-in the Mishnah. (cf , Banks, Ope cit., p,
61.)

342 cf. TOb. 14:9.

343 cf. SChiirer, Ope cit., II, pp, 2,90 ff; Bu1tma.nn, '!beo1ogy of the
New Testament I, pp. 11-12.

344 Gerald Friedlander, The Jewish Sources of '!be serroon On The Mount,
(New York, 1969), p. 38.

345 cf. Herford, op• cit., pp. 129-130. cf , S. 8andme1 who is critical
of Christian assessments of the Pharisees. (cf. First Christian
Century in Judaism and Christianity, (Oxford, 1969).)

346 cf , Herford, Ope cit., p. 210. Herford points out that the canpi1
ation of the Haggadah is later than Hillel.

347 cf , Aboth de R. Nathan ch , 16. Cited by Morton Smith, Art. 'Hate
Thine Enemy', H.T.R. 64, (1971), p. 72.

348 cf. Ben Sira 29:8-10, 21; cf. 7:29-35; 14:11; 24:10 f, 15; 34:18-26;
35:1-3, 12b-13; 45:6-26.

349 cf , R. J. H. Shutt, ''!be Letter of Aristeas, A New Translation and
Introduction', The Old Testament Pseudepigrapha II, Ed. James H.
Charlesworth, (London, 1983), pp. 187-294.

350 Ibid., p. 209.

351 Eth. En. 46:4; 48:8; 49:2; 50:4; 54:10; 62:13; 63:10; 64:10. cf.
Nicke1sburg, Ope cit., pp. 327-328.

352 Eth. En. 62; cf , Mt. 25:31-46. The role of the Son of Man in Enoch
has been interpreted as that of inaugurating an eschatological
catast.ropoe resulting in 'salvation' for those who had been
oppressed. As Manson sees it " ••• The righteous are united with
the Son of Man in a classless society ••• " , Art. 'The Son of Man in
Daniel, Enoch, And the Gospels', BJRL 32, (1950), p, 185. cf ,
Nicke1sburg, 'Riches, The Rich, And God's Judgment In 1 Enoch 92-105
And The Gospel According TO Luke', N'l'S 25, (1979), pp, 327 f, 332.
cf. Eth. Enoch 46:3-4; 48:1-7; Dan. 4:27; 9:3-19; 12:1-3.

353 Sib. Or. 3:246, 719. cf. 575 ff; 625-630; 767.

354 Ibid., 235, 243, 630; cf. 751, 781.
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355 cf , Burrowes, op. cit., pp, 283-290; Philo, Quod Prob, , 75-91.

356 cf , H. C. Kee, 'Testaments Of The 'IWelve Patriarchs' in The Old
Testament Pseudepigrapha, op. cit., pp, 777-778.

357 cf. Banks, op. cit., p. 52.
,J

358 cf. Tests. Iss. 7:5-7; Jud. 18:3; Gad 4:7b; Reuben 6:9; Sim. 4:7;
Zeb. 5:1; 8:5 etc.

359 cf. Tests. Jud. 24; ~. 4:5; 8:3; Dan. 5:11-13.

360 Test. Dan. 5:l3b. The Testaments are suspected of having Christian
interpolations e.g. Test. Dan. 13a. R. H. Charles believes that
they are second cent. B.C., that they influenced the New Testament,
and that Christian interpolation is minimal. (of , The Apocrypha and
Pseudepigrapha of the Old Testament, (Oxford, 1913), pp. 291-292.
For a discussion cf , H. F. D. Sparks, The Apocryphal Old Testament,
(Oxford, 1984), pp, 508-512; M. de Jonge, ''!he Main Issues In The
Study Of The 'IWelve Patriarchs', NTS 26, pp. 508-524; H. Dixon
Slingerland, The Testaments Of The'fwelve Patriarchs: A Critical
History Of Research, SBL Monograph Series 21, (SCholars Press, 1977);
J. H. Charlesworth, The Old Testament Pseudepigrapha and the New
Testament, (cambridge, 1985), pp. 94-102.

361 cf. Test. Jos. 1:5-7a. cf. Mt. 25:31-46. For the suggestion that
Test. Jos. may be an instanceof Christian interpolation cf. J. H.
Charlesworth, The Old Testament Pseudepigrapha, I, (London, 1983),
pp. 780, 819 (N.l).
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15 cf. Theognis, 177-178, 465; Pindar, Pyth. viii. 1-2; Xenophanes,
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Myth of Matriarchy', Ope cit., pp. 263-280). F. Matz is tentative-
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408

the family in ancient Greece, cf , W. K. Lacey, The Family in
Classical Greece, (OXford, 1968).

58 cf , Arthur, Ope cit., pp. 36-37.
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128. cf , Homer, The Iliad; The Odyssey.

69 cf. Nilsson, Ope cit., p. 131; G. F. Moore, Ope cit., pp. 471-476.

70 Nilsson, Ope cit., pp. 20-21, 105-106, 110-112, 242-256, 260-261,
289-292.

71 Loc. cit.

72 Ibid., pp. 178-179.



409

73 See above, p. 2, N.5.

74 cf. Nilsson, op. cit., pp. 60-61.
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79 Josephus tells that Pherecydes, Pythagoras, and Thales were pupils of
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cit., pp. 500-501.)

83 Loc. cit.

84 cf. Tim. 29-30b.

85 See above, p, 167.

86 cf. The Meno.

87 See above, p. 167.

88 cf. Helmut Koester,
Age, (Philadelphia,
ization, p. 280.
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91 cf. Nilsson, Ope cit., p. 295. One Greek god in whom the peopl.e
found solace was Asklepios who was believed to perfonn miracle cures.
(Ibid., pp. 292-293.)

92 The Eleusinian Mysteries have their origin in the agrarian Cult of
Demeter, alluded to in Homer's Hymn to Demeter. It was a democratic
cult available to all Greeks irrespective of city, race, sex, class,
or age. (cf. Moore, Ope cit., pp, 450-454; Lewis Richard Farnell,
Greek Hero Cults and Ideas of IrrIoortality, (OXford, 1921), pp. 373
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pp. 138-140.

97 cf. Nock, Conversion, pp. 107 ff, 119.
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205 B.C. (cf. Livy. X.40-41; Fowler, Ope cit., p. 331, N.l).
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(6:12; 7i:1-13), is roc>nogenes (7:27), has creative ability, is holy
and intelligent (6:12 ff; 7:27; 8:1-4,8; 9:4,11), is omniscient (9:9
cf , 1:9-10). However, we should remember that Hebrew POets were
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probably meant only to describe God as wise. (cf, S. H. Blank,
I.D.B., vol. R-Z, p. 860, 3b.

138 cf. The speech of Virtue in Xenophon, Mem. iLl, cited by Holmes, ~
cit., p, 548, Note on 8:2-18. Virtue is made to say, "I associate
with gods and I associate with men who are good. ••• " (cf , Wis. Sol.
8:3-4, 6, 15. cf. Paul's hyrrm to love in 1 Cor. 13).

139 Hadas corrments that the Greek elements in Wisdom of Soloroc>n are
really in the nature of roc>dernization of a fundamentally Hebraic
work. (cf. Blank, Ope cit., p. 862, para. 3.) For a discussion see
Hengel, Ope cit., pp. 153-175 and Corrmentaries already referred to.

140 De Cher. 101-105.

141 cf , Herbert Edward Ryle, philo and Holy Scripture, (London, 1895), p.
xvLi..

142 cf , Vita Mos., 187-191. of , Thomas H. Billings, The Platonism of
Philo Judaeus, (Chicago, 1919), pp. 10 f.

143 cf , De Con. Ling, 91. For this and any other references to Philo,
the Text used is that of F. H. Colson and G. H. Whittaker, 10 Vols.,
Ed. T. E. Page, in the Loeb Classical Library.

144 cf. Quaes. Gen., Bk. 11.62.

145 cf. De Praem. et Poen., 36, 39-40.

146 cf. De Conf. Ling., 95-97.

147 cf. De Op. Mund., 23. cf. Leg. All., 111.99.

148 De Spec. Leg. 1. 329 • cf , W. Michaelis, TDNT IV, p. 642.

149 De Fug., 52. cf , Goodenough, Ope cit., p. 22.

150 Ibid., 109. cf. Leg. All. 11.49.

151 De Cher., 49.
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152 De Fug., 108 f. cf , De Ebr. 31 where Wisdom is also described as
mother of all things.

153 Q. E., 11.168. cf , the seven I divine powers' in Hennetic writings.
cf. Goodenough, Ope cit., pp. 25 f.

154 See above.

155 In Plato, logos is the equivalent of knowledge (episteme), and
thought (dianoia). cf , Tim. 38c; Sophist 265c. In Aristotle, it
is the equivalent of nous , cf. Wolfson, Philo, I, (cambridge, 1947),
pp. 230-231. The Stoics saw it as a world-soul (cf , Drurrmond, 9E.:.
cit., I, pp, 102 ff).

156 De Agr., 51.

157 Leg. AlL, 11.86. cf , Quaes. Gen., 11.62 where the Logos is a second
god. cf. Wolfson, Ope cit., p. 232.

158 De Conf. Ling., 41, cf. 62, 146.

159 Leg. All., 11.86.

160 cf. Goodenough, op • cit., p, 22 •

161 cf. De Fug., 108 f.

162 cf , Diog. 7.86 where the gods having made him the only rational being
among living creatures, sent him down from heaven; seneca who
interpreted him as a part of the divine spirit inmersed in the human
body, (~. XVL12); Eusebius, (Prae , Eu. XV.15) where he is by
nature the law in the corrrocmwealth of the universe.

163 See above, N.82.

164 cf , De Op. Mtmd., 69; cf. Quaes. Gen. 11.62.

165 De Op. Mtmd., 145-147.

166 cf , Wilson, Ope cit., pp. 45-46; De Decal. 106 f. cf , De Op. r1\.md.
69.

167 De Op. Mtmd., 77.

168 See above, N.35.

169 For a discussion of the Hellenistic theology of the descent and
ascent of the divine element in connection with human beings and its
effect on Pauline theology, cf , Wilfred Knox, St. Paul and the
Church of the Gentiles, (Cambridge, 1939), pp. 224 f. cf , Wilson,
Ope cit., pp. 45-46.

