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SUMMARY

Theological divisions are threatening the Sevemth-Adventist Church’s unity and focus
on mission. Some Adventist theologians suggestttigatause of these divisions is a departure by
other Adventist theologians from adhering to angdlgpg thesola Scripturaprinciple. This study
analyzes this problem.

Chapter one presents reasons for a call during.@fiecentury, to reform the church to its
apostolic purity. Martin Luther and other Protest&eformers argued against the medieval church,
popes, and church councils’ claim for authority pmperly interpret and teach Scripture and
Tradition. Differing views of reforming the churchparked divisions among the Protestant
Reformers, creating two main streams, the magiteamd the radical Reformers. The Roman
Catholic Church responded to the Protestant Refitonmsgwith a Counter-Reformation.

Chapter two discusses Seventh-day Adventism’s egn of thesola Scripturaprinciple.
Although Adventism claims to descend from the radiwing of the Protestant Reformations, its
acceptance of Ellen G. White’s prophetic ministngl dner non-canonical inspired writings departs
from a radical application of themla Scripturaprinciple.

Chapter three presents Biblical evidences for Gadésof multiple media of communication
beside the Bible. Therefore Adventism needs torlgletefine its understanding and application of
thesola Scripturagprinciple to accommodate other theological souncesldition to the Bible.

Chapter four presents Scripture in Zambian Advemisitext, tracing Adventism’s use of
the Bible in evangelization. Adventism’s responges changing socio-political and religio-
pluralistic trends which threatened to marginalble Instructions, and the development of, but
failed attempt to implement an Adventist Bible-lhdeeligious Education syllabus at Rusangu
Secondary School are presented.

Chapter five gives the general summary, concluaimhrecommendations.
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INTRODUCTION

From their early beginnings up to the present,eBthvday Adventists have held a view of
the Bible as their only rule of faith and practidéis is evidenced by statements made by several
key leaders of the Seventh-day Adventist Churcime3¥aWhite, one of the founders of the
Adventist movement wrote in a pamphlet entitkedNVord to the ‘Little Flock’ “The Bible is a
perfect and complete revelation. It asir only rule of faith and practice® Lately, Peter van
Bemmelen maintained, “The principle of the supremthority of the Scriptures is often expressed
in the Latin phraseola scriptura ‘by Scripture alone’. In other words, only in tBeriptures has
God committed to the human race in written form supreme and authoritative revelation of
Himself and His will, by which everything else is be tested. No other holy books, sacred
histories, ancient traditions, ecclesiastical prora@ments, or creedal statements may be accorded
equal authority to that of the Biblé”Richard Davidson calls theola Scripturaprinciple, “the
battle cry of the Reformatiorsola Scriptura— the Bible and the Bible only as the final noron f
truth”.®> Van Bemmelen even suggests that the principlé®fstpreme authority of the Scriptures
was also upheld by the Lord and His apostles.

In their reference to Scripture, Seventh-day Adigeén mean the “sixty-six books which
make up the canonical Scripture of the Old and Nastaments®. Thereby, the Seventh-day
Adventists statement of fundamental beliefs, asseglvin 1980, affirm the Bible as the only rule of
faith and practice. In the preamble to the sumnwryhese beliefs, it is stated, “Seventh-day
Adventists accept the Bible as their only creed hottl certain fundamental beliefs to be the

teachings of the Holy Scripture$”.

! White, J.A Word to the Little Flock1847: 13

2van Bemmelen, P.M. ‘Revelation and Inspiration’f Dederen (Ed.)Handbook of Seventh-day Adventist
TheologyVol. 12. Commentary Reference Series. Hagerstowd;, 2000: 42.

% Davidson, R. ‘Biblical Interpretation’ in: R. Ded (Ed.)Handbook of Seventh-day Adventist Theoldgy, 12.
Commentary Reference Series. Hagerstown, MD: 2600:

*Van Bemmelen, P.M. ‘The Authority of Scripture® i8.W. Reid (Ed.)Understanding Scripture: An Adventist
Approach. Silver Spring, MD: Biblical Research Institute, i@eal Conference of Seventh-day Adventists. 2006: 8
® Hasel, G.F. ‘The Totality of Scripture’ idournal of the Adventist Theological Sociafy|. 2. No. 1. Spring 1991:
38.

® Seventh-day Adventist Church Man(®r" ed.). Hagerstown, MD: Review and Herald PublishAsgociation, 2005:
9.
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Looking forward to the end of time just before tecond advent of Jesus Christ, Ellen
White’ predicted,
“But God will have a people upon the earth to nmamtthe Bible, and the Bible only, as the
standard of all doctrines and the basis of all rra® The opinions of learned men, the
deductions of science, the creeds or decisionscolegastical councils, as numerous and
discordant as are the churches which they repretfentoice of the majority — not one nor all

of these should be regarded as evidence for omsigany point of religious faith. Before

accepting any doctrine or precept, we should denmanmdain “Thus saith the Lord” in its

support™®

This is the teaching Seventh-day Adventists applhémselves and wish to maintain in matters of
doctrine and practice. Although Seventh-day Adwsthold the writings of Ellen G. White in high
esteem, and use these writings extensively, tlagioakhip of her writings to the Bible is viewed as
follows, “While Adventists hold the writings of Elh G. White in highest esteem, yet these are not
the source of our expositions. We base our teashamgthe Scriptures, the only foundation of all
true Christian doctrine®.But Herbert E. Douglass argues that in the eaniesod of Adventism'’s
history, “God’s last-day revelations through ElM#hite were formally recognized by the church as
having theological authority*

In their desire to align themselves with the Pstaet Reformation principle o$ola

Scripturg Adventists state, “Seventh-day Adventists hokl Bmotestant position that the Bible and

" Ellen Gould Harmon (later known as Ellen G. Whitg)s born on November 26, 1827 in Gorham, MaineA . &he
and her parents were members of the Methodist @htiter schooling only reached the third grade aaditb be
discontinued due to a face injury caused by ae sahool mate who threw a stone into her face vdutaing home
from school at the age of nine. She grew up aaibdirl but with a deeply religious experience.thé age of 16 she
heard William Miller preaching the second comingdtirist about 1843-44. After having accepted theeatimessage,
she and her parents were expelled from the Meth@diisrch. She experienced the October 22, 1844 Nl
disappointment with many others when the expeatieédrat of Christ failed to take place as predicabeddecember of
that year she saw her first vision on the Milleritevement. She would receive approximately 200@r&sand dreams
during her next 70 year-long ministry. In August 3846 she married James White, one of the Mi#lgsieachers. She
raised four children of which only two survived,dedh and Willie. Together with her husband and adévers they
founded the Seventh-day Adventist Church in thé/d:860s. She later visited Europe (1885-1887) dfte death of
James White in 1881. She also visited AustralinfdB90 — 1900. She was believed to be a prophetdls Lord,
although she considered herself as the Lord’s Megge During her 70 year long ministry she wouldtevmore than
twenty books and thousands of letters and artmhegarious topics commenting on Scripture, heathycation, etc.
she died on July 16, 1915at her EImshaven homailifo€hia at the age of 87. She left a tremendoysaict on the
Seventh-day Adventist Church which she helped tabdéish, develop and guide. Several biographieg teen written
on her life and ministry.

8 White, E.G.The Great Controversy between Christ and Satountain View, CA: Pacific Press Publishing
Association, 1950: 595.

° Knight, G.R. (Ed.)Questions on Doctrine: Adventist Classic SeBesrien Springs, MI: Andrews University Press,
2003: 82.

2 Douglass, H.EMessenger of the Lord: The Prophetic Ministry de&IG. WhiteNampa, ID: Pacific Press
Publishing Association, 1998: 428.

2



the Bible only is the sole rule of faith and praetifor Christians. We believe that all theological
beliefs must be measured by the living Word, judgedts truth, and whatsoever is unable to pass

this test, or is found to be out of harmony withritessage, is to be rejectéd.”

1. Statement of the problem

A review of theological debates raging among Ad&tntheologians reveals that the
Adventist community is not at peace theologicaltythe spring of 1991, the late Gerhard Hasel
warned the Adventist church when he said,

“A major threat to Seventh-day Adventists is a depa from the totality of the authority of the
Bible as the Word of God. Such departure threatenshange the direction of the church. It
undermines that which informs and gives directmithe mission of the Adventist movement. It
accommodates the Adventist church to the wotfd”.

More than a decade later, Fernando Canale claihadat the beginning of the twenty-first
century, Adventism is administratively united bheslogically divided™* In commenting on the
causes of this division, he pointed out that “thestbns reach the very foundations of theological
thinking....Forgetting [thesola Scripturaprinciple] is not only making inroads in the scmty
community but also in the pastoral and lay comniesigs well>* On such divisions, a Kenyan
scholar has said, “All scriptural religions arechdgether by common scriptures. Paradoxically, the
scriptures which bind together the religions detivkere-from, are also a source of tension and
division™®. In his view, it is “the divergences in the iiestation of the Bible [that] have made the
Christian Holy Scripture a major divisive factor@fristianity”!° The Bible is at the center of the
divisions in the Adventist movement.

The divisions affecting the Adventist communitysiaid to consist of the shifting of the

ground upon which the Adventist system of belie&swuilt. Canale argues that, “By the end of the

1 G.R. Knight (Ed.), 2003: 26.

' G.F. Hasel, 1991: 32.

13 F. Ccanale, ‘From Vision to System: Finishing thesk of Adventist Theology Part I: Historical Reviedournal of
the Adventist Theological Societol. 15. No.2, 2004: 37.

“F. Canale, 2004: 37.

15 J.N.K. Mugambi, ‘The Bible and Ecumenism in Africa: Kinoti, H.W. & Waliggo, J.M. (Eds.)The Bible in
African Christianity: Essays in Biblical Theologyp68-85.Nairobi, Kenya: Acton Publishers, 1997: 76.

16 J.N.K. Mugambi, 1997: 76.
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twentieth century, a sector of the Adventist thgaal community abandoned tisela Scriptura
principle on which early Adventists built their thegical system, replacing it with the multiple
sources upon which Roman Catholic and Protestagdldgians constructed their theological
views” " He further charges that, “Perhaps the writer tras formulated this shift with greatest
clarity and scholarship is Fritz Guy®.