170 cf. Wolfson, Ope cit., p. 143.

171 This has been corrected somewhat by recent articles on the subject.
cf , F. Gerald Downing, I Philo on Wealth and the Rights of the Poor',
J.S.N.T., 24, (1985); David Mealand, 'The Paradox of Philo's views
on wealth, J.S.N.T., Issue 24, 1985.
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172 cf. De Spec. Leg., 11.282.

173 Philo I s "two main heads" look very much like a condensation of the
r-bsaic I..aw, or his own sunmary of the Shema canbined with Lev. 19: 18.

174 cf. De Abr. 31-46.

175 cf , De Virt., 91; De Spec. Leg., II 104-109. In the latter case
Philo in conmenting on the laws of gleaning (Lev, 19:10 f; 23:22)
suggests an emphasis on poor people's riyhts asagainst their
receiving charity (cf , Mea1and, Ope cit••

176 cf. De Spec. Leg., IV. ISS, 164.

177 Ibid., 173-176.

178 Ibid. , 230 f, 164.

179 Ibid., 11.65-70.

180 loc. cit.

181 Ibid., IV.179.

182 Ibid. , 164.

183 Ibid. , 11.63.

Chapter 5

1 cf , Ado1I;i1 Harnack, What is Christianity, p. 291.

2 cf , Harnack, History of Dogma, III, Footnote, p. 138. cf , What is
Christianity, pp. 7-8, 270, 277-278.

3 Alfred Loisy, The Gospel And The Church, (ET London, 1903), pp. 176
179, 277.

4 Ibid., pp. 178, 237-239.

5 Ibid., pp. 13-14.

6 Loisy however acknowledges that the Roman catholic celebration of the
Eucharist contains e1eroonts consistent with pagan mysteries. (Ibid. ,
p. 239.)

7 Hans Kling, The Church, (London, 1978), p, 292.

8 Ibid., p. 180.

9 C. H. Dodd, The Apostolic Preaching And Its Deve1opnents, (London,
1937), pp. 128-129. cf. W. G. Kiirrme1, The New Testament, The History
Of The Investigation Of Its Problems, (Lomon, 1974), p. 138.
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10 Bultmann argues that there was a conscious developnent in the
tradition and that the Christian conrnunities not only used traditions
about Jesus but also created stories about Him. (cf , The Histof Of
The Synoptic Tradition, (ET OXford, 1968), pp. 108 ff, 125-130.

11 cf , Ignatius, Ad Rom. inscr. iii; Ad Smyr. i; Ad Eph. xix, XX; ~
Bam. xv, XX; Polycarp ii. cf. B. F. Westcott, A General Survey Of
TFieCa.non Of The New Testament, (Cambridge and London, 1889), pp. 52
63.

12 cf. Acts 2:22-40; 8:35; 9:20; 10:36 ff; 11:9-20; 13:30; Rom. 1:1 f;
1 Cor. 11:4; Gal. 1:1, 6 f; 3:16; 4:4; Philipp. 1:1.

13 cf. Westcott, p. 6.

14 Don Cupitt, Jesus And The Gospel Of God, (London, 1979), p, 96. The
Nag Hanmadi discoveries reveal a diversity of 'Gospels' which existed
in the early Patristic period. Elaine Pagels suggests that social
and political considerations could have influenced the choice of
literature that acquired the status of 'orthodoxy' and therefore
eligibility for canonisation. (cf , The Gnostic Gospels, (London,
1979), p, xxxvi., ) \ve admit that the 'Gnostic' Gospels have enriched
our knowledge of the range of possibilittes open to an interpretation
of the Gospel, but recognize in the canonical Gospels the standard
against which all others should be measured.

15 Meaning that we are as individuals responsible for our awn decisions
and actions.

16 cf , Acts 4:11; 1 Pet. 2:7; Ps , 118:22. cf , Karl Barth, Church
Dogma--:UCs, vol. 4, Part Two, rET Edinburgh, 1958), pp. 122, 796-797;
Dodd, op. cit., pp. 46-47; Ben F. Meyer, The Aims of Jesus, (London,
1979), p, 73; ~. Porcher Du Bose, The Gospel In The Gospels, p.
vii.

17 J. Arthur Baird, The Justice Of God In The Teaching of Jesus,
(London, 1963), p. 13. cf. Edward SChillebeeckx, Jesus, (ET Collins,
1979), pp, 58 ff. --

18 Mk. 1:15. cf. Mt. 4:17; 9:35; Lk. 4:43. cf. Norman Perrin, Jesus
and the language-of the Kingdam,""l"London, 1976), p. 1; Leonhanr
Goppelt, Theology Of The New Testament, (ET Grand Rapids, 1981-2), p,
43; J. Jeremias, New Testament Theology, Part One, 'The Proclamation
of Jesus', (London, 1971), pp. 34-35; G. V. Pixley, God's Kingdom,
(London, 1981), p. 3 etc.

19 See above, pp. 112 ff.

20 See above, pp. 139 ff.

21 cf , The 'Alenu Prayer', Authorised Daily Prayer Book, (Ed. S.
Singer), (London, 1891); Israel Abrahams, Annotated edition of the
Authorised Daily Prayer Book, Rev. ed, (London, 1914), pp, xxxvi ff.
cf , J er. Berakot, 12d. cf , Moore, Judaism I, pp. 176-178. '!hough
recorded late (Middle Ages), the prayer is believed to have been pre
Christian.

22 cf. Perrin, op. cit., p. 1.
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23 G. Bornkamm, Jesus of Nazareth, (ET London, 1960), pp. 169-178, 226
231.

24 see above, pp. 127 ff, 140 f.

25 Ibid.

26 cf. Gen. 12:1-3; Ex. 3:1 ff; Am. 7:15; Is. 6:1-8, where Abraham,
MoseS;-AIoos and Isaiah receiveda call fra"ii""God for a specific
I:AJrPOSe.

27 cf , Jer. 1:1-10. cf', Guignebert, '!he Jewish \\brld In '!he T~ Of
Je~(London, 1939), p, 151. He observes that just Preceding the
birth of Jesus, there were messianic speculatdons ,

28 cf , Jos., Vita, 7-12. He claims to have had an excellent meroory and
understanding before the age of 14 years, and that the chief priests
and leading men consulted him for inforrration about the law (cf , Ik.
2:41-52). cr , Barrett, '!he New Testaroont Background: selected
Documents, (London, 1974), p. 191.

29 See above, pp. 148, 155 ff.

30 cf. Virgilio Elizondo, Galilean Journey, . (New York, 1983), W. 49-66;
John Riches, Jesus and the Transforrration of Judaism, (London, 1980),
p. 5. cf. Mt. 2:19; 3:13; 4:12-25; Mk. 1:9, 14-39; 6:1-12, 30-56;
8:27; 9:38-50; Lk. 4:14; 9:10-17. --

31 cf. Harold W. Hoehner, Herod Antipas, (cambridge, 1972), p. 53.

32 The Herod dynasty was established and sustained in violence. cf ,
Jos. Ant. xiv .127-137. '!he massacre of the children recorded by
Matthew is plausible seeing that the Herods did not hesitate to
murder their own children who stood in their way. cf , Jos. Ant.
xv. 361, 404; B.J. 1.538-555; J. Klausner, Jesus of Nazare~(ET
London, 1927), pp. 145-159. Roman garrisons at such places as
sepphoraa, Caesarea, Tiberias etc. as well as in Jerusalem contri
buted to political tensions (cf , SChtirer, Ope cit., II, pp. 169-183;
Klausner, Ope cit., p. 156).

33 cf , Klausner, Ope cit., p. 161. It is not possible to discuss here
the problems raised by the reference to the census in Lk. 2: 2 • (cf •
SChUrer, op. cit., pp. 299-427, and the Corrmentaries.)--

34 cf. Klausner, Ope cit., pp. 156, 162.

35 Joachim Jeremias, Jerusalem in the Time of Jesus, (London, 1969), w.
87-116; Klausner, Ope cit., w. 179-181.

36 There were two categories of slaves - Hebrews and non-Hebrews.
Hebrew slaves were protected by the MJsaic law (cf , Ex. 21: 2, 3, 7).

37 cf , Rudol.ph otto, The Kingdom of God and the Son of Man, (London,
1938), W. 14-15, 177.

38 cf , Eth. En. 37-71. '!he date of the chapters is problematic and
therefore we Im.1St be cautious in the conclusions we draw from them.

39 cf. Klausner, Ope cit., p. 171.
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40 Ibid., p. 210.

41 Mt. 3:13-17; Mk. 1:9-11; Lk. 3:21-22.

42 Lev. 15:5-8, 13, 16; 16:4, 26, 28. cf. Ex. 30:19-20; Is. 1:16;
Ezek. 36:25.

43 cf. W. D. Davies, The setting of the Senron on the Mount, (Cambridge,
1964), p. 27. cf. 1 Cor. 10:1-6. cf. 1 Cor. 10:1-4.

44 cf. Burrows, The Dead Sea SCrolls, pp. 235, 373. 'Baptism' at Qumran
was not 'once for all'. It is not clear whether ''baptism' preceded
entrance into the commmity, but their emphaai.s on ritual purity
required that transgressors within the commmity be irrmersed in water
before touching ritually pure objects (Loc , cit.).
There is indecision concerning the relationship between John's
'baptism and that of Qumran and/or the Essenes. Albright's opinion
is that John the Baptist II • •• forms the most important channel
through which eschatological ideas passed from Essene sources •••
into Christianity' (cf', From The Stone Age To Christianity, pp. 328
329, 377; cf. Burrows, Ope cit., pp. 328-329).

45 cf , David Daube, The New Testament and ~bbinic Judaism, (London,
1956), pp. 106-110. Baptism was the only indispensable rite for
women who were received into Judaism, though Joshua ben Hananiah in
the latter part of the first cent. A.D. indicates that Gentile males
became Jews as soon as they were 'baptized. (cf , Bab. Ye'bamoth 46 a ,)

46 cf. Clem. Alex. Strom. V.71-72. cf. McCulloch, E.R.E. 2, p. 373.
The quest for 'cleansing' in the Hellenistic world included the use
of materials other than water (cf , 0epke, TDNT 1, pp. 530, para. Bl,
533, para. B3). For ''baptism' in some other cultures, including the
caribs who practised a form of 'baptism by blood cf , McCulloch, ~
cit., pp. 370 f, 372. In the indigenous Jamaican Pukkumina
religion, there is invariably placed in the cult 'yard' a ritual
'bath-house (cf , Gates, Afro-caribbean Religions, p, 51).

47 cf , James H. Breasted, Developnent of Religion And Thought In Ancient
~, (London, 1912), p, 253. Breasted observes that one could be
purified by ceremonial ablutions by proxy after death.

48 Jos., Ant. XVIII.5.2: " ••• For Herod had him put to death, though he
was a good man and had exhorted the Jews to lead righteous lives, to
practise justice towards their fellows and piety towards God, and so
doing to join in 'baptism. In his view this was to be acceptable to
God if they made use of it not for the removal of sins but for
cleansing of the body when the soul had already been purified by
repentance. II For further see Walter Wink, John the Baptist in the
GoSPel Tradition, (cambridge, 1968).

49 cf. Mt. 3:9 / Lk. 3:8.

50 Mt. 3:14.

51 cf. Mt. 1:22; 3:15; 5:17; 12:17; 21:4. Mk. 1:15; 14:49; 15:28;
4:21;-21:24; 24:44; In. 7:8; 13:18; 19:24; Rom. 8:4; 13:8-10;
5:14; 6:2; 2 Thess. 1:11.
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cf. Daube, Ope cit., pp. 60-61.

cf , C. F. D. Moule, 'Fulfilment Words In The New Testament', NTS 14,
p. 314.

We should bear in mind that n}.\')~b1N and -re;'{jt)l)vare sometimes used
synonymously. For further implications of M~ ~P0111/ see Moule, lac.
cit.

Ibid., p, 313.

G. Barth, 'Matthew's Understanding Of The Law' in Tradition and
InteJ7retation in Matthew, Eds. Barth, Bornkamn, and Held, (London),
1963~ p. 138, cf , pp. 140 f, 147, where he speaks of Jesus acting
for sinners and taking the place of sinners.

This is the conservative evangelical position.

See above, pp. 118 ff, 128 ff, 142.

There is a difference between tzedek (righteous), and gadosh (holy)
in the O. T. Holiness refers to separation from what is 'unclean'.
Righteou:aness refers to humani.ty-or-iented good-will actions whether
on the part of God or humani.ty , (cf , Dodd, The Bible and the Greeks,
pp. 60-62. cf. Gen. 18:19: Ex. 23:6-12: Lev. 18:5: Deut. 4:1, 5,
8: 32:4; Job 37:23; Ps. 25:9; Is. 1:27; 61:8; Am. 5:24; Mic.
6:8; Hos."""'2719; 6:6: Jer. 5:4; 9:23 f; Ezek. 34:16.) Baird
observes that of the 6500 usages of Yahweh and 1500 of Elohim the
nature of God is most consistently defined in terms that denote
justice, (op. cit., p. 35).

See above, pp. 128 ff, 142 f.

For more on the LXX see Henry Barclay Swete, An Introduction To The
Old Testament Inc;reek, Revised by R. R. ottley, (cambridge, 1914);
Frederick G. Kenyon, The Text Of The Greek Bible, (London, 1937);
Sidney Jellicoe, The septuagint And Modem Study, (OXford, 1968).

Dodd, Ope cit., p, xi. For a discussion on the linguistics involved
and the problem of trrans'lat.Lon, cf , David Hill, Greek Words and
Hebrew Meanings, pp. 1-22.

cf. Dan. 4:27; Ezek. 18:19-21; Pss. 24:5; 33:5. cf. Hill, ~
cit.:I,:). 104. Hill observes that the LXX never uses crwr~plcX to
translate tzedakah.

The rabbis interpreted Ps , 17: 15, "I shall behold 'lby face by
almsgiving". (cf , H. Maldwyn Hughes, The Ethics of Jewish Apocryphal
Literature, (London, 1909), p. 45.

cf , Matthew Black, An Aramaic Approach to the Gospels and Acts,
(OXford, 1967), pp. 16, 275.

66 cf , Mekilta Bahodesh 7 on Ex. 23: 12; 20: 10; Sifre Deut , 144 on
16:19; 355 on 33:21.

67 cf. In. 5:39.
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68 Benne Przybylski, Righteousness in M3.tthew and his world of thought,
(cambridge, 1980), W. 10, 58; cf , Mowincke1, He That Cometh, pp.
189, 207. See above, ch. 3, N.146.

69 See above, pp. 127 f. cf. Mt. 1:18; 12:18; Lk. 1:35; 4:18; 1 sam.
10:6; 2 Kings 2:15; Is. 11:2; 32:15; 42:1.

70 K. Stendah1, Peake's Corrmentary, (Rev. Ed., 1962), p. 676, para. h.

71 Davies, The Setting of the Serroon on the Mount, p. 39; Mowincke1,
Ope cit., pp. 60 ff.

72 cf. Maule, Ope cit., pp. 316 f.

73 cf , R. MeL. Wilson, Peake's Corrmentary, p. 8lla; A. E. Rawlinson,
St. M3.rk, (1925), pp. 146 ff; Otto, The Kingdom of God and The Son
of M3.n, (Er 1943), W. 244 f. Hooker disagrees with the view that
Jesus interpreted His role in tenns of the Servant of Deutero-Isaiah.
See her argument in Jesus And The Servant, (London, 1959), p. 163.

74 cf , Davies, Ope cit., p. 136. For more on the Servant cf , H. H.
Rowley, The Servant of the Lord, Sec. Ed. Rev., (Oxford, 1965). cf ,
his bibliography (op. cit., pp. 57-58).

75 cf , V. Herntrich, Art. in TDNT III, p. 924, para. B1, 927, para B3.

76 Herntrich tends to ignore the graciousness inherent in rnishpat,
suggesting that it eventually changed its meaning to include ~"e e s
and i-~E l'lvo/,f1f'l.,(Ibid., p, 929, para. B5). He is correct where he
observes that the two-fold sense of grace and judgement is present in
the tenns berith, rnishpat, tzedakah (Ibid., p, 932, para. B5). cf ,
Deut. 10:18; Is. 1:17; Amos 5:11, 15; 8:4; Ps. 103:6; 119:7, 39,
52":""

77 Davies however argues that in Mt. 12:18-21 where rnishpat is rendered
krisis, the meaning is 'justice' or some kind of salvation rather
than 'judgement', (op, cit., p, 135).

78 cf. Hill, Ope cit., w. 209-212.

79 cf. Is. 40:9; 41:27.

80 cf , Etmus, Slave-king from Apamea in SYria who initiated a slave-war
in Sicily, 136-132 B.C. He had had a dream by which he felt
impelled by the SYrian goddess to initiate a rebellion so as to set
up a utopian kingdom of righteousness (cf , Vogt, Ancient Slavery, pp.
51 f).

81 cf. Mowincke1, Ope cit., pp. 242-244, 256.

82 cf. Herntrich, Ope cit., p. 932, para. B6.

83 cf. Is. 42:6.

84 cf. W. F. Albright and C. S. M3.nn, Matthew, (New York, 1978), pp. 32-
33.
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85 cf , David Hill, (Ed.), The Gospel of Matthew, (Oliphants, 1972), pp.
98, 213, 332.

86 cf. Mt. 4:1-11 and par.

87 cf , Dan. 7, 11, 12. As Russell observes, all Gentile kingjoms were
perceived to be but "phases in a world process whose end is the
Kingdom of God". (The Method and Message of Apocalyptic, (London,
1964), p, 285.)

88 1 sam. 8:14-22.

89 cf , the Assyrian, Babylonian, and Persian empires; Al.exander of
Macedon, the Ptolemies and seleucids. cf , Is. 9:8-10:19; Amos chs ,
1-2:16; Joel 3; Dan. 11; Eth. Enoch 62 etc.

90 Mt. 22:15-22 and par.

91 cf , Robert M. Grant, The Cross and the Sword, (New York, 1955), p.
125.

92 Oscar Cullmann, The State In The New Testament, (New York, 1956), pp.
37, 52, 90-91.

93 Ibid., pp. 51, 74-75, 78.

94 '!his is the whole tenor of prophecy am apocalyptic.
N.89.

see above,

95 Ethelbert Stauffer, Christ and the caesars, (Philadelphia, 1955), pp.
131-132.

96 S. G. Brandon, Jesus and the Zealots, (Manchester, 1967), p. 344.

97 cf , Mt. 17:24-27. For a discussion on Jesus and the denarius, see
Art."'by H. St. J. Hart, "'!he coin of I Render under caesar I ," in
Barrmel and Maule, Jesus and the Politics of His Day.

98 Brandon, Ope cit., p. 355.

99 Otto, Ope cit., pp. 56-57.

100 cf. Mt. 5:10; 10:35-39; Lk. 14:26.

101 cf. Mt. 24:9; Mk. 13:9; Lk. 21:12.

102 cf. Mt. 5:21-22.

103 Mt. 5:10.

104 SChnackenburg, The Maral Teaching of the New Testament, (Er London,
1975), pp. 117-119.

105 cf. Is. 44:28-45:1; Lev. 25:23; Deut. 32:43; cf. Ex. 9:29; Ps.
24:1-.

106 see above, ch. 4, p. 180.
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107 cf. Ps. Sol. 17:30, 36; 18; Sib. Or. 3:46-50; Tests. Lev. 18:2 f;
Jud. 24: 1; cf , R. H. Charles, Religious Developnent Between The Old
Testament and New Testament, (1914), pp. 82 f; Moore, op. cit., p.
375. cf , the Magnificat (Lk. 1 :46-55); Benedictus, (Lk. 1: 68-79).
Mt. 27:11, 29, 37. Mk. 15:9, 12, 18, 26. Lk. 23:11, 37, 38. In.
6:15; 18:39. Acts 1:6. -

108 cf , Nonnan K. Gottwald, All The Kingdoms Of The Earth, (London,
1964), p, 373.