But Fritz Guy maintains, “Speaking strictly, theefBrmation mottoSola scriptura ‘By
scripture alone,” popularly interpreted as ‘the IBitand the Bible only,” has always been a
polemical exaggeration. Historically and experialhti a more accurate motto [gima scriptura
‘By scripture first of all’, perhaps even better wid be an affirmation of something like the
‘Wesleyan quadrilateral’ consisting of scriptumadition, reason, and experience”.

Frank M. Hasel argues against the option of acegptima Scripturasaying,

“To affirm that Scripture is the sole final sourice its own exposition is more than to uphold
the primacy of Scripture....This is what the Protesfaeformers protested against when they
affirmed sola Scriptura...To opt merely for the primacy of Scripture, rathiean for Scripture
alone as the final norm and ultimate authority fith and practice, is to part ways with the
Protestant principle that Scripture alone is timalfinorm of theology and the sole source of its

own interpretation. Protestantism claimed more ttiensuperiority of Scripture over against

other sources, or even its priority. Otherwise @are no longer can be the final authority in
120

theology”:
Canale reveals that “even though the abandonnfettesola scripturaprinciple is more
divisive than Ford’'s views on the Sanctuary doetrithe Adventist church has not yet officially
addressed this shift and its theological impliaagi@s outlined in Guy’s theological methodology.
Yet, a growing number of Adventist intellectual® dnuilding their theological views along these
lines” 2! Further, Canale warns of the far reaching impiicet of the abandonment of tisela
Scriptura principle. He says, “The shift from theola Scripturato the multiplex of theological

sources from which progressive Adventist thinkinggeeds requires a complete reshaping of

" F. Canale, 2004: 20.

'®F. Canale, 2004: 20.

¥ F. Guy, Thinking Theologically: Adventist Christianity atite Interpretation of FaithBerrien Springs, MI: Andrews
University Press. 1999: 137.

2 F M. Hasel, ‘Presuppositions in the InterpretatidiScripture’, in: Reid, G.WUnderstanding Scripture: An
Adventist ApproactVol. 1. Biblical Research Institute, General ConferencB@fenth-day Adventists, Silver Spring,
MD: 2006: 43.

?LF. Canale, 2004: 22.



Adventist theology and practice. If accepted, ghgt, will accelerate and intensify deep divisions
in the Adventist community around the worfd#Thus debates rage on.

At present, there are more Seventh-day Adventistahh members living outside North
America, the birth place of the Adventist churchevlrtheless, much of theological activity in
Adventism is still the domain of western scholaks.such, it is difficult to tell to what extent the
issues that are rocking the Adventist church in whest, may also be impacting Adventism in
regions like Africa where there is little evidenmleAdventist theological dialoguet. To assume that
such debates as the alleged abandonment abtheScripturaprinciple referred to above, have not
affected the Adventist church outside North Amerigamd Zambia in particular, may be
presumptuous. This study seeks to conduct a conneemalysis of how the Protestant Reformers
understood and applied tisela Scripturaprinciple, how Adventism also understands andiappl
this principle, and examine if the debates premgilin American Adventism impact Zambian

Adventism as well.

2. Purpose of the study

The purposes of this study therefore is (1) toeemihe understanding and application of the
sola Scripturaprinciple among the Protestant Reformers, Martither in particular, and (2) then
examine the Adventist understanding and applicabbnthe sola Scriptura principle in the
Adventist Church'’s theological thought. And final(3) to assess the application of this principle i
the Seventh-day Adventist Bible education systerdambia, and at Rusangu secondary school in
particular. In the past, Seventh-day Adventistseandaiming to be “the people of the Book.” But
how important the Bible is to Seventh-day Advestistday begs for a fresh study. In order to fulfill
the objectives of this study, an examination of ¢tiigins of thesola Scripturaprinciple in the
Protestant Reformation will be done. Further ansalygll be made to discover how Adventism
adopted and applied tle®la Scripturaprinciple during the past centuries. Finally walslook at

the situation of Bible instruction in the Zambiadv&ntist church’s education system. The decision

22 Canale, 2004: 22.



for selecting Rusangu Secondary school as the gefamus of this study is that it is located at
Rusangu mission station, the birth-place of Adwntin Zambia. The Zambian Adventist church
celebrated a century of its existence and ministrgambia in 2005. By the end of that year, the
number of baptized church members in Zambia ne&@3000. Today there are almost 700,000

Adventist baptized church members in Zambia unidecare of more than 150 pastots.

3. Scope and delimitations of the study

This study will examine the understanding and iaptibn of thesola Scripturaprinciple in
Protestant circles, and the debates over the adtete, versus the abandonment of the principle in
the Adventist church. The purpose is to ascerthim Protestant Reformation meaning and
application of the principle so as to compare hbe $ame principle is understood and applied in
Seventh-day Adventism. The study will seek to ustierd the cause of the alleged theological
divisions in Adventism in relation to treola Scripturaprinciple. The research will also examine
how Bible instruction/education has survived in D@ Adventism and Rusangu Secondary
school in particular. Rusangu Secondary school thadirst Adventist secondary school and has
been the highest level of educational institutiom by the Seventh-day Adventist Church in
Zambia. Secondary school education years also gomiost young people the opportunity to
embrace a religious faith and to make decisionufiorre life.

While the findings of this study will not be asseninto represent the picture of the Adventist
church worldwide, it is hoped that this study veHed some light on how the Zambian Adventist
Church has attempted to provide Bible-based educébir its members in the spirit of adhering to
thesola Scripturaprinciple at an institution which has been Advemtis stronghold for the last 100

years.

% Southern Africa-Indian Ocean Division Secretaniid-year report, 2010:9.
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4. Justification of the study

Christians generally constitute about one-thirthefworld population. Although the Roman
Catholic Church generally has the largest followirgrotestant denominations comprise a
significant percentage of Christian believers. Bwventh-day Adventist Church belongs to the
Protestant wing of the Christian Church. One of lkeg principles the Protestant denominations
have been known for is their adherence to the Bibléhe ultimate authority for faith and religious
practice. Whether most Protestants are still ferBable believers as their Protestant Reformation
forebears remains a big question.

Adventist voices in theological circles, partialyain North America, suggest that the
Adventist theological boat is rocking as far asdldberence to theola Scripturgorinciple
is concerned. Allegations of promoting the adoptdmultiple sources of theological authority are
rife, posing a threat to the unity and missionhaf Adventist Church in the world. If Adventists are
to continue being known as “the people of the Boadmething must be done to ensure that the
Bible remains the Church’s most sought after bodke present study seeks to ascertain the place
of the Bible in Adventist theological thought anthgtical action. It is an attempt to contribute
positively, from an African perspective, to theatad discussions for the purpose of creating
theologically a sure and spiritually firm footingrfbelievers who love the Lord Jesus Christ whom

the Holy Scriptures reveal.

5. Methodology of the study

This study begins with a literary study of docunseptoduced by twenty-first century
English speaking non-Adventist Protestant authass,well as Adventists authors on tkela
Scriptura principle. Both primary and secondary sources télexamined, to provide historical-
theological context and perspective. The main $oalthis background study centers around (1)
the views published in Protestant and Seventh-ddyeAtist literature on theola Scriptura
principle and the Bible as the sole norm and fanahority for faith and practice; and (2) a focused

study of Bible instruction/education in a Zambiadv&ntist educational institution setting. Minutes
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of the Church’s executive committees will be anatyto ascertain the thinking and planning of the
church leadership with regard to Bible instructemhucation in the Seventh-day Adventist Church in
Zambia during the last one hundred years. A quesdioe will also be used to aid in the collection

of the required information. Other relevant gowveemt documents, such as Religious Education

policies and syllabuses will be analyzed to givea@ad external context.

6. Design of the study

The introduction identifies the problem, gives thepose, the scope and delimitation of the
study. It also provides the justification, and thethodology of the study.

Chapter 1 surveys the origins and development efstila Scripturaprinciple in the
Protestant Reformations. A brief analysis of thet&stant Reformers’ attitude toward the early
church councils, the fathers, the medieval churah the radical Reformers will be presented. The
role of Scripture, Tradition, the biblical canondathe Roman Catholic Church’s response to the
Protestant Reformations will be examined too.

Chapter 2 examines the relationship of the Adverisurch to the sixteenth century
Protestant Reformations. It analyses the understgndnd application of thesola Scriptura
principle in Adventist theology during the ninetderand twentieth centuries and the Adventist
Church’s efforts to uphold theola Scripturaprinciple as a foundation and guiding principlets
theology. This chapter includes a discussion onrtthe of the Ellen G. White writings and the
divisions among Adventist theologians with refererto the application of theola Scriptura
principle. Adventism’s position on the biblical @anis also examined.

Chapter 3 examines Biblical internal evidence tsrplace in the history of God’s self
revelation to humanity. Multiple ways through whiGlod revealed His will to humanity in addition
to the Bible are surveyed. The development of thidal canon and other parallel writings such as
the Apocrypha are examined. The purpose of thigesurs to assess the presence of Scriptural

evidence for the application of tisela Scripturaprinciple in a context replete with multiple media



of divine self-revelation and communication withnimanity. It is hoped that this assessment will
clarify the place of the Bible in theological maste

Chapter 4 analyzes the progress and challengesbtd Bistruction/education in Zambia
during the past century. The study examines thesvirayvhich the Adventist Church attempted to
remain faithful to thesola Scripturaprinciple as it is applied in an educational systes a tool for
evangelizing the Zambian population. The impactcbinging socio-political contexts on a
biblically-based Christian Adventism’s educatiosteyn is analyzed.

Chapter 5 gives the general summary, conclusion saggjestions. An Appendix and a

bibliography of the sources consulted are proviethe end.