109 cf. Mt. 8:5-12; Lk. 13:24-30. See above, pp. 113, 130 ff. In
opposition to Brandon, op. cit., p, 344.

110 cf. Ps. Sol. 17:37-40, 49; Philo, De Praem. et Poenis. 16, where he
says, "According to the prophets a man (~'I9f.,nos) will appear who
wages war and conquers powerful nations. cf , Eth. Enoch 48: 5; 62: 9,
14.

III cf. Mt. 25:31-46.

112 cf. Mk. 10:41-45.

113 cf. Mt. 21:1-11; Lk. 19:28-40.

114 Biblical Revelation And African Beliefs, Ed. Kwesi A. Dickson and
Paul Ellingworth, (London, 1970), pp. 35-36. There is a theory that
all human beings were originally monotheistic, and that polytheism
expresses the degeneracy of the human race. (cf , A. Lads, The
Prophets And The Rise Of Judaism, (ET Cormecticut, 1971), p:-256.)

115 See above, pp. 83 f.

116 see above, p. 102.

117 cf. SChUrer, op. cit., II, pp, 29-44.

118 cf. Mk. 5:7.

119 cf. Mt. 8:5 ff; Lk. 4:24-27; 1:29-32 and par.

120 For the O.T. concept of the character of God, see above, pp. 112,
114-116.--

121 Mt. 22:32. cf. 8:11-12; Lk. 13:28-30.

122 There is however in Deutero-Isaiah, the tmiversalist theme continued
in some of the apocal.ypt.Lst;s , See above, pp. 111 f, 146.

123 cf. Dan. 7:13, 26; Eth. Enoch 48:3-7; cf. Ps. Sol. 17; Sib. Or.
3:47 ff.

124 Cited by Koester, op. cit., p. 354.

125 As we have seen, Philo, influenced by Hellenistic philosophy, sought
to rationalize the concept of God. cf. Leg. All. 1.50.

126 See above, pp. 13 ff, 17-25.
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127 This has been the case during nineteen centuries of Church History.
In Patristic times the 'orthodox' Church accused 'heretics' of
ordaining women. During this century the majority of Protestant
Denominations have begun to ordain women to the Ministry, but parts
of the Anglican and Roman catholic commmions still exclude them.

128 cf , Paul K. Jewett, The Ordination of Women, (Michigan, 1980), p, 35.

129 See above, pp. 165 ff, 172.

130 See above, pp, 164, 176.

131 See above, p. 180; cf. Jer. 44:15-19.

132 cf , von Rad, Theology of the Old Testament, vol. I, pp. 5, 17-18;
Phyllis Tribble, Art. 'Depatriarchalizing in Biblical Interpreta
tion', J.A.A.R. XLI, 1973, p. 31.

133 See above, pp. 124-125.

134 cf. Is. 54:5; Hos. 11:1; Is. 52:2.

135 Jewett, Ope cit., p. 38.

136 cf. Jeremias, Ope cit., pp. 12 f. The idea of 'first-born' suggests
that other births (elections), are to follow.

137 cf. Lk. 15:8-10; 13:34 and par.

138 Mark - 4 times; Luke - 15 times; Matthew - 42 times; cf , John 
109 times. cf , Jeremias, The Prayers Of Jesus, SBT (London, 1967),
p, 32.

139 Ibid. , p. 35 (1977 ed.).

140 Ibid. , p. 51 (1967 ed.).

141 Ibid. , p. 52.

142 Ibid. , pp, 37, 57-59.

143 Mk. 14:36. cf. Mt. 26:39; Lk. 22:42; Mt. 11:25 f and par.

144 Jeremias, Ope cit., p. 62.
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146 cf , Conzelmann, Ope cit., p. 105.

147 cf , Mk. 11:25 and par.; Mt. 6:32 and par.; Mt. 5:48 and par.; Lk.
12:3'2:'

148 cf , H. W. Montefiore, 'God as Father in the SYnoptic Gospels', NTS 3,
1956-1957, pp. 31-46. Montefiore's article was in response to--
Sparks who had argued that, for Jesus, human beings were not by
nature 'sons of God', but only by grace. Jesus, as he saw it, did
not teach the universal Fatherhood of God. (cf , Art. 'The Doctrine
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of the Divine Fatherhood in the Gospels', Studies in the Gospels, Ed.
D. E. Nineham, (Oxford, 1955), p. 260.)

149 cf. Mt. 6:32; Lk. 12:30-32; cf. Mt. 6:8.

150 Mt.5:45; cf , SChrenk, Ope cit., p, 985, para. 2b.

151 cf. Mk. 11:25 and par.; cf. Mt. 18:35.

152 cf. Rom. 1:1-3, 9, 16; Gal. 1:7; Philipp. 1:27; 1 Thess. 2:2, 8,
9.

·153 cf. In. 3:16; 4:14; 5:24; 6:27, 40; 10:10; 11:24; 12:50.

154 In Vedic Sanskrit, the dual pitar (father), and mater (mother) can be
used interchangeably. (cf , SChrenk, Ope cit., p, 948, para. IIa.)

155 cf , Davies, Torah in the Messianic Age, p. 92; B. W. Bacon, 'Jesus
and the Law', J .B.L. 1928, p. 223; G. D. Kilpatrick, The Origins of
the Gospel according to St. Matthew, (Oxford, 1946), p, 108; He1Imlt
Merkel, 'The opposition between Jesus and Judaism', in Banme1 and
Moule, Ope cit., p, 142; H. Hendrickx, The Serm:>n On The Mount,
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156 cf. G. Barth, Ope cit., p. 158.

157 Banks, Ope cit., pp. 110, 164, 235.

158 SChnackenburg, Ope cit., pp. 64, 73. cf , Bu1tma.nn, Theology I, p.
12.

159 cf. Merkel, Ope cit., pp. 130 f.

160 cf , Mt. 13:54 and par.; Mt. 4:23 and par.; Mk. 1:21 and par.

161 Banks, Ope cit., p. 91.

162 cf. Herford, Ope cit., pp. 58, 103, cf. 104, 275.
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164 Ibid., p. 109.

165 Ibid., p. 274.

166 See above, pp. 125 ff. Is. 52:7 with its possibility of national
istic interpretation featured in Synagogue liturgical proceedings,
but not Is. 61:1-3. Lampe sees Lk , 4:16 as a conflation of Is.
61:1-2 and Is. 58:6 (cf. Peake's-COrnmentary, p. 828, para. 722g).
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167 cf. Is. 11:1-9; 42:1-6; 49:1-6.
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possessing rabbinic authority. (cf , Daube, op• cit., pp. 206 f).
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169 Lk , 4:21.

170 cf. Mt. 13:53-58; Mk. 6:1-6.
ministry occurs in Mt. 11:4-5.
9:60.

171 Ik. 4:23-27.
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cf. also Mt. 8:22; 22:15-22; Ik.

172 cf. Ex. 20:10; 31:14-15; 34:21; 35:2; Num. 15:32-36.

173 cf. Herford, Ope cit., pp. 111-113.
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Prohibited on the sabbath', J .Q.R. 68, (1976-1978), p. 193; Meghilta
Ki Tissa, 103 b.
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176 cf. Daube, Ope cit., pp. 70-71.

177 cf. Mk. 3:1-6; Lk. 13:10-17.

178 cf. Mk. 2:23-28; Mt. 12:1-8; Lk. 6:1-5.
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Davidic incident cf. G. Barth, Ope cit., pp. 115 ff; P. M. Casey,
'Culture and Historicity', NTS 34, 1988, No.1, pp. 1-23.

182 cf. Banks, Ope cit., p. 115.
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Jesus', in Essays on New Testament Themes, (ET London, 1964), p, 38.
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185 T. W. Manson, 'Mark 2:27', Coniectanea Neotestamentica XI, 1947, pp.
138-146. Cited by Banks, Ope cit., p. 119, N.1.

186 cf. Mk. 2:28; Mt. 12:18; Lk. 6:5.
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1971, p, 261.

188 cf. Banks, Ope cit., pp. 122-123.

189 L. Goppelt, Theology of the New Testament, I, pp. 93-95; Merkel, S£=.
cit., pp. 138-139.
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192 Mk. 10:9; Mt. 19:6.

193 Mishnah Sotah 5: 1; Mishnah YebaIooth 2: 8.

194 cf , Verner, The Household of God, p. 45.

195 cf. Banks, Ope cit., p. 157.

196 cf , Ben Witherington III, Women in the Ministry of Jesus, (cambridge,
1984), p, 50.
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'Acts of Thomas'. cf. Werner Foerster, Gnosis I, (ET Oxford, 1972),
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199 Mishnah Kiddushin, 1:1.

200 J. Ketuboth, 5.4, 29d.52; J. Shebbuth 8.8, 38 b.51, cf. Jeremias,
Jerusalem in the Time of Jesus, p, 367.
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33, 44.)

203 cf', W. K. Lacey, The Family in Classical Greece, (London, 1968), p,
145.
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205 cf , Jeremias, op. cit., p. 370; Witherington, op. cit., pp. 4-5;
SiIilre Deut. 24:1; 269, 51 b; B. Gittin, 90a Baraita.
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207 Mt. 19:10.

208 cf , Daube, Rabbinic Judaism, pp. 75-77.

209 cf , Witherington, op. cit., p, 4; Daube, op. cit., pp. 82-83, 298
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should be the husband of one wife suggests that other Christians were
pennitted to have more than one. cf , 1 Tim. 5:9 where the same
injunction is given concerning widows.-

210 For a discussion see Daube, op. cit., pp. 71-85.
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214 See above, pp. 171 f.
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136.
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H.T.R. 64, (1971), p. 49.

218 cf , Daube, op• cit., p. 19; cf , Midrash Tannaim on Deut. 17: 15.
For a Gnostic interpretation of the Mosaic legislation see 'Letter of
Pto'Iemaeus to Flora', Foerster, op. cit., pp. 154-161.

219 For the meaning of fulfilment, see above, pp. 197 ff. cf , Mt. 5: 17.

220 cf. B. W. Bacon, 'Jesus and the Law', J.B.L. 47, (1928), p. 223, who
refers to Jesus' nova lex in Matthew.

221 Justin Martyr, Dialogue, 45.3f; 47.lf.

222 cf. Dodd, Gospel and Law, p, 80.
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223 cf. Is. 1:3; Jer. 8:7; Rom. 2:14.

224 Mo Tse (c. 468 - 382 B.C.) traced all evil to the root of selfishness
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eousness', J.B.L. 104, (1985), pp. 289-291.

226 See above, pp. 152 ff.

227 cf. Is. 42:1-7.

228 cf. Deut. 18:15, 18.

229 See above pp. 15 f.

230 The verb agapan occurs 141, and the noun 116 times cf , V. P. Furnish,
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1972), p. 220.

231 Ibid., pp. 220-221.
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55, 58-60.

236 cf , Joseph Fletcher, Situation Ethics: The New Morality,
(Philadelphia, 1966), pp. 103-119.

237 Bultrnann, Jesus and the Word, (ET New York, 1934), p. 118; Furnish,
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Lk. 2:14.
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J. H. F. Pei1e, '!be Reproach of the Gospel, (Brampton Lectures,
1907), pp. 80 ff. et a1.
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Testament, Fourth Ed. (Chicago, 1952), p, 791.)
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Testament, (London, 1975), p. 33.
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(Oxford, 1964), pp. 1 f; A. M. Htmter, St. Paul And His Prede-
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share the view that Paul was faithful to the apostolic kerygma. and
the IOOssage of Jesus. cf', Wedderburn, Paul and Jesus, Similarity
and ContinuitY,2!!:S, 34, Apr. 1988, No.2.

cf , lrenaeus, hiv. Haer. 1.8.1-3, 3.2.1, Clem. Alex., Stran., 7.17.
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4 cf , Tertullian, De Praes. Haer. 4-6.

5 cf. Walter SChmithals, Gnosticism in Corinth, (ET Nashville, 1971),
p. 301; Bultmann, Theology of the New Testament, I, (1965), pp. 170
171. (SUbsequently cited as 'Theology'); Bornkamn, Ope cit., pp.
70, 72-77.

6 William Wrede, Paul, (London, 1907), p. 51. cf , V. P. Furnish, The
Moral Teaching OfPaul, (Nashville, 1979), p. 12. (SUbsequently
cited as 'Moral'; F. F. Bruce, Paul And Jesus, (London, 1974), p.
21.)

7 His letters contain suggestions of a knowledge of Hellenistic
expressions, images, and concepts, ego 1 Cor. 1:24; 9:24 ff; 15:33;
Philipp. 3:20; 4:8.

8 Acts 21:39; 22:3; Rom. 9:2-5; 11:1; 2 Cor. 11:22; Philipp. 3:4.
For his relationship with Tarsus see W~Ramsay, Hasting's Diction
ary of the Bible, vol. 4, p, 688, para. iv.

9 W. C. van Urmik, 'Tarsus or Jerusalem', Sparsa Collecta, The
Collected Essays of W. C. van Urmik, Part One, Supplements To Novum
Testamentum, vol. XXIX, Eds. W. C. van Unnik etc., (Leiden, 1973), pp.
258-327. cf. p. 327.

10 Philipp. 3:5; cf. Gal. 1:13.

11 cf. Rom. 1:1; 1 Cor. 1:1; 2 Cor. 1:1; Gal. 1:1.

12 cf. Rengstorf, TDNT I, pp. 414 f, para. B2a ff. For a detailed
discussion see Rengstorf, Apostleship, (ET London, 1952).

13 The term occurs once in Matthew, Mark, John, six times in Luke,
twenty-eight times in Acts, and twenty four times in the accepted
genuine epistles of Paul, viz. Romans, I, II Corinthians, Galatians,
Philippians, 1 Thessalonians, Philemon.

14 cf. Ernest de Witt Burton, 'Galatians', I.C.C. (1921).

15 Rom. 16:7; 2 Cor. 8:23; 1 Thess. 1:1,6. The "IWelve' had shawn
signs of exclusivism before Jesus' death but had been rebuked. cf ,
Mk. 9:38-40.

16 For a discussion cf , Bomkanm, Ope cit., pp. 18-19.

17 cf , H. J. SChoeps, Paul, (London, 1961), p, 57.

18 cf , Seeyoon Kim, The Origin of Paul's Gospel, WUNT (Tlibingen: fuhr,
1981), pp. 69-70.

19 Within the total Gospel proclaimed by Paul are a variety of
'gospels', eg. the gospels of the Resurrection, of justification by
faith, of the righteousness of God. (cf. 1 Cor. 15:1 f; Rom. 3:28;
Rom. 1:16-17). ----

20 cf , Burton who says that Paul's visit was not to get instruction from
Peter, (op. cit., p. 59).
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21 Kilpatrick favours 'visit in order to get infonnation fran' (New
Test.am:!nt Essa : Studies in mem::> of T. W. Manson, Ed. A. J. B.
Higgins, Manchester, 1955 , pp. 144-149. 2 Cor. 5:6 is sometimes
cited as evidence that Paul rep.x1iated the historical facts
concerning Jesus. B1:uce observes that kata sarka here is not an
adjectival phrase qualifying 'Christ' but an adverbial Iflrase
IOOClifying 'have known', the contrast being between Paul's fonner am
present attitude to Olrist. (cf , Paul am Jesus, W. 20-21.)
'!he RSV translates historesai 'visit', am the NEB 'get to know', but
LiddeIT and SCOtt gives the meaning 'to in:Frlre into or about a
thing,~ about a Person'. (cf', I, p. 842.)

22 cf , Davies, Paul and Rabbinic JOOaism, p, 58.

23 cf. Philipp. 3:4-6.

24 cf , 1 Cor. 2: 1. Daube observes that Judaism in its missionary
enterprise advocated humility and an attitude of subjection on the
part of the missionary. (cf , New Testament and Rabbinic Judaism, pp.
346 ff.)

25 cf , 1 Cor. 2:3;
f; Ik. 9:1 ff.

2 Cor. 1:12; 11:30; 12:5. cf. Mt. 10:5 f; MIc. 6:7

26 cf. Rom. 13:9-10; Gal. 5:14.

27 cf. Rom. 1:7; 16:16; 1 Cor. 4:4; 2 Cor. 6:13; Gal. 4:19;
PhilIPP. 1:8; 4:1; 1 TheSS: 2:7.

28 cf. Rom. 2:17-29; 3:23; 4:1-11, 16; Gal. 3:8-14.

29 cf. Bruce, op.cit., p, 17; KUrrmel, '!heology, p, 140.

30 cf , Leslie Houlden, ''lhe Creed of Experience', 'lhe Myth of God
Incarnate, Ed. John Hick, (SCM, 1978), p. 129.

31 O.T. Traditions - cf. 1 Cor. 9:9 f; 10:1 ff; Rom. 4:23-24; 15:4;
Gal. 4:22-31. -
Christian Traditions - Rom. 1:3-4; 1 Cor. 7:10 ff; 11:2, 16, 23;
14:37; Philipp. 2; 1 rhess. 4:15.
Hellenistic Traditions - Rom. 1:18-20; 12:2; 1 Cor. 5:10-11; 6:9-10;
15:3; Gal. 5:22-23; Phi'ITPP. 4:8. cf , Furnish, '!heology and Ethics
in Paul-;-[Nashville, 1968), p, 69, (Subsequently cited as ''!heo
logy'); Robert L. Wilken, 'Religious Pluralism and Ea.rly Christian
'lheology', Interpretation XL, No.4, (Oct. 1986), p. 383.

32 cf , Philostratus, Life of Apollonius, cf. Frances Young, 'Two Roots
or a Tangled Mess', '!he Myth of God Incarnate, p, 92. For
angelology and dem:::mo1ogy in the Ea.rly Church Apologists, cf ,
Dani~lou, Gospel Message and Hellenistic Culture, pp. 427-441.

33 cf. Gal. 1:8; Acts 1~:16-18. cf. Gen. 28:12; 1 Kings 22:19; Dan.
8:16; 9:21; Tbb. 12:15; MIc. 5:1-20 and par.; 6:7 and par.; 16:7.

34 cf. 1 Cor. 9: 22 '" The Greek is 'tois pasin gegona panta' - no need
to translate pasin as ~. cf , A.V.

35 cf. Schoeps, Ope cit., p, 14.
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36 cf. Bultmann, op. cit., p, 190; SChoeps, ope cit., W. 51 f.

37 For suggestions see the various Conmentaries; Koester, History and
Literature of Early Christianity, II, pp, 106-145; John C. Hurd,
'Pauline Orrono1ogy am Pauline 'Iheology' in William R. Fanoor (Ekl.),
Christian History arrl Interpretation, (cambridge, 1967); Robert
Jewett, A Orronology of Paul's Life, (PhiladelIirla, 1979).

38 cf. Betz, op. cit., p. 2.

39 cf , W. M. Ramsay, Art. in Hastings' Dictionary of the Bible, vol. 2,
p, 91.

40 Gal. 1:2.

41 Wis. SOl. 18:4.

42 cf. Tacitus, Hist. V. 5. For further comnents on Greek am latin
authors in relation to the Jews see Menahem Stern (Etl.), Greek And
latin Authors en Jews And Judaism, II, (Jerusalem, 1974).

43 cf. Gal. 2:1-11; Acts 15:1-33.

44 For more on this see Davies, 'Paul and law, Reflections on Pitfalls
in Interpretation', in Paul and Paulinism, Ed. Hooker and Wilson;
Paul and Rabbinic Judaism; Dodd, Gospel and law; K. Stendahl, Paul
among Jews and Gentiles, (SCM, 1977), et al.

45 See above, pp. 218-221.

46 cf. Koester, op. cit., p. 119; Gal. 3:24.

47 cf. Rom. 1:16-17.

48 cf , Kasemarm, Perspectives on Paul, (London, 1971), p, 74.