CHAPTER 1

SOLA SCRIPTURA IN PROTESTANT REFORMATIONS THOUGHT

Introduction

This chapter seeks to examine the different wagssbla Scripturawas understood and
applied in Protestant thought. This is done by eramg the Protestant Reformers’ views on the
early church councils, the fathers, the medievalrdh and the application of Scripture, Tradition,
reason, and apocryphal writings when advancingstile Scripturaprinciple. A reflection on the
impact of the Renaissance, the political contextefmiddle ages, and the state of the church prior
to and after the commencement of the ProtestanorRetions in the sixteenth century are
analyzed. Since it is impossible to rewind the klso that we can personally visit the Protestant
Reformations period, we therefore rely on conteraporesearch to inform us about the issues that
gave birth to theola Scripturaprinciple.

The purpose of this reflection is not to introdueawy information to the development of
Christianity, but to re-examine the context whiabrnis the precursor of what Seventh-day
Adventists considergheir founding roots. Merlin Burt maintains that dentists are Protestant
Christians who believe isola Scriptura’! For this reason, it is necessary to understand the
background and reasons for the rise of the ProteReformations in general and the development
of the sola Scripturaprinciple in particular. Understanding how the &efers in general, and
Luther in particular, defined and applied gw@a Scripturaprinciple helps in ascertaining whether
the contemporary Adventist understanding and agipdio of this principle are in accord with the
Reformers’ views and purposes.

Finally, by reviewing the implications and chali@s of thesola Scripturaprinciple in the
Reformations period, contemporary Christians mayperly understand what they inherited from

the Protestant Reformations. The challenges of aomy and applying theola Scripturaprinciple

1 M. Burt, Ellen G White and Sola Scripturdouisville, KY: Office of the General Assembly ROSA). 2007: 1.
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in the church’s life should be compared and/or @mted with the experience of the Protestant

Reformers.

1.1. The Protestant Reformations

Christianity in general and Christian theologyparticular, underwent major developments
and transformations during the middle ages. A.E.Gk&th argues that “the most significant
development was the period of reformation withie thestern European church, as a result of
movements which sought to return the western chiarehore biblical foundations in relation to its
belief system, morality, and structurésJust as there were many Reformers such as Mautimet.
(1483-1546), HuldrychZwingli (1484-1531) and John Calvin (1509-1564);®#ath suggests that
we should be talking of Reformatidndeginning in Germany universities, and spreadingther
cities and states of western Europe. It was a cexnghd heterogeneous movement whose agenda
went beyond church doctrinal reform, addressingl&umental social, political, and economic issues
of the early sixteenth century and beyond.

Protestant Reformation historians indicate thatits strictest sense, the term ‘Protestant’
refers to the group of German princes and cities vgnotested’ in April 1529 against the re-
entrenchment by the Diet of Speyer of the Diet obris’ active policy of persecution of
Lutheranism and Zwinglism (1521§"This represented the break away of European shaigs
papal domination. B. Thompson indicates that theoiR&ation began in Germany and throughout
its first generation was a peculiarly German insitinally based.Nevertheless, Grenz and Franke
remind us that the genesis of this Reformation tdebatween Catholics and Protestants about the

relationship between Scripture and tradition istedoin historical developments that took place

2 A.E. McGrath,Christian Theology: An Introductiod™. Malden, MA: Blackwell Publishing, 2007: 43.

3 A.E. McGrath points out that considerable variatioay be encountered by readers in the spellirtyifgli’s
forename, with “Ulrich” and “Huldrych” often beingsed in preference to “Huldrych”, 2007: 56.

* A.E. McGrath identifies six reformation movemeritee German reformation (Lutheranism), the Swigsrneation
(Calvinism), the radical reformation (Anabaptisitie English reformation (Anglicanism), the Cathakformation
(Counter-Reformation), and the Second reformatiih Rrotestantism. Hence the term “Reformationtised to refer
to all these movements, 2007: 46.

® A.E. McGrath cited in: A.E. McGrath & D.C. MarkE{s.),Historical Contours of ProtestantistMalden, MA: 2004:
2; A.E. McGrath, 2007: 47.

® B. ThompsonHumanists and Reformers: A History of the Renaissamd ReformatiorGrand Rapids, MI:
Eerdmans Publishing Company, 1996: 376.
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before the sixteenth centufyfThompson maintains that, “the German world intaclwH_uther was
born was a world on the verge of upheaVaHe suggests three reasons for the rise of the
Reformation, namely, (1) nationalism and the ri$enational states of Europe, (2) economic
disaffection especially by the German peasants,tl{8) weakness of the papacy, and (4) the
depressed state of the Latin Chiroks this study traces the origins of #wla Scripturaprinciple,

the beginning place therefore is in the German Redtion, whose chief proponent was Martin
Luther. Luther, a German ordained priest belongthe Augustinian Order, who later became a
Professor of Biblical Studies, is dubbed the ‘igator’ of the Protestant ReformatioffsAlthough
Luther grew up during the period of the northerrmlanism, Thompson suggests that Luther was
not formed by humanism. The Renaissahweas viewed by Luther to be the preparatory work
comparable to work of John the Baptist. McGrathnegeints out “that the Reformation itself is
now increasingly regarded as an integral part efRenaissance, rather than a separate movement
in its own right”*? Without the linguistic, philological, and histoaicskills of the Renaissance, the
“gospel” — by which Luther always means the esséhristian message — could never have been

recovered. His training at Erfurt, a “modernist” @ckhamist university, under the last great

Ockhamist teacher, divine Gabriel Biel (1420-9%ang0ed upon Luther the will to do one’s very

’S.J. Grenz & J.R. Franke, 2001: 95.

8 B. Thompson, 1996: 378.

° B. Thompson, 1996: 373, 374.

19G. Tomlin, ‘Shapers of Protestantism: Martin Luthie: A.E. McGrath & D.C. MarksHistorical contours of
ProtestantismMalden, MA: Blackwell Publishers, 2004: 40.

1 McGrath maintains that “a central element of thenhnist agenda was the return to the original ssuoé¢ western
European culture in classical Rome and Athens.tiiéelogical counterpart to this element was thedireturn to the
foundational resources of Christian theology, abal/e the New Testament. This agenda proved toflyeajor
significance....One of its most important consequeneas a new appreciation of the foundational ingan of
Scripture as a theological resource. As intereSiinpture developed, it became increasingly dleatr existing Latin
translations of this source were inadequate. SupiEmong these was the “Vulgate,” a Latin transhatibthe Bible
which achieved widespread influence during the N&diges. As revision of the translations, espegitie Vulgate,
proceeded, it became clear that theological rewigias inevitable. Some teachings seemed to be loaskdlty
translations, Cf. B. Thompson, 1996: 384.

The rise of humanist textual and philological teiues was to expose distressing discrepanciesbetthe
Vulgate and the texts it purported to translatee-thus to open the way to doctrinal reform asresequence. It is for
this reason that humanism is of decisive importaodbe development of medieval theology: it dentated the
unreliability of this translation of the Bible —dience, it seemed, of the theologies based updhetbiblical basis of
scholasticism seemed to collapse, as humanism anederror after error in its translation”, 2000:44..

12 A [E. McGrath,The Genesis of Doctrine: A Study in the FoundatibBoctrinal Criticism.Cambridge, MA: Basil
Blackwell Ltd, 1990: 103.
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best. Hence, Luther protested against the abusedafgences in 1517 by the Roman Catholic
Church.

The political aspect of this reform should not lnederstood as having been based on
spiritual goals. But political leaders were prepgat® align themselves with even religious
organizations in order to attain their politicatarests, free of ecclesiastical restriction. Lutaed
Zwingli equally became prepared to ally themselvéh civic leaders in order to resist the papacy.
Luther appealed to the German nobility while Zwingd the Zurich city council for reform,
pointing to the benefits which would accrue to batha consequence. It is clear that the papacy
neither had the interest nor the ability to bribguat the needed reform to the church

What was it that needed to be reformed? McGrathtifles Western European Christianity
to have been in urgent need of drastic reform. frrelieval church had become notoriously
inefficient and corrupt? J. Pelikan says that Luther's discerning readihdnistory produced a
conclusion that in the history of the Christian idiumen and women had very early begun to use
their prayers, services, and Sacraments as a wanakihg atonement to God. When they did this,
the church moved from its early apostolic purityoithe corruption that Luther believed he was
called to purge out of it. The date of the falltioé church varied considerably in Luther’s thinking
Only rarely did he date it as the radical Protestaended to put it at the end of the first centdry
Often the seventh century or even a later centuag waken as the dividing line. Yet the
Renaissance popes seemed more interested in sd@ndaspiritual matters in order to achieve the
highest levels of “avarice, venality, immoralitydaspectacularly unsuccessful power politits”.
For critical observers such as Luther, the chuaahlbst its intellectual heritage.

Luther demanded reform. The reformer demandedherchurch to return to its age of

spiritual purity on the basis of Scripture. But Me®h, and Grenz and Franke say that the

13B. Thompson, 1996: 408.

4 A.E. McGrath Reformation thought: An Introductiot8.). Malden, MA: Blackwell Publishers, 1999: 3.

15 3. PelikanLuther's Works: Introduction to the Exegetical WariCompanion Volum&aint Louis, Concordia
Publishing House, 1959: 240.

'° A.E. McGrath, 1999: 3.
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Reformers did not originate the cry of ‘Scripturéoree’!’ Rather, they were echoing the
Renaissance’s great cry of the humanists - ‘batkdsources’dd fontey, back to the Golden Age
of the church, in order to reclaim its freshnessitp and vitality in the midst of a period of
stagnation and corruption. C.R. Hogg shows thdtefahe fall of Constantinople in 1453, the
growing awareness of the Greek language and itweibrought about an increased desire to read
the Greek authors, no longer through the lens oflieval Latin translations, but from Greek
itself”.*® It was these humanists, namely Desiderius Eragfm&9-1536), John Colet (1467-1519)
and Thomas More (1478-1535), whose emphasis establithe priority of Scripture over later
commentaries on its text, particularly those of mhieldle ages. Their desire was to approach the
Scriptures directly rather than through a compéidasystem of glosses and commentaries. This
humanism north of the Alps, according to B. Thommstaught that if one could discover the real
sources of Western Christian civilization — the IBjlthe church fathers, the classics — one could
purify Christianity of its medieval accretions acmruptions, thus restoring it to it pristine forfi”
As can be seen, Hogg argues, the first place artiwfgntesof theology for the Reformation was
given to the Scripture®. Luther and Melanchthon made extensive studiedherbiblical text in its
original languages of Hebrew and Greek. Prominembray these important texts was Erasmus’
Greek New Testament which came off the press 6 ¥5But thefontesof theology also included
other writings besides the Scriptures — the wrgingthe early church fathers. But the supremacy of
Scripture is something treasured in Protestants@ian circles to this day. Although Scripture’serol
in theology has however remained a challenge.

One instance shows that, after carefully examirfingncis Pieper's massiv€hristian
Dogmatics Hogg makes a very important observation on vgo&é Scripturameans as used today:

“Scripture is the sole source and norm of all Glarsteachings. Nothing else may be added to it as

YAE. McGrath, 1999: 149; S.J. Grenz & J.R. Frameyond Foundationalism: Shaping Theology in a Podem
ContextLouisville, KY: Westminster John Knox Press, 200%:

18 C.R. Hogg Jr., ‘What do we mean &gla scriptur Lutheran ForumVol. 36, No.1, Spring 2002: 99.

19 Cf. B. Thompson, 1996: 333.

20 Cf. C.R. Hogg Jr., 2002: 29.

2L Cf. B. Thompson, 1996: 342.
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source or norm®? This differs from the teaching of the Formula afr@ord, that the Bible is the
pure source and sole norm of Christian theologygdHmotes that contemporary Lutheran
dogmaticians tend to use the terms “source” anamfiaonterchangeably. On the other hand, in
their Confessions, Lutheran dogmaticians upholddthetrine that Mary remained a virgin after the
birth of Jesus; and that the Confessions say tlaay Mnd the saints in heaven pray for us; and that
the Confessions teach that prayer for the deadti®ijectionable, and not without benefit. Hogg
concludes that while Scripture is understood ag"sor “unique” source of doctrine, it means that
it allows for churchly traditions and that suchdieiags stand because there is no Scripture regectin
them. In contemporary American Lutheranism, Hoggues that “those who claisola Scriptura

in the loudest voices do not practice it in realityey supplement it with the latest Reformed
theological notions, or worse, the current fashiopsychology or sociology® This is why it is
important to review Luther’'s understanding and egaplon of thesola Scripturaprinciple, if it is

going to serve as a continuing guide for theolagy ehurch life today.

1.2. The Role of Scripture in the Protestant Reforrations

In the use of Scripture, D.H. Kelsey indicates tioatall a text “Christian scripture” means
that it functions in a certain way or does certhings when used in certain ways in the life of the
Church® This means that the Reformers wanted Scriptufertction in a certain way in the life of
the church. Kelsey also observes that the concepBaripture” brings with it a concept of
“authority,” for to call a set of writings “Scripta” is to say that they ought to be used in certain
normative and rulish ways in the common life of treurch®® In this, Protestants believe that

Scripture creates the church and alone is “autfiasiter her. But the central purpose of the Bilgle i

22 C.R. Hogg Jr., 2002: 26.

% The Formula of Concord is contained in Bmok of ConcordFortress, 2000, in which is stipulated the Lusimer
Missouri Synod Confessions.

24 C.R. Hogg Jr., 2002: 31.

% D.H. Kelsey,Proving doctrine: The uses of Scripture in Modehedlogy Harrisburg, PA: Trinity Press
International, 1999: 90.

% D.H. Kelsey, 1999: 94,
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not to provide raw material for erecting a theotadjiedifice, but for the community of faith to seek
to discern the Spirit’s voice through the appradatext’’

For otherssola Scripturais generally called one of the catch phrases efReformation,
along with othesolaformulae, sola fide, sola gratia, solo Christi, soli Deo Gier?® What did the
Protestant Reformers mean Ispla Scriptur@ This is an important issue in an attempt to
understand the role of the Scriptures in the PramedfRkeformations. G.C. Berkouwer suggests that,
“the Reformationsola Scripturawas not meant to be separatistic and isolatingalled for the
battle for the true tradition and implied an hereagical appeal of the first order for the life bkt
church.”® Kelsey maintains that what the Reformers undedstocconstitutesola Scripturais the
occasion for the presence of the revealed Wbid. this they meant that the only activityo{a
Scripturg which allowed the “proper” use of Scripture s litse in preaching and sacramental acts.

Berkouwer notes however, that “the Reformers [eutm particular] did not wish to
endanger the principle of tradition; rather, thaghed to protect it. Hence its function remaing, no
only in the face of dangerous “tradition” of othems oneself, but also against dangers of
interpretations (one’s own and others) that mightcbnsidered to be “additions” in the course of
time. Thesola Scriptura therefore, will only have significance when itnet used in terms of a
theoretical axiom for polemics, but when it takeswvisible and concrete forms, showing to what
extent the entire church is prepared to take ewbygction captive to obey Christ (Il Cor. 10: 5).
Without this preparedness every polemic losesdtsep”.

Lane found that there are also various ways irclwlive may understand the meaning of
sola Scriptura Some of the ways given by him include the follogui “Scripture, although
supreme, is neither the sole resource nor thessnlece of theology. While the material sufficiency

of Scripture is a part of what is meantdmfa scriptura it is not the whole. Scripture is not the sole

273.J. Grenz & J.R. Franke, 2001: 84.

% G.A. Cole, ‘Sola scriptura: Some Historical anch@mporary Perspective’ i€hurchmanyol. 104. No. 1, 1990:
21.

29 G.C. BerkouwerHoly Scripture: Studies in Dogmatiggrand Rapids, MI: Eerdmans, 1975: 312.

%'D.H. Kelsey, 1999: 96.

% G.C. Berkouwer, 1975: 313.
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authority for theology. But the essence of sioda Scripturaprinciple is that Scripture is the final
authority or norm for Christian belief®

Lane warns against taking too far such rhetoricthes frequently recited statement of
Chillingworth who says, “The Bible, | say, the Bsbbnly, is the religion of the Protestants”.
According to Lane, for the Reformations and forregalical theology, Scripture remains the final
authority to which one can appeal against all estasical authority. Along this line of reasoning,
C.D. Allert** suggests that an appeal to ‘the Bible and theeBildne’ should be applied only to the
magisterial Reformer®. This has since changed, with some theologfanpting for the Spirit
speaking in or through Scripture as the final artidor Christian belief and practice. They bekev
that bringing the Spirit and the Bible together\pdes the foundation for understanding in what
sense the Bible is the norming norm in theology.

Grenz and Franke are careful to say that the RIbks not function as Scripture when we
hear the voice of the Spirit speaking through . @e contrary, they say that “the Bible remains
objectively scripture whether we hear the voicéhef Spirit speaking through it or not because it is
the book of [for] the churci* Nevertheless, Grenz and Franke seem to contridictselves when
they say that it is the corporate confession ofBlie as “Scripture” that forms the context forou

hearing the Spirit's voice in its pages. Rathemvauld seem better to say that the possibility of

32 AN.S. Lane, Sola scripturaMaking sense of a post-Reformation slogan’, in:. PEEl.).Pathway into the Holy
Scripture.Grand Rapids, MIl: Eerdmans, 1994: 297.

*AN.S. Lane, 1994: 326.

3% C.D. Allert, ‘What are we trying to conserve? Egalicalism andsola scriptura’, Evangelical Quarterly/ol. 76,
No. 4, 2004: 329.

% McGrath maintains that “magisterial reformatioefers to the mainstream Reformation. This “drawsrgion to the
manner in which the mainstream Reformers relatesgtolar authorities, such as princes, magistmategy councils.
Whereas the radical reformers regarded such atig®as having no rights within the church, themsmeam argued
that the church was, at least to some extent, sutge¢he secular agencies of government. The rmatgs had a right
to authority within the church, just as the chucchild rely on the authority of the magistratesrifoece discipline,
suppress heresy, or maintain order. The phraseistesigl Reformation’ is intended to draw attenttorthis close
relationship between the magistracy and the chuvbich lay at the heart of the reforming progranwhevriters such
as Martin Luther or Martin Bucer”, 1999: 5-6

%3.J. Grenz & J.R. Franke, 2001: 65, 67.

%73.J. Grenz & J.R. Franke, 2001: 68.
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hearing the Spirit's voice occurs when we confdes Bible to be Scripture. Hence for them,
reading the Bible theologically becomes an antidot@istaken uses of Scriptute.

On the other hand, Luther was not intending tosstute Scripture for the pope and the
church. Greenslade pointed out that the commontassehat the Reformers dethroned the pope
and enthroned the Bible is not vafiP.P. Kuenning, in agreeing with this position stnat “the
Reformation cry of ‘Scripture alone’ was not inteddto substitute an infallible book for an
infallible church or pope, but to insist that thelid Scriptures held absolute primacy as the source
of the living Word of God in Chrisf Hence Luther insisted that “the Scriptures ar¢heeiof men
nor from men but from God” Grenz and Franke maintain that the biblical textjzles the basic
parameter for understanding the interface betweergesis and theological reflectiéh.This
interface must continue because “we must neverlgdacthat exegesis alone can exhaust the
Spirit's [God’s] speaking to us through the tet”.

Greenslade argues that “a book cannot replaceng[sid. A book has to be interpretetf”.
McGrath concurs with Greenslade’s position. McGrgthiew, too, is that texts need to be
interpreted. There is little point in treating ateen text as authoritative or normative if these i

serious disagreement concerning what it mé&ansL. Walter adds that if authority ends in the

38 While Grenz and Franke do well to link the Spirithwthe Bible, it seems like stretching the poimt far to say that
the Bible is only authoritative because it is tipriBwho speaks through it. The Holy Spirit doex speak through the
Bible independent of the entire Trinity. It is t®d-head or the Trinity that speaks through thdeBibesus indicated
the unity of the Trinity when He spoke about therkwof the coming Spirit. In John 16: 13-15 Jeswdidated that the
Spirit will not speak on his own, but he will speady what he hears. The Spirit was to bring glarhrist by taking
from what is Christ's and making it known to thefind all that belongs to the Father is Christ's.&md (the Trinity)
speaks through the Bible, which is what gives thatity. Rather than asking “what is the Spiritis@yto the church?
(Rev. 2: 11),” the church when reading the bibligadt should as, “What is God saying to the chur¢®Tim 3: 16-
17), S.J. Grenz & J.R. Franke, 2001: 65, 74, 89.