49 Ibid., p, 61.

50 Ibid., p. 74.

51 cf , Acts 15:1. For a discussion cf , Jacob Jervell, '!he Unknown Paul,
(Minneapolis, 1984), w. 26-34.

52 cf. Lk. 18:9-14.

53 cf , John Reumann, Righteousness in the New Testament, (Philadelpria,
1982), p, 25; SChoeps, op. cit., p, 57; Ki.lrrmel, ope cit., p. 201;
J. A. Ziesler, '!be Meaning of Righteousness in Paul, (cambridge,
1972), p. 172, N.1.

54 cf. Rom. 3:22; Gal. 2:16, 20.

55 cf. George Howard, Paul: Crisis in Galatia, (cambridge, 1979), p,
58, N.191.

56 cf. Gal. 4:8-11; Jamaican slave-ancestors who offered sacrifices on
behalf of the dead.
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57 Stendahl, op. cit., p, 2. cf , Wayne A. Meeks, '!he First Urban
Christians, (New Haven, 1983), p, 161. He observes that the I'OC>st
dramatic expression of justification through Christ was that there
was no distinction between Jew and Gentile.

58 cf. Gal. 2:11-14.

59 cf. Gal. 3:6-19.

60 See above, pp. 212 f; Gal. 4:1-7; Rom. 8:15.

61 See above, pp. 214 f.

62 cf', Jeremias, Jerusalem in the Time of Jesus, pp, 235, 298, 320-328.

63 cf. Gal. 3:28.

64 cf. Rom. 8:15, 21.

65 Gal. 5:13 cf. v.l; 1 Cor. 8:9; 1 Pet. 2:16.

66 cf. Tidball, op. cit., pp. 100 f. See above, ch. 5, N.288; cf.
C. Anderson SCott, Christianity According To St. Paul, (cambridge,
1927), pp. 221-224; Bultmann, Theology I, p. 309.

67 cf , 1 Cor. 1: 1 - Paul called to be an apostle; 1 Cor. 1: 2, 9 
members of the church called to be saints; 1 Cor. 7:17 - everyone
should walk and remain in the calling of God-.--

68 Contrary to W. Bauer, A Greek-English Lexicon, p, 437, para. 5.862
where KA ~dil \ in 1 Cor. 7: 20 is interpreted as vocation or status,
presumably from a social point of view. Were this the case Paul
would have had to remain a Pharisee. cf. Philipp. 3: 4-8.

69 cf. Philipp. 3:14; ~. 4:1. cf. K. L. SChmidt, TDNT III, pp. 491
492.

70 cf , 1 Cor. 7: 17, 24. cf , SCott Bartchy, M A 1\ 1\ 0 N XP H:t A I
First Century Slavery And '!he Interpretation of 1 Cor. 7:21 (SBL
Dissertation series, 1973), p. 151.

71 Verner, The Household of God, p. 78. See above ch , 4, pp. Verner
points out that the reversal of sexual roles including such things as
clothing was condemned in the period. (Loc , cit.).

72 In favour of 'take freedom' are, for example, Origen, Luther, calvin,
J. B. Lightfoot, C. H. Dodd, W. D. Davies, D. Daube, R.S.V., N.E.B.,
Jerusalem Bible, Moffatt, Weyroc>uth. In favour of 'use slavery' 
Chrysostom, A. Harnack, W. Bousset, o. Cullrnann, W. Bauer, E.
Kasemann.. cf. Bartchy, op. cit., p, 4, N.10.

73 Bartchy, op. cit., pp. 23, 135 f.

74 See above, ch , 3, pp. 119-120.

75 Daube, op. cit., p. 278. cf. Mekhilta on Ex. 21:2.

76 cf. De Spec. Leg. II, 283.
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77 Bartchy, Ope cit., p. 155.

78 cf. Meeks, Ope cit., p. 161.

79 Greek law allowed a slave to flee to an altar or sanctuary for asylum
(cf , Bartchy, op • cit., pp. 17, 19), and some deities were popular as
protectors of the oppressed (cf , Vogt, Ope cit., pp. 62 f). In
Roman law slaves could find refuge at the statue of the Emperor (cf ,
Bartchy, Ope cit., p, 105.)

80 cf , Patte's conment in Paul's faith and the Power of the Gospel,
(Philadelphia, 1983), p. 163.

81 Philipp. 4:2-3. cf. Furnish, Moral, (Nashville, 1979), p. 109.

82 cf. Rom. 16:3-5;
p. Sa:-

1 Cor. 16:19; Acts 18:2-3. cf. Meeks, Ope cit.,

83 cf. Rom. 16:1-2; 1 Cor. 3:5; 4:1; 2 Cor. 3:6.

84 a) cf. the following translations of diakonos (oi):

A.V. R.S.V. N.E.B. Moffatt Jerusalem
Bible

Rom. 13:4 minister servant agents servant to serve
God

"

"

15:8

16:1

minister servant servant servant

servant deaconess fe11ow- deaconess
Christian
who holds
office

servant

deaconess

2 Cor. 3:6 ministers ministers qualified minister
to dispense

adminis
trators

"

"

"

6:4 ministers ministers

11:15 ministers servants

11:23 ministers servants

servants

agents

servants

minister

ministers

ministers

servants

servants

Philipp. 1:1 servants servants

1 Thess. 3:2 minister servant

servants

fellow
worker

servants

minister

servants

helper

b) cf. the following translations of prostatis:

A.V.

succourer

R.S.V.

helper

N.E.B.

good friend

Moffatt

help

Jerusalem
Bible

looked
after •••
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There is an opiruon that the function of Phoebe as 'diakonos' was not
that of a Church official so much as one who cared for the needy (cf ,
J. A. Emerton and C. E. B. Cranfield, 'The Epistle To The Romans',
I.C.C. II, (Edinburgh, 1979), p. 782).

85 cf , Liddell and SCott, p. 1526. Furnish refers to an inscription
Pertaining to a Hellenistic cult where this word is first in a list
of cu1tic offices including chief priest, scribe, custodians,
trustees. He observes that there is no known precedent for Paul's
use of the feminine fonn of the noun. (op. cit., p, 109). It is not
necessary to conclude that whereas 'prostates' (masc.) signifies a
legal, technical function, prostatis (f'ema ) does not. (cf , Emerton
and Cranfield, Ope cit., pp, 625, 782.)

86 There is a divergence of opinion as to the meaning of the tenn
'apostle' in the New Testament context. Rengstorf concludes that it
would have been a contradiction for a woman to be called an apostle.
(cf , his article on ~ "OCl"1"o}.&~ TDNT I, p. 421, para. C2a). For the
suggestion that Junia, which was then a comron female name, was most
likely a woman and an apostle, cf , Einerton and Cranfield, Ope cit.,
p. 788.

87 cf. 1 Cor. 11:5, 13; 12:28 f; 13:2; 14:1-33; cf.~. 4:11.

88 cf. 1 Cor. 11:5.

89 cf. 1 Cor. 7:1-17.

90 cf. 1 Cor. 7:17, 19.

91 cf. 1 Cor. 1:11; 11:18; 2 Cor. 2:6-11.

92 See above, p. 178.

93 cf. Verner, Ope cit., pp. 64, 67.

94 For a discussion see Dennis Ronald MacDonald, There Is No Male and
Female, (Philadelphia, 1987), pp. 92-111.

95 Barrett, quoting Kittel, gives an interesting interpretation of
Paul's approach to the head-covering viz. that in worship only God
should be glorified. To pray with uncovered head is, for a woman,
to reflect the glory of man, and not to glorify God. The head
covering symbolizes the effacement of man's glory in the presence of
God, and represents the new authority given to women. (cf , A
Conmentary On The First Epistle To The Corinthians, (London,-1968),
pp, 254-255. Apparently in the Mysteries women were forbidden to
wear veils. (cf. Conzelmann, I Corinthians, (ET Philadelphia, 1975),
pp. 185-186, Notes 40-42.)

96 cf , William O. Walker, Jr.; '1 Corinthians 11:2-16 and Paul's Views
Regarding Women', JBL 94 (1975), p. 95, N.6.

97 cf , Dennis Ronald MacDonald, The Legend And The Apostle, (Phila
delphia, 1983), pp. 86-89.

98 Ibid., p. 88. It also could have been a reference to women who
spoke in tongues. Jamaica's slave ancestors who were priestesses,
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prophetesses, exhorters etc. would have been bewildered by Paul's
instructions for silence. For an aCC01.ll1t of ecstasy in the Graeco
Roman world, cf , ~vedderburn, Baptism and Resurrection, (Tubingen:
Mohr, 1987), pp. 249-268.

99 cf , 1 Cor. 14:27, 37, where the A.V. has "If any man speak", "If any
man think himself to be a prophet etc. cf. 1 Cor:-14: 5. For JOOre on
Paul and Women, see Francis J. Moloney, Woman~st Among The
Faithful, (London, 1984), pp. 26-32.

100 Gal. 5: 6 • cf , Klyne R. Snodgrass, 'The Place Of Romans In The
Theology Of Paul', NTS 32, 1986, pp. 72-91. cf , p, 87, N.10l.

101 Gal. 6:2.

102 Luther, Galatians (1535).

103 Gal. 5:6.

104 For more on Corinth see Koester, Ope cit., p, 109; Furnish,
II Corinthians (The Anchor Bible), (New York, 1984), pp. 10-15.

105 cf. 1 Cor. 3:6, 10; 4:15; cf. 2 Cor. 1:19; Acts 18:4-11.

106 cf. 2 Cor. 13:1. For a discussion see John C. Hurd, The Origin of
1 CoiIIitliians, (London, 1965).

107 cf. 1 Cor. 1:10-13.

108 cf. 1 Cor. 2:1-16. For a discussion see R. r1c. L. Wilson, 'Gnosis
at Corinth', Paul and Paulinism, pp. 102-112; Elaine Pagels, The
Gnostic Paul, (Philadelphia, 1975), pp. 53-59.

109 cf. 1 Cor. 1:11-17.

110 cf. 1 Cor. chs. 8, 15. cf. Wedderburn, Ope cit., pp. 371-396.