%9'S.L. Greenslade (F.B.A.), (EdJhe Cambridge history of the Bible: The West frbenReformation to the present
day.Cambridge, MA: University Press, 1963: 1.

“0p.P. Kuenning,Sola scripturaand the Ecumenical Endeavdbialog. Vol. 29. 1990: 202.

“IE.T. Bachmann (Ed.).uther's Works: Word and SacrameMpl. 35. Philadelphia: Fortress, 1960: 153.

*25.J. Grenz & J.R. Franke, 2001: 84.

*S.J. Grenz & J.R. Franke, 2001: 74.

*43.L. Greenslade, 1963: 2.

*® A.E. McGrath, 1999:157.
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printed page (be it Scripture or dogmatic histahg Protestant house will be lifeless and bare, and
contemporary Protestants will find themselves ariBaes reborff’

In acknowledging the distance between the worltheftext and our world in reading the
Bible theologically, Grenz and Franke suggest thdtads to a realization that the goal of our
theological reading of Scripture is not to altee ttext to fit our world. That would merely
undermine the integrity of the text. There showddher be intent on our part to alter ourselveftto
into the world of the text’ But the meaning of the text must be ascertained.

In order to understand the meaning of the textyibrld of the text carries a certain primacy
over our world; in a sense the text “absorbs” tleelavof the reader. Karl Barth argues that “the
church must always admit the free power of the F8dyipture’s proclamation over the church. The
church enters into the succession of the propheds agostles in their office of proclamation.
Although theantecessorthe prophets and apostles may long be dead, teeggarded as alive and
having power over the church, the successor, cgusitiving succession of their proclamation,
since their proclamation was fixed in writing afmerefore it is acknowledged that they still have
life and free power over the church today in thiitten word of theirs™?

Barth maintains that the written nature of thearagives it autonomy and independence
over the church. Otherwise,

“it could have pleased God to give His church thean in the form of an unwritten prophetic
and apostolic tradition propagating itself fromrgpio spirit and mouth to mouth....If it had
pleased God to make this unwritten spiritual-oradlition the canon of His church, the canon
would be as little distinguishable from the lifetbé church as the blood of our fathers coursing
through our veins is distinguishable from our owoold. Thus the church would be left alone
and referred to itself, to its own validity. Whagewthere may be of such spiritual-oral tradition
in the church, since it does not have written farmbviously cannot have the character of an

authority irremovably confronting the church. Inwritten tradition the church is not addressed;
it is engaged in dialogue with itseff*”

0V L. Walter, ‘Beyond sola scriptura: Recoveringhare balanced Understanding of Authorifjguchstone{US).
Vol. 4, Spring 1991: 17.

*"'3.J. Grenz & J.R. Franke, 2001: 89.

“8 K. Barth,Church Dogmatics: The Doctrine of the Word of Gddl. 1. Part One., G.W. Bromiley (Trans.).
Edinburgh, 59 George Street: T&T. Clark, 1975: 104.

*K. Barth, 1975: 104-105.
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But Barth further argues that,

“The fact that it is written does not make it them. There are other texts about which much
the same might be said regarding their exegesfseerpower residing within them. But it is
canon because it imposed itself upon the churctueals, and continually does so. The Bible is
canon just because it is so. It is so by imposiaglfias such. With regard to its content, the
Holy Scripture — the prophetic and apostolic wosdthe word, witness, proclamation and
preaching of Jesus Christ. The promise given tahiugch in this Word is the promise of God’s
mercy which is uttered in the person of Him wheesy God and very man and which takes up
our cause when we could not help ourselves aeakibse of our enmity against God”.

Here it seems problematic for Grenz and Frankedist that “it is not the Bible as a book
that is authoritative, but the Bible as the instemtality of the Spirit; the biblical message spoken
by the Spirit through the text is theology’s norgnimorm”>* That seems to suggest that the Bible as
a book is not authoritative until the Spirit spedksough it. The Bible was never found in a
situation as that. Rather it came into being bexaG®d spoke. And it therefore remains
authoritative because it is the voice of God to aoity, and therefore the biblical message is the
norming norm for theology? And yes, “The Spirit [God] speaks to us today thyio the
appropriated biblical text®

Barth further observes that by the Holy Scriptilme church is summoned and directed to its
proclamation and empowered for it, which implieattthe Holy Scripture, too, is the Word of
God> For Barth, God’s Word becomes an event in the muward, by God’s own will. The Bible
becomes God’s Word to the extent that God caudesbié His Word, to the extent that He speaks
through it. But is there a time when God ceasespak through His written Word? God is always

speaking through the Word whether men and womeniteanot.

S0K. Barth, 1975: 107.
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1.3. A Question of the authority to interpret Scrigure in the Church

The main point of argument for the magisterial dRefation, according to McGrathand
Kuenning®, was on who should interpret Scripture? Doctrimifusion and disagreement reigned
over the nature and location of theological autlyan the late medieval period making it far from
clear as to who had the ultimate authority to iotet Scripture. Luther asserted that the Scriptures
were self authenticating; meaning that they inetent themselv8S For Barth the undeniable
concrete authority of the Bible in its written forgives it an authority whose pronouncement is not
the church’s dialogue with itself but an addressht church. In its writtenness as “Bible” it must
be distinguished from and given precedence oveptinely spiritual and oral life of ecclesiastical
tradition>®

John Calvin also maintained that, “the Scriptuesthe only records in which God has been
pleased to consign his truth to perpetual remenderamhe full authority which they ought to
possess with the faithful is not recognized, untbey are believed to have come from heaven, as
directly as if God had been heard giving utteratlocthem”> In order to understand its meaning,
the clearer portions of Scripture should be useskfwain the difficult and obscure passages.

What if there are disagreements on the Bible p&ssageaning? J. Barton argues that
although earlier forms of Judaism (such as the @Qamommunity, or later rabbinical Judaism) did
not easily tolerate discrepancies between diffepants of the Bible on matters bélakhah in all
other areas Jews have tended to be far more rethgadChristians about the diversities within the
canon® Because the real and effective authority for ttectice of Judaism is the oral law, not the
text of Scripture, it does not matter very mucthére are different points of view and even factual

disagreements between different parts of the laibtiext. Catholicism has similarly in practice not

*° A.E. McGrath, 1999: 161-162.

% p.P. Kuenning, 1990: 202.
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Company, 1989: 68.
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Publishing Limited, 2007: 62, 63.

21



been very concerned about inconsistencies withentelt, because it is the church’s magisterium,
not the contexts of the Bible that directs whatldtebelieved*

It is Protestant Christians for whom the shoe Ipgscmost, because for them Scripture is the
ultimate court of appeal and has to act as its maarpreter, there being no higher court which can
adjudicate when it seems to give an uncertain juedgnit is perhaps this Protestant attribution of
all authority to the Bible that leads to the needind a ‘canon within a canoff, to take over the
role that traditional authoritative teaching play$oth Judaism and Catholicism.

J.N.K. Mugambi observes that all Scriptural religg are held together by common
Scripture. And paradoxically, the Scriptures whicchd together such religions are also a source of
tension and divisions. Scriptural religions arentapart by differences in interpretation of the sam
Scriptures which are commonly believed to be thers® of divine inspiration. Non-scriptural
religions, however, do not face that problem beedhsir doctrinal teachings are fluid, flexible and
spontaneous within a generally accepted world\View.

For Luther, Kuenning observes, the surest andssafay to understand Scripture was in its
literal or historical sens¥.Pelikan indicates that the centrality of the Senips in Luther’s thought
and the primacy of the Word of God in Luther’s tgbticame together in his exegesis. Luther was
so saturated with the language and thought of ithk Bhat he often quoted it without even being
conscious of if° Barth therefore admits that the Biblical canocadsstantly exposed to absorption
into the life, thought and utterance of the churdsmuch as it continually seeks to be understood
afresh and hence expounded and interpreted. Exagesdivays a combination of taking and giving,

of reading out and reading A.

®1J. Barton, 2007: 63.

%2 This refers to Luther’s Christological principkedetermining the Scriptural canonical writingsattts, the principle
of “what manifests Christ” has been called by s@et@lars as Luther’s “canon within a canon”, G.Bsél,Biblical
Interpretation TodayWashington, DC: Biblical Research Institute, 1985:

83 J.N.K. Mugambi: The Bible and Ecumenism in African Christianityi; H.W. Kinoti & J.M. Waliggo (Eds.)The
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Thus exegesis, without which the norm cannot astself as a norm, entails the constant
danger that the Bible will be taken prisoner by ¢herch, that its own life will be transformed into
the authority of the church, in short, that it willse its character as a norm magisterially
confronting the church. Here lies the questiorhefdctual place of theological authority.

All exegesis can become predominantly interpasitiather than exposition and to that
degree it can fall back into the church’s dialoguigh itself. To avoid one-sidedness in the
application ofsola Scriptura Berkouwer says that, “The confession of “Scriptatone” does not
begin with the “alone” as a general principle, With Scripture. For the meaning and weight of the
“alone” can be perceived only along that route.yOnl this way is it possible to suppress the
inclination to a one-sided reaction and to a peaipmiased preferencé”.

D.M. Beegle proposes that,

“The core meaning of “Scripture alone” is that tdaon is the only place where one can go to
find the authoritative gospel of Christ. Notwithstiang all the difficulties of the Bible, it
presents the clearest picture of Jesus and Godrdiieer. The writings of the postapostolic
fathers are valuable, and Protestants have noh dhem the reading and study they deserve.
Certainly the biographies of Christian saints arspiring and contribute to the fullness of
Christian experience. But the vast majority of eststical tradition resulted from the Holy
Spirit’'s working through the canonical books. Haistreason, Calvin’s doctrine associating the
Holy Spirit directly with the Written Word is a m@maccurate assessment of biblical teaching.
This is also why there can be no constitutive tradioutside of the biblical canon. Once the
apostolic period was closed, ecclesiastical tradliould never be the criterion for the trutf”.