III cf. 1 Cor. 1:17-31; 11:18-34; 12.

112 For further on this see Conzelrnarm, Ope cit., pp. 14 f.

113 Ibid., p. 211.

114 cf. Kasemann, Perspectives on Paul, pp. 103-105.

115 cf , Dodd, The Epistle Of Paul To The Romans, (London, 1934), p, 88.

116 cf. KUmme1, Theology, p. 212.

117 cf', Conzelrnarm, Outline of the Theology of the New Testament, (1968),
p. 264.

118 cf , Kasemann, Ope cit., p. 105; Bu1tmann, Ope ci.t ,; p, 135; KUrrme1,
Ope cit., p. 212; Whiteley, Ope cit., p. 169.

119 cf , 1 Cor. 1: 13-17. For a fuller discussion on baptism in Paul cf ,
Dunn;-unIty and Diversity in the New Testament, (SCM, 1977), pp. 157-
160. (Subsequently cited as 'Unity'.)
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120 cf. SCott, Ope cit., pp. 120-121.

121 cf , Bultmann, 'l11eo1ogy, pp. 135-311-312; cf , Kiinmel who refers to
membership in 'the body of Olrist' being wrought by baptism.
(Theology, p. 212), and Whiteley who refers to incorporation being
effected "through faith-baptism" (The Theology Of St. Paul, p, 169).

122 cf. 1 Cor. 12:13-27. cf. Lk. 3:16; Acts 19:2.

123 '!his was practised by Jamaica's slave ancestors.

124 Pagels suggests that the Gnostics would have so understood it. (~

cit., p, 83).

125 1 Cor. 10:16-21; 1:20-34. A 'deve10pnent' has obviously taken
place, differing fram Acts 2:42, 46.

126 cf. KUrnme1, Ope cit., p. 220.

127 cf. 1 Cor. 8:8-13; Rom. 14:1-17.

128 Davies, Paul and Rabbinic Judaism, pp. 252-253. cf , 1 Cor. 5: 7.
'!he limits of this thesis does not allow us to discuss the date of
the SUpper.

129 Daube, The New Testament And Rabbinic Judaism, pp. 279-280.

130 cf , Conzelmann, 1 Corinthians, pp, 198 f. Jeremias suggests that
c:.is kvJ:pv1d'V is expressive more of a liturgical anticipation of
the parousia similar to that of the passover ritual, rather than of
looking backwards to the death of Olrist, and that the emphasis is on
God rerrernbering. (cf , Eucharistic Words, (Er S01 1966), w. 247,
252, 254 f.)
In connection with the Lord's Supper as an act of remembrance, the
,cult of the dead' practised by Jamaican slaves may have had some
related significance. There is no scriptural evidence that rnerooria1
meals associated with the rites of the 'cult of the dead' were
necessarily anti-Qrristian. '!here is evidence for Jewish 'mem:>rial'
meals in Palestine in N. T. times and that they existed in the wider
Hellenistic culture. ( Ibid., w. 198 f. cf , Eo Reicke, Diakonie,
Festfreude und Zelos in Verbindung mit der altchristlichen
Agapenfeier, uppsala Universitets Arsskrift 5, (Uppsala, 1951), pp.
101-149, 257-264. Cited by Meeks, Ope cit., p. 158.)

131 For SCott, anamnesis refers to recalling Olrist in such a way that he
is felt to be present. (op, cdt.,; p, 191).

132 cf. 1 Cor. 11:21-22.

133 cf. Ram. 3:22b-23; 10:12; Gal. 2:5-6; 3:28; 1 Cor. 12:13; ~. 6:9
f; Acts 10:34-36.

134 Ram. 15:25-27; 1 Cor. 16:1-3; 2 Cor. 8:9-15; 9:5-15. According
to Daube it was required at the Passover celebration that the poorest
in Israel should recline in eating, just as the rich did. (op, cit.,
pp. 279 f). cf , Mish. Pes. 10:1. For a recent discussion on this
situation see T. Engberg-Pedersen, 'The Gospel And Social Practice
According To 1 Corinthians', NTS 33, (1987), pp. 557-584.
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135 cf. Gerd 'lheissen, 'lhe Social setting of Pauline Christianity,
(Edinburgh, 1982), pp. 107, 139.

136 cf. Hengel, Property And Riches In The Early Church, (SCM, 1974), p,
38. It was specf.fied by the rabbis that not more than a certain
percentage of one's possessions should be given to the poor. (Ibid. ,
pp. 20-21. cf. Acts 4:32-37.) ------

137 See above, ch. 3, pp. 118-124; ch. 5, pp. 239-244. cf. Conrad
Boenna, RichMan, Poor Man - And"The Bible, (SCM, 1979), p. 43.

138 Theissen, Ope cit., p. 44.

139 cf , Dodd, 'lhe Apostolic Preaching And Its Developnent, (London,
1937), p. 152.

140 Wolfgang Stegeman, The Gospel and the Poor, (Philadelphia, 1984), p,
64, cf. 2 Cor. 8:1-8.

141 cf. 1 Cor. 12:4-13; cf.~. 4:4-13.

142 Gal. 5:22-25.

143 Stendahl, Paul among Jews and Gentiles.

144 2 Cor. 5:18.

145 cf. Mt. 5:23-24.

146 cf. 2 Cor. 5:19; 2:5-10.

147 cf. Mt. 6:12. cf. Lk. 11:4 where Luke has 'sins' instead of 'debts'.

148 cf. Lk. 19:8.

149 cf. 1 Cor. 8:9; 10:32; 2 Cor. 6:3; Rom. 14:13, 21.

150 cf. 1 Cor. 8:9-13; 9:22; 2 Cor. 11:29.

151 cf. Rom. 15:1.

152 cf. Mt. 18:6; Mk. 9:42; Lk. 17:2.

153 cf. Rom. 1:7; 15:33; 1 Cor. 1:3;
PhilIPP. 1:2; 4:7; 1 TheSS. 1:1.

154 1 Cor. 14:33.

155 Rom. 14:17.

156 Rom. 12:18.

157 cf. 1 Cor. 6:1-8.

2 Cor. 13: 11; GaL 1:3; 6:16;

158 cf. von Rad, TDNT II, p. 402, para. Bl. See above pp. 115 f.

159 cf. Foerster, TDNT II, p. 415, para. F2b.



160 cf , Mk.. 8: 34 and par.; Rom. 8:18; 1 Cor. 4:9.
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161 cf , Reumann, Righteousness in the New Testament, p. 59, para. 104.

162 cf. Rom. 12:10; 13:8-10; Gal. 5:6, 14; 1 Thess. 3:12 f; 4:9-10.

163 cf. 1 Cor. 3:1-4.

164 cf. 1 Cor. 1:19; 3:18-19.

165 cf. 1 Cor. 12:31-13:13. For further on love, see below, p.

166 cf. Dunn, Unity, p. 110. cf. Gal. 4:10 f; Rom. 14:5-12 where Paul
rebukes Christians for allowing disputes about festivals and sabbaths
to destroy their essential unity.

167 cf. Rom. 15:25 f. cf. 1 Cor. 16:6.

168 cf. Rom. 15:20.

169 cf , Clement, Ad. Rom. IV.3; Eusebius, HE II, XXV. 8; Tertullian,
Praescr. 36. cf , A. Robertson, Art. iTIERE vol. 4, p. 297.'

170 T. W. Manson, 'To the Romans and Others', The Romans Debate, Ed. Karl
P. Donfried, (Minneapolis, 1977), p. 33.

171 Bomkarrm, 'The Letter to the Romans as Paul's Last Will and
Testament', The Romans Debate, pp. 17-31.

172 cf. Acts 11:28; 18:2; Rom. 16:3.

173 In A.D. 19 under Tiberius members of the Cult of Isis were expelled
along with Jews. (cf. Wolfgang Wiefel, 'The Jewish Conmunity in
Rome', The Romans Debate, p, 104. cf , H. J. Leon, The Jews of
Ancient Rome, (Philadelphia, 1960), for Jewish expulsions from Rome.
cf , Philo, Leg ad Gaium, 22; Josep"us, Ant. XVI.6.2.)

174 cf , Wiefe1, op. cit., p, 113. For further on the purpose of Romans
see W. S. Campbell, 'The Romans Debate', JSNT X, 1981, pp. 19-28.

175 Rom. 1:1-2; 15:15-16; 2 Cor. 11:7; 1 Thess. 2:2.

176 Rom. 1:9, 16; 15:29; 1 Cor. 9:12; 2 Cor. 2:12; 9:12-13; 10:14;
Gal. 1:7; Philipp. 1:'2'7';1 Thess. 3:2.

177 Paul nevertheless gives evidence that he identified his gospel with
the gospel of the Kingdom of God. cf , Rom. 14: 17 ; 1 Cor. 4: 20;
15:50; 1 Thess. 2:12.

178 cf. Rom. 1:16-17.

179 Other ideas are: Jesus Christ the crucified and risen, (cf , Kim, S£=.
cit., p , 114; Furnish, Theology, p, 162); An interpretation of
baptism, (E. Fuchs, 'The Theology of the New Testament and the
Historical Jesus', Studies of the Historical Jesus, SB'Ih. 42, 1964,
p. 173); Righteousness by faith, (Bultmann, Theology I, p, 283);
Justification by faith alone (The Lutheran position held for example
by Reumann, Righteousness in the New Testament).
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180 cf. Rom. 3:30; 1 Cor. 8:6.

181 cf. Rom. 4:17; 11:36.

182 Rom. 2:11; 3:22; 10:2.

183 Rom. 3:29-30.

184 Rom. 2:11-15. cf. Acts 17:22-23; !1!:. 8:5-13; 12:41-42.

185 Rom. 1:24-32; cf. 1 Cor. 6:9; Gal. 5:20.

186 Rom. 11:36; 1 Cor. 8:6.

187 see above, ch, 4, W·
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legalistic trend of the Judaism of the times. (cf , 'lbe Epistle of
Paul to the Ranans, p, SO).

189 Ran. 1:7.

190 Ran. 1:4 cf. 15:6; 2 Cor. 1:3; 11:31.

191 Acts 17:28-29.

192 cf. 1 Cor. 4:15; Philemon 10.

193 cf. In. 1:12-13; 3:16;. 1 In. 3:1; 4:1; Jas. 1:18; 1 Pet. 1:3.

194 cf , Ran. 8:28-30. Kasemarm points out that T1fOJrr/TOKf>'f was used
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(Comrentary on Romans , p, 244.)

195 For further on this, see Kasemarm, Ope cit., w. 243-245.

196 Ran. 8:15; cf. Gal. 4:6; ~. 14:36 and par.

197 see above, pp. 214 f. cf. Gal. 4:6.

198 Ran. 5:8; 8:31-39.

199 Rem. 8: 17.
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divinity. (cf. Ant. IV.8.48. cf. Ari10, Vita fwbs. 288-291.)

201 cf. Acts 9:5.

202 cf. Ran. 1:3. cf. Gal. 4:4.

203 Rom. 1:4. cf. 1 Cor. 15:3-4; Acts 2:22-24.

204 Bultm3rm suggests with reference to such texts as Rril. 2:6-11; ~

Cor. 5:18 f; 8:9 that Paul was primarily concerned with the paradosis
rather than with historical facts. cf , 'lbeo1ogy II, p, 123. For
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Paul's relation to the 'historical' facts of the ministry of Jesus,
see above pp. 253, N.21.

205 see above, pp. 193 ff.

206 cf.~. 10:4; 2 Cor. 8:9; Philipp. 2:1-11; Acts 2:22 f; 3:12-18;
4:27. cf. Davies, Jewish and Pauline Studies, (SPCK, 1984), W. 123
ff.

207 cf. Mt. 14:33; 16:16; Ik. 23:47; Acts 3:13. In Intertestamental
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and to the Logos as 'God's first-born' (cf. De Spec. Leg. 1:96; De
cont. 146). In Wis. Sol. the righteous person is spoken of as 
'God's son' (ch, 2:13-38. cf , Ben Sira 4:10). At Qumran there was
anticipation that God would beget the Messiah ammg them (lOS a 2: 11
f cf , 4 Q. Flor. 10-14). -

208 Plato and Pythagoras are in some instances referred to as 'begotten
of God' cf , Dunn, Christology in the Making, (London, 1980), p. 14;
Origen, c. eels., 1:37.
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c{ nOcfTe).Aw in Gal. 4:4 points to the fact that Jesus' mission was
by divine conmission (cf , Durm, Ope cit., p. 39).

210 As Whiteley observes, Paul was not concerned with 'subordination' rot
with obedience to the Father's will. (op, cit., pp. 120-121).

211 cf. Rem. 8:24. It was 1A:>isy's opinion that Paul presented Jesus as
a 'saviour-god' analogous to Mithra, Osiris, and Attis. (cf , Alfred
Loi.sy, Christian Mystery, p, 56. Cited by Ronald Nash, Christianity
and the Hellenistic World, (Grand Rapids, Mich., 1984), p. 170.)

212 cf. Wis. Sol., 7:26; Philo, Leg. All. 1:43.

213 Gen. 1 :27.

214 In agreement with Dunn, Ope cit., p. 209, and in opposdrion to J.
Schnabel, Law and Wisdom fran Ben Sira to Paul, (Tlibingen, 1985), pp.
253-255.

215 'nle 'Virgin Birth' does not occur in Paul or in Mark. It would seem
to be that from the Synoptic point of view it was at His baptism that
Jesus' , sonship' became clear (cf , Mt. 3 : 17 and par.). '!be concept
of a 'miraculous' conception was notnew in Jewish history ego sarah,
Hannah, Elizabeth. cf , Jer. 1:1 ff. For a discussion see Peter
Pokorny, 'nle Genesis of O1ristology, (Edinburgh, 1987).

216 cf , Foerster, 'IDm' III, p. 1086, para. El.

217 cf , W. Bousset, Kyrios Christos, (~Abingdon Press, 1970), p, 146;
Bult:rnarm, 'nleology I, pp. 124 f.

218 cf , K. E. Kirk, in Essayson the Trinit~ and the Incarnation, m.
A. E. Rawlinson, (London, 1928), p, 18 •
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219 cf. Nash, Ope cit., pp. 185 ff.
Perspectives on Paul, p, 106.

220 cf , Bu1trnann, Theology II, p. 123; Kim, Ope cit., p. 114; Nash, S?E.:.
cit., p. 169; SChoeps, Ope cit., p. 152.

221 cf. Dunn, Ope cit., p. 183.

222 cf , De Op. Mund. 134-150. cf. C. K. Barrett, From First Adam To
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Logos in Philo), and the man "moulded from the dust of the earth"
(Gen. 2:7 = Adam) cf. Wilson, The Gnostic Problem, p, 42, N.129.

223 cf , Bultrnann, Theology I, pp. 174 ff, 251, 289 f.
see Kim, Ope cit., pp. 163-192.

224 cf. Wilson, Ope cit., pp. 218-228.

For a discussion

225 cf , A. J. M. Wedderburn, Adam and Christ: An investigation into the
Background of 1 Cor. 15; Rom. 5:12-21. Ph.D. thesis, 1970, pp. 66
112.

226 cf. Barrett, Ope cit., p. 117.

227 cf. Dunn, Ope cit., p. 113.

228 cf. Philo, Ope cit., 152; Barrett, Ope cit., p. 8.

229 1 Cor. 1:24, 30; cf. SChnabel, Ope cit., pp. 252-253. See above
pp. 137-139, 181-183, for 'wisdom' between the Testaments.

230 cf. SChnabel, Ope cit., pp. 240-260.

231 For a discussion on Wisdom Christology in recent Research see
SChnabel, Ope cit., pp. 236-264; Davies, Paul and Rabbinic Judaism,
(1955), pp. 147-162; B. A. Pearson, "Hellenistic-Jewish Wisdom
Speculation and Paul", Aspects of Wisdom in Judaism and Early
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Gerald Hamerton-Kelly, Pre-existence, Wisdom and the Son of Man, SNTS
Monograph Series, (London, 1973).

232 cf. 1 Cor. 14:34-35. See above, pp, 261ff.

233 See above, pp, 181 f'f , cf , Prov. 8:22 where Wisdom is represented as
saying 'Yahweh begat me'; ~8anh. lOla; Lev. Rabba Par. 20,
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235 See above pp. 113-125, 139-147, 192ff.

236 See above pp. 126, 128f, 157-166, 197-203.
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237 See above pp. 158, 181 ff.

238 cf. Rom. 1:2.

239 For a discussion see J. A. Ziesler, The Meaning of Righteousness In
Paul, (cambridge, 1972), pp. 186-189. cf. Dodd, Romans, pp. 13 f.

240 cf , Hengel, Judaism and Hellenism, p. 122.
163-165.

See above, ch, 3, pp,
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Apr. 1984. For a response see J. G. Dunn, The Evidence for Jesus,
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242 For a discussion see C. F. D. Moule, Essays in New Testament Inter
pretation, (cambridge, 1982), pp. 200-201.

243 cf , Durm, Ope cit., pp. 53-76; Davies, Paul and Rabbinic Judaism,
pp. 299 f.

244 cf , Moore, Judaism II, p, 395; Bornkamn, Paul, pp. 221 f.
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246 1 Cor. 15:17.
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248 See above, pp. 157 f. For a recent discussion see Klyne R.
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1986, pp. 72-91.

249 cf , Bornkanm, Paul, p. 200:" Time and history are the field in
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250 Mcl.rtin Luther, Galatians, (ET 1786).

251 1 Thess. 1:3; Gal. 5:6.
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172, 202-203. See also Karl P. Donfried, 'Justification and the
Last Judgement in Paul', Interpretation XXX, (1976), pp. 140-152.)
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participate in the on-going discussion of the various theories of the
Atonement. Our imnediate interest is that Paul used a transcultural
religious concept to explicate the important Gospel message of God's
justifying grace. For a discussion on Rom. 3: 25. cf , the various
Comnentaries. cf , also KUmnel, Theology, p, 251.
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264 cf. Is. 11:1-4; 61:1-3; Mt. 3:15-17; Lk. 4:14-18; 2 Cor. 1:21.
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265 cf. C. K. Barrett, The Gospel According To St. John, sec. Ed.
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Monograph Series 13, (cambridge, 1970); E. C. Hoskyns, The Fourth
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270 cf , Bultmarm, Theology of the New Testament, II, p. 10.

271 C. K. Barrett, The Gospel According To St. John, (London: SPCK,
1956); D. M. Smith, 'John and the Synoptics', NTS 26, 1980, pp. 425
444; B. W. Bacon, The Fourth Gospel in ResearcFi"a'nd Debate, (New
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probable that the author knew Mark and Luke, (op, cit., pp. 14-18);
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273 For a discussion of Cullmarm, Ope cit., pp. 5 ff.

SUbsequently
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277 See his The Johannine Circle.
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282 Ibid., pp. 8-9.

283 cf , Bultmarm, Ope cit., p, 13.
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291 1 In. 2:19; 4:1-3.

292 Dunn, op. cit., p. 282.
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298 See above, pp. 167 f, 175, 184.
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300 In. 1:1 ff.

301 See above, pp. 27, 34 ff. There are various theories concerning the
Prologue of John eg. a) It was not originally an integral part of the
Gospel. cf. Edwin D. Freed, "Some Old Testament Influences on the
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Jewish element for whom Moses and not Jesus was the supreme prophet.,
(cf , 'The Prophet.-Kinq, Moses Tradition, and the Johannine
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307 Barrett, Essays, p, 71.

308 1 Cor. 1:30; cf , Wis. Sol., See above, ch, 4, pp.
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309 Should this thesis have the good forttme to survi.ve, one hopes that a
reader in a future generation will not take this statement literally,
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upon its premises.

310 see above, pp. 181-183.

311 cf , Barrett, Gospel, p. 156.

312 cf. Barth, Ope cit., p. 132.

313 cf , J. N. Sanders, A Conmmtary on the Gospel According to St. Jom,
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327 cf , Interpretation, p, 258.
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