But Barth counsels that “the exegesis of the Bébleuld rather be left open on all sides, not
for the sake of free thought, as Liberalism woudthdnd, but for the sake of the Bible. Here as
everywhere the defense against possible violenoc@otado, namely, maintaining its own life
against the encroachments of individual or totalgas and tendencies in the church, victoriously

asserting this life in ever new developments, dng tcreating recognition for itself as a nofth”.

As Barton appeals, “The Bible ought once againgcome the church’s book, to which we go for

®7 G.C. Berkouwer, 1975: 306.
% D.M. Beegle Scripture, Tradition and InfallibilityGrand Rapids, MI: Eerdmans, 1973: 121.
®9K. Barth, 1975: 106.
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inspiration and revelation, and should cease tosé&en as the proper province of rationalist
critics”.”® That is to say, the Bible belongs to the churafitext.

Although Barth argues further that to acknowletlgg a canonical text has the character of
a free power, suggests that, “after any exegesis fieen] propounded in it [the church], even the
very best, it [the church] has to realize afregh distinction between text and commentary and to
let the text speak again without let or hindrarszethat it will experience the lordship of thisdre
power and find in the Bible the partner or coundetpvhich the church must find in it if it is tokia

n71l

the livingsuccessio apostoloruseriously”.” Therefore, Barth seems to uphold the authoritthef

Scripture above the interpreting authority of therch.

1.4. Dating the development of theola Scriptura principle

P.A. Sandlin argues that against the commonly hield that the Reformers introducedla
Scripturain Western Christianity, but that there was wideeptance ofola Scripturain certain
sectors of the late medieval chuféhEqually, Greenslade asserts that “Luther was nétedy
original in his assertion that the Scripture is tii@mate resource, and that the pope is not the so
interpreter”’® English Franciscan, William of Ockham (1285-134@d previously demonstrated
the audacity to accuse the pope of error and todsdae Christendom by quoting the Scriptures
against the papady.Luther, too, gave a sharper edge to this posjitemiously takerf>

Thus contemporary scholars attempt to suggeserdiit dates for the origins of tisela
Scripturaslogan. For instance, Lane claims thala Scripturaas a formula or a slogan post-dates
the Reformatior® This suggests that it was coined and promoted thfeeReformations period. But

Berkouwer argues that,

“It should be recognized that the phrasda Scripturawas not coined by the Reformers; it
occurs already in the literature of the Middle Agesarious connections. It all depends on the
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context in which the words are used. The functibthesola Scripturain the Reformation was

to focus attention on God's Word as a principle ioferpretation over against human
arbitrariness. At the same time, this clarifies fibet that there was no intention of shaking off
all traditions, nor of returning to the source,wibe idea that the source contained water of the
purest kind. A general preference of this kindvidrat is “ancient” and “original” is often found

in humanism and in the Renaissance, with theisdall a return to the “sources” and to the
“classics,” but different and deeper motifs impeltae Reformers’

Other theologians such as D.H. Williams claim ttia principle ofsola Scripturawas
never intended to function in isolation from thesthiical tradition of the churcH. williams
observes that Biblical interpretation, on the grisiof the Bible alone, becomes liable to heretical
exegesis. For example, Luther, in his debates thethpapists, found himself driven to challenge the
authority not only of the pope but also of counass interpreters of Scripture. In August 1518,
Luther contended that the pope may err, so too eoanpcils’® It is therefore difficult to ascertain a

precise date for the coining of teela Scripturaprinciple. It must have developed over a period of

years.

1.5. Luther faces the radical application of thesola Scriptura principle

Building upon Luther’s reform, as G. Tonflinobserves, zealous Protestant Reformation
colleagues like Andreas Bodenstein von Karlstad88t1541) progressed further than Luther had
envisioned, in instituting anti-clerical and icofastic reforms by force if necessary. Luther showed
reluctance to replace Catholic legalism with a rewangelical form of the same thing. Luther
insisted that such changes be delayed until theoresafor the changes had been fully understood by
the people. Luther taught that the private Chmésiarue weapons to be used in their reform were
prayer, confession and suffering, not swords amtbscl This may be in line with Luther's two

kingdom§™ view.
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M.G. Baylor noted that, “as a popular movementliaas stood at the center, not at the
periphery of the Reformation[s]. But the commonaause was not the whole Reformation. The
radicals came to differ with other, more moderateagisterial” reformers over matters of scope
and strategy, as well as in their underlying atgtdoward the popular movement and the prevailing
structure of politics. The magisterial reformergceed traditional authority but did not questibe t
authority of existing secular governments. They t@drireform with the approval and backing of
princes and urban magistratéé.Pelikan shows how in addition to defending the ieval church
against Karlstadt and Zwingli, Luther also defentedinterpretation of the church fathers against
them. He wanted to rescue the fathers from whaegarded as the distorted interpretation that had
been foisted upon theffi.

On these grounds Luther was charged by the raRefrmers of being unwilling to pay the
price of reform. So when Luther failed to stop #eal of the grassroots movement under the
leadership of von Karlstadt and the fiery ThomasnMar, in their demand to overthrow the
dominant structures of society and the church,gpealed to the nobility to put down the rebellion
using force where necessary. Luther’s siding with &ggressive and unjust nobility, who struck
down the peasants by the thousands at the batBeaokenhausen in 1525, damaged his reputation
in his work of refornt*

D.H. Williams concludes, therefore, that a Scriptanly principle was found to create
greater problems which have plagued Christianityr esince® Hence C.D. Alleff® suggests that
when an appeal to ‘the Bible and the Bible alosaniade, it should only be applied to the radical
(Anabaptist) wing of the Reformation, because theadisterial Reformer® had a different

understanding of theola Scripturaprinciple from the one held by the radical Reforsf&

8 M.G. Baylor,The Radical Reformatiottambridge, MA: Cambridge University Press, 199xii.
8. Pelikan, 1959: 120.

8 B. Thompson, 1996: 407-408.

8 D.H. Williams, 1998: 356.

8 C.D. Allert, 2004: 340.

87 See note 5.

8 C.D. Allert, 2004: 338.

26



Allert admits that Luther’s writings before 152Rosv a decided emphasis on the authority
of the Bible over papal decisions. He goes on fotkat relying on Luther’'s pre - 1522 writings
without the proper ecclesiological context which isught in by Lan® can cause one to
misunderstand that true tradition was not equatéu ecclesiastical decisions in Luther’s eyes. But
a reading of Luther'®©n the Councils and the Churachritten in 1539, shows a significant amount
of reference to and preference for St. Augustimeuphout the document, thus indicating a trust in
the heritage passed down from the great westenerfatuther claimed that St. Augustine in many
places exalts the Holy Scriptures above the stat@me all teacher® Allert comments thatOn
the Councils and the Churcthows that the argument was not about the acaaptainthe early
church’s creeds and doctrines, but about who hagight to claim them as authorities. Luther
singled out the papacy in this document becauskeheved it was playing off the councils and
fathers against scripture in order to legitimatizeisions founded on the claim of traditidn.

Hence Luthe¥ claimed that it was a miracle of the Holy Spiliat he wanted to give the
world all the books of the Holy Scripture, of bdtie Old and the New Testament, solely through
Abraham’s people and seed, and that he did not aamgle book composed by Gentiles, just as
He did not intend to choose the prophets and as8tbm among the Gentiles. Therefore Gentiles
must not value the writings of the early fatherhaghly as Holy Scripture, but as worth of a little
less; for they are the children and heirs, while@des are the guests and strangers who have come
to the children’s table by grace without any pramisuther found it absurd that the Roman papacy
usurps the authority to change Scripture arbiyasiblely to suit itself, without any regard for
apostles and prophets.

It becomes clear that, the issue Luther was fnghtigainst was not rejecting tradition, but
the authority of the contemporary church to tealkblsey argues that since ‘Scripture’ and

‘tradition’ are not logically on par, it is misleiag) to contrast them as alternative and competing
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authorities for the church’s forms of action aneegh®® On the other hand Luther was not calling
for a return to the tradition which the medievaliah had corrupted, but for a return to Scriptige a
the final arbiter, not the church. This is becafesd uther, God was present among the faithful only
in the mode of proclamation. Therefore the “propesé of Scripture is its use in preaching and
sacramental act.

In the post-Reformations period, Kelsey identifeesange of decisions theologians make
about how to use Scripture to help authorize ttieiological proposals. He contends that to suggest
that Scripture might serve as a final court of abgéor theological disputes is misleading because
there is no one, normative concept “scriptufelnstead, there seem to be a family of related but
importantly different concepts “scripturé For instance, Kelsey found that G. Ernest Wrigiukt
the view that the Bible is not primarily the Worl®@od, but the record of the Acts of God, together
with the human responses ther&téle therefore emphasizes that the recital of Gadts is more
theologically basic than the doctrine.

Kelsey suggests that “to call a text ‘Christiansare’ is that it functions in certain ways or
does certain things when used in certain waysérctimmon life of the church”. For instance, he
suggests that, “part of what it means to call & f€kristian scripture’ is that it functions to giea
persons’ identities so decisively as to transfohent”*® Therefore, Berkouwer says, “The phrase
sola Scripturaexpressed a certain way of reading Scripture,ymgla continual turning toward the
gospel as the saving message of Scripture. TheaiRefs were therefore aware of being confronted
with the original and canonical gospel, not becaitisgas ancient as such, but because of this

concrete and qualitative “originality.” In this hg it may be said that the tersola Scriptura
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represented “the struggle for the genuine traditidrAll this aims at understanding how Scripture
functions in the life of the church.
Grenz and Franke consider the Scriptural textsotd primary status at all stages in the life

100

of the church because they embody a foundatiomatity.” The Spirit is said to author this new

identity in believers by appropriating the bibli¢akt with its narrative of the past and its visimn
the future’®* So, when the church acknowledges that just theiimgs are sufficient as her canon
that is part of the church’s self-description. histway, Berkouwer maintains that thela Scriptura
first became a thesis and then received a poleraigdlhermeneutical function in the actual life of
the church. On the basis sbla Scripturait remains true that the church stands under titieoaity

of the Word, and only thus will it remain the chiurdt may be concluded that the Reformers were
deeply bound to remain faithful to the pattern loé New Testament. For in it there is a radical
boundary (an emphatisolad) that could not be transgressétThe idea was not to condemn the
past of church but to claim that belief in a selfdent continuity ought to be placed on the
touchstone of the gospel. They desired to startiarlight of tradition themselves; this is evident
from Calvin’s high regard for the doctrinal decissoof the early councils. But the critical function
of the Word of Scripture was respectedhin this context, not only theoretically but practigal
with a clear freedom regarding the ancient chunctd the manner in which it had spoken of
salvation in Christ. Hence the Reformers’ convictioust be seen against the background of the
critical closure of the canonical gospel to whitteyt pointed. It is striking that Rome and the
Protestant Reformations disagreed concerning thencAut not concerning the acceptance of the
canon of Scripture itself, in spite of Rome’s viélvat the fixation of the canon was based on the
authority of the church. It is difficult to deny ah the acceptance of the normative canon

presupposes as its subjective correlate a submigsi&cripture as God’'s Word. There is good

reason to ask whether the idea of the canon ddasatig imply a recognition of the sufficiency of
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Scripture in view of the factual recognition of tbanon, and, moreover, whether the concept of
tradition as “addition” is thereby not excluded.eféfore Scripture remains supreme over the

church.

1.6. Thesola Scriptura principle as applied to the canonical writings

At this junction, F.F. Bruce reveals that, “withetrevival of serious biblical study in the
early Middle Ages, fresh attention was paid to ¢joes of canonicity. Nowhere was this revival
more marked than in the Abbey of St Victor at Parithe twelfth century. In the school attached to
the Abbey Hebrew sources were explored and a nephasis was placed on the literal sense of
Scripture”®® During the sixteenth-century Reformations the éssame more sharply to the fore.
When Luther, in his debate with John Eck, maintditkee authority of Scripture aloneaofa
Scripturg over against that of the church, this quicklyseal the question of what precisely
constituted ‘Scripture aloné®* Beegle notes that “Eck was a fighter by nature] ke penned
many articles against Luther and the Reformatiors]first he had a moderate view of Cajetan.
Since Christ had empowered the apostles, not thegp@o publish the gospel, Sacred Scripture was
to have first place....When Luther took ‘justificatiby faith’ as his standard of the gospel, he was
ready to ignore James as a “very strawy epistfetuther’s ‘canon within a canon’ disturbed Eck a
great deal such that he began to change his viewsder to counter Luther. He argued that God
had revealed the gospel through Jesus Christ, wihorin passed it on to the apostles. The gospel
was written in the hearts of the church; as a tdsel church had authority over written sources,
both Scripture and tradition. Finally, in orderkeep from misinterpreting Scripture, which was a
sin against the Spirit, Eck concluded that Chntimust yield to the church because it was the only

true interpreter of the gospel.”
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When Luther was challenged to abide by his priecgd ‘Scripture alone’ and concede that
Scriptural authority for praying for the dead wasrid in 2 Macc. 12: 45 (where praying for the
dead, ‘that they might be delivered from their sis’ said to be ‘a holy and pious thought’), he
found a ready reply in Jerome’s ruling that 2 Méezs did not belong to the books to be used ‘for
establishing the authority of ecclesiastical dogmEsat is the apocrypha.

Consequently Beegle notes that, “The strict “Sarg alone” of Luther and Calvin evoked
the opposite claim “the Church aloneso(a ecclesipby Albert Pigge (1490 — 1542), a strong
apologist for Roman orthodoxy. Scripture herensitied to the canonical books, but it needs to be
supplemented by tradition, “the apostolic messdgthe primitive Church, handed down through
the succession of Fathers and Bishops, whethemtbasage has been written or not in the Holy
Scripture. Recognition of this all-important bodiytadition raised the question as to how Christ
had assisted the church in defining, conservind,assing it on*’’

We have seen that the medieval Renaissance whicturedainto the Protestant
Reformations brought along an emphasis of studthegpatristic classics and the Scriptures in the
Greek and Hebrew languages. The emphasized praiftistidying the writings of the fathers in
these, as opposed to do so through their Latirslations reveal the inadequacy of and erroneous
doctrines which resulted from these translationd eommentaries. This necessitated, as noted
earlier, a reform in the church’s theology and chursacraments. At the center of these
Reformations was Martin Luther. However, Luthere@aesistance from the medieval Roman
Catholic church and in addition to that, he wasictzied by those (radical Reformers) who wanted
to go beyond where Luther envisioned. Luther'sstesice on the teaching and application of the
Scripture principlegola Scripturd also revealed Luther’s limited view of the caradrScripture —
his use of the Christological principle. The Rontetholic Church challenged Luther’'s appeal to
the doctrines of the early councils and the fathidrs understanding and application of the church’s

tradition is what we now turn our attention to.
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1.7. The role of Tradition in the Protestant Refornations

A variety of definitions of church tradition exsstFor instance, McGrath points out that
according to Irenaeus, “What had been handed doeas [®ic] merely the biblical texts, but a
certain way of reading and understanding thosesté% Grenz and Franke also maintain that, “the
Christian tradition is comprised of the historiedlempts by the Christian community to explicate
and translate faithfully the first-order languaggmbols, and practices of the Christian faith,iagis
from the interaction among community texts, andtwel into the various social and cultural
contexts in which the community has been situatétiBut Beegle defines tradition as the Gospel
passed on from bishop to bishop, and from teaahdedcher. The list of the men and women
through whose care it has been kept undefiled ¢h é&zcal church is what the early fathers termed
the paradosisor tradition of the church. The sum total of th&selitions formghe Tradition of the
universal church®

In addition, Kelsey maintains that when used dlemlogical concept, tradition names a
process that embraces both the church’s use opt8ai and the presence of God which, in a
dialectical inter-relationship, are together ess¢md the church’s self identity. But more pretyse

tradition is used as a theological concept to rédethe handing on of thieerygma***

However,
concretely speaking, tradition both refers to tlmding-on and as what is handed-on, such as
creedal and liturgical formulae and specific ritaats — the Apostolic tradition — which is essdntia
to shaping and preserving the church’s identityase it provides the mode in which God is
present among the faithful. Considered as a proaiutite historical circumstances and forces that
have shaped it, Christianity is to a significangi@e regarded as a tradititi. The message of the

church and its practices find themselves dressexlilimral manifestations of the places and times

that surround and transmit them.
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Further, Luther's indebtedness to the ‘churchadition’*'?

iIs observed by Pelikan that
Luther could not have been the exegete he was wiittihee help of the church’s tradition. That
tradition gave him the help and footing on whichdoelld and did move and shift, but which he
never lost. But this was so because he believedutinder this footing was the foundation of the
Scriptures and also as a son of the church he evaaceive it gratefully™* Bloesch'® maintains
that tradition as the amplification and interprietatof the Word in the community of faith is to be
respected and honored, but it is not to be accepteditically. Every interpretation in church
tradition must be measured in the light of the scmmdent meaning of the gospel that shines
through Holy Scripture. Tradition can be misused aarrupted by leaders or clerics who seek to
advance themselves or secure power for themsélhes.is why Jesus warned that the consciences
of men and women must not be bound to purely hutretions (Mark 7: 8). He castigated the
Pharisees who for the sake of their tradition meoie the Word of God (Matt. 15: 6). Human
traditions therefore should not be used to sulistthie claims of God’s Word.

On the other hand Berkouw&targues that the confessionsafla Scripturahas often been
criticized for being an isolating and one-sidedaapt. In choosing one source instead of two, this
objection should not be superficially ignored. Oneast also be concerned with the problem of
tradition. Otherwise, one would fail to realize tttiae church, in its relationship with God’s Word,
has always been informed by traditions. The merdession ofsola Scripturadoes not safeguard
the church in the least from traditions that becamberpretations which become attached to the life

of the church in the course of time to the extdrat tpractically they have the features of the

sovereignty Word of God. We become aware of thisrete when we consider the confessional

13 | uther was brought up, trained and worked as agu&tinian monk and professor of biblical studigsipio his
confrontation with and consequent excommunicatromfthe Roman Catholic Church. His reformation agewas
aimed at riding the church he loved of corrupt pcas and planting it on the firmer foundation afiture and the
early church fathers’ doctrinal pronouncements.

143, Pelikan, 1959: 88.

15D.G. BloeschHoly Scripture: Revelation, Inspiration and Integpation.Downers Grove, ILL: InterVarsity Press,
1994: 151.

118 G.C. Berkouwer, 1975: 304, 305.
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divisions. Because of this danger there must bedhat deeper and continued consideration and
critical testing flowing forth directly from theola Scripturaitself.

Allert'*” who takes the position that the Protestant Reftsrdél not reject tradition also
says that they did not accept it without judgin@giinst the final arbiter of Scripture. While they
viewed tradition as useful in helping the churchdenstand Scripture, it was not a normative
interpretation of Scripture. Once the church sthréentradicting Scripture, tradition became
corrupt, making it impossible to identify the ‘trtradition’ **

Therefore the Protestant Reformers needed tondissh true tradition from corrupt
tradition, and that this could only be done byitesiall tradition according to its faithfulness to
Scripture. Grenz and Franke observe that from theigtic era through the Middle Ages,
theologians acknowledged the primacy of Scriptwdjle simultaneously granting a certain
importance to traditioh:? Grenz and Franke take this view because they oanteat in patristic
era, Scripture and tradition were not seen as niyteraclusive but as co-inherent. This conception
of the co-inherence of Scripture and tradition caamsea result of the assumption that both issued
from the common source of divine revelatigh.

Therefore Beegle commends the early fathers saitimg ancients were just as astute as we
at this point. In fact, the word ‘canon’ means ru&andard®®* The selection of the canon was
precisely to have a basis for checking religiouschéng from that moment on. Knowledgeable
leaders of the church had seen too much distotedel making the rounds of the local churches
and they determined to restore the purity of thepgbas much as possible. In the light of the
historical evidence the assumption of undefiledgnaission of tradition is wishful thinking. In fact

the selection of the canon was the responsibl@iugathority to correct previous failure to exeecis

Y7C.D. Allert, 2004: 336.

18 Trye tradition, McGrath indicates, refers to ‘thearantor of faithfulness to the original teachiagafeguard against
the innovations and misrepresentations of bibliegis on the part of the Gnostics.’ It is a livilngnsmission of the
Gospel, accomplished in the Holy Spirit, form gextien to generation. This idea of ‘a certain wayndérpreting
certain texts of Scripture, which went back totihee of the apostles themselves’ was began by ¢lger&l-century
patristic theologian, Irenaeus of Lyon., A.E. Mc@r&007: 136, 138.

1193 3. Grenz & J.R. Franke, 2001: 64.

1205 3. Grenz & J.R. Franke, 95.

121D .M. Beegle, 1973, 122; Cf. A.E. McGrath, 2007641340
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authority. The only difficulty was the problem oédding which one of the fathers was most
accurate when two or three of them disagreed.

Allert insists that the Reformation principle sbla Scripturawas not primarily directed
against tradition, but against the teaching ofdbetemporary churcH? But the elevation ofola
Scriptura by the European humanists effectively set the @@eor what became the Protestant
antitraditionalism®>® This was not to suggest that thela Scripturaprinciple was used by the
magisterial Reformers to argue that the church Ibe@enh in error since the second century, as
presumed by the radical Reform@fs but that the magisterial Reformers were concertred
establish an historical link to the apostolic amgegestablish their pedigree. Magisterial Reformers
did not intend to sever themselves entirely fromm @hristian past. For example, Melanchthon,
testified of Luther's agreement with the fathersl @éime councils in his teaching. What Luther had
done was nothing else than to call people backedScripture and also to those fathers who came
the closest to the meaning of ScriptuféMelanchthon reasoned that if one compares St.
Augustine’s books against Pelagians, such a orleseal that they agree on the sum of the matter.
And it will further be seen that Luther had taugture things than could be found in the writings of
the fathers. It was not until the post Tridentiret®lic position, which espoused the primacy of the
church, and its position on tradition arising frammesponse teola Scripturathat the hardening of

the Protestant attitude toward tradition was ocraesi*?°

22C.D. Allert, 2004: 337.

28 Cf. S.J. Grenz & J.R. Franke, 2001: 99.

124 Baylor, in summary form, indicates that the raReformers exhibited a more cohesiveness thammihgisterial
Reformers’ [See note 5 for definition]. They thotighthemselves as a unified movement or informadyp In their
reformation strategy, they did not want to relytbe support of secular authorities and on postgpairange until it
was won, they were theorists and executors of iniedReformation through direct action from beld@wey rejected
a hierarchical conception of politics in which ligiate authority, whether secular or ecclesiastabolved from top
down. The radicals stood for the right of each l@cemmunity to hear the gospel preached in pumnfand regulate its
life according to the gospel. The radical Reforoatilso advocated community control over the |lebairch,
including the rights of each congregation to chatsewn minister and to control the use of ecelstital payments.
They were opposed to infant baptism, Luther’s shilivigion between spiritual and worldly kingdonise tright of self-
defense, meeting violence with counter-violence, @spousing many other radical, revolutionary viewagch supplied
justification for violent rebellion; 1991: xiv-xxi.

125p_ MelanchthonMelanchthon: Selected WritingS.L. Hill (Translator). Westport, CN: Greenwood §5¢
Publishers, 1962: 74-76, 80.

12635 J. Grenz & J.R. Franke, 2001: 102.
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Berkouwer also suggests that the Protestant Retns’ viewpoint will not be understood
if it functions only in a polemic with Rome. He aes that,

“The sola Scripturadid indeed function in the history of the contrmyeconcerning Scripture
and tradition in the Roman Catholic Church. Howevhrs must be understood in a wider
context, embracing the polemic against all addgitmat influence the life of the church, even
where thesola Scripturais not an issue at all. The sufficiency of Scriptis a confession
implying the responsibility to keep an open persipecon the message of Scripture. It is as
clear as daylight that the Reformers did not sdpdtas calling from thesola Scriptura with
deep conviction and an urgent pastoral admonitiogy twitnessed tesola Scripturaand
Scripture’s sufficiency in mind*?’

Within this vein Luther and the radical Reforméemmanded that the medieval church be
reformed because it had clearly contradicted Sampin some of its teachings and practices. This
meant that some elements in the doctrinal teactohtfze church had to be soundly rejected. But as
Luther was very much aware of the problems asstiaith private judgment, the rejection of this
corrupt teaching authority of the church did notamehat the individual had the right to interpret
Scripture as the radical Reformers would have it.

Unfortunately Luther’s application of the Scriparin the reform process was not uniform.
This was due to the different approaches appliethéo church’s tradition. Since the medieval
church regarded both Scripture and unwritten tiaias a basis for doctrine, Luther's emphasis on
the Scripture principlespla Scripturd brought tradition in question. But how did theotestant
Reformers define tradition?

According to Heiko A. Obermalt® and McGrath?® two different concepts of tradition
could be identified circulating in the late Middiges, known as ‘Tradition 1’ and ‘Tradition 2’.
Tradition 1 is understood to meansimgle-sourcetheory of doctrine: the kerygma contained in
Scripture. And ‘Tradition 2’ refers to a traditidnaay of interpreting the kerygma in Scripture, or

as Oberman puts it, Tradition is “the handing dafthat same kerygma contained in the Scripture

in the living form”*° The living form is the visible Body of Christ, ipised and vivified by the

127 G.C. Berkouwer, 1975: 305.

1284 A. ObermanThe Harvest of Medieval Theology: Gabriel Biel aaig Medieval NominalisnCambridge, MT:
Harvard University Press, 1963: 365-369.

129 A E. McGrath, 1999: 146, 154.

%04 A. Oberman, 1963: 366.
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Holy Spirit. ‘“Tradition 2, in this case is dual-sourcetheory of doctrine: the understanding that
both Scripture and unwritten tradition issue frame same source: the Word of God, Revelation.
McGrath reveals that the Council of Trent, whichswgharged with stating and defending the
Roman Catholic position against the threat posedhey Protestant Reformations, argued that
“Scripture and tradition alike were to be regardesl inspired by the same Holy Spirit, and
safeguarded and handed down by the same cathalictett*
McGrath suggests a third definition of traditiohieh he designates as ‘Tradition 0’ — which

allocates no role whatsoever to tradittdhThe three are thereby summarized as follows:

Tradition 0: The radical Reformation

Tradition 1: The magisterial Reformation

Tradition 2: The Council of Trent
That is how there were different definitions ofditeon during the Reformations era. Today,
however, although Laf® and Williams** suggest that to talk of Scriptusdone, implies the
exclusion of rivals, theologians use several saisteh as Christian tradition, Christian experience
the phenomenon of prophecy in the church today,dmreason, philosophy, science, psychology,
sociology, politics, archeology, ancient historgdaulture. These have played and continue to play
a significant role in theology. Lane therefore dades that it was the use of any of these sources i
addition to Scripture in the theological enterprid@t distinguished the various classes of
Reformers from otherS® Walter counsels that thinking Protestants musentgfthe authority of
Scripture and the authority of the historic couacidogmatic norm as their bases for dogma or
doctrine. He asserts that only the heretic is afte found arguing for ‘Scripture alon@®. This
shows that the Reformers, like the Roman Cathadfiar€h, recognized their dependence on more

than just the Scripture alone in doing their thgalal reform.

31 A E. McGrath, 2007: 139.

132 A E. McGrath, 1999: 154.

% AN.S. Lane, 1994: 298.

¥4 D.H. Williams, 1998: 355.

%5 A N.S. Lane, 1994: 299.

136 y/.L. Walter, ‘Beyondsola scriptura Recovering a more Balanced Understanding of Aitifio Touchstone{US).
Vol. 4, Spring 1991: 17.
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McGrath argues that “Christian theology, like mdgtciplines draws upon a number of
sources™*” He acknowledges four main sources within the @harisradition: Scripture, Tradition,
Reason, and Experience. McGrath concedes that lthtlugse are not regarded as of equal
importance, each of these sources has a distindtilsotion to make within the discipline of
theology. Grenz and Franke also maintain that ffi#ical message is the norming norm for
theology”!*® They go on to say, “we affirm with the church thgbout its history that God has
acted and spoken; the biblical texts bear witne<3dd’s acting and speaking to the communities of
faith in the biblical era. But God acts and spetiday too, and the Bible is the Spirit's chosen
vehicle for speaking authoritatively to u$®. This gives the Scripture a superior position abalve

other sources.

1.8. Luther’s view of the early church councils andhe early church fathers

Allert**® who points back to the ‘Arian controver§{'and the proceedings of the Council of
Nicaea (325 A.D.) demonstrates another extremeoliiee sola Scripturaprinciple. Arius is well
known for his Christology that denied the etermibhd deity of Jesus based on an appeal to Scripture
alone. Having denied a doctrine which the Nicenglsl las essential made the Council to charge
Arius as sinfully misusing Scripture. Although Latinever denied the existence of contradictions
in the Holy Scriptures, he held that the counciNidaea did not invent the doctrine that Christ is
God or establish it as something new as thougladt ot previously existed in the churches, but
rather defended it against the new heresy of Affts.

Mugambi observes that Christianity as a Scriptuelgion suffers from time to time from

accusations of heresy when conventional interpogtatof sacred Scripture are challenged by

37 A E. McGrath, 2007: 121.

1383 J. Grenz & J.R. Franke, 2001: 72.

%95 J. Grenz & J.R. Franke, 2001: 73.

1“9C.D. Allert, 2004: 343.

141 McGrath indicates that ‘Arius argued that Chrisisvsupreme among God’s creatures. His opponets asu
Athanasius, retorted that this Christology wasllpiaconsistent with the way in which Christianemghiped.
Athanasius stressed the theological importancheptactice of praying to Christ and worshiping hifiArius was
right, Christians were guilty of idolatry, througforshiping a creature, rather than God. WhereassAselieved that
theology should criticize liturgy, Athanasius beke that worship patterns and practices had talkentinto account
by theologian’. Arius was condemned by the CouoftNicaea in 325 as a heretic, 2007: 140.

142E W. Gritsch. (Ed.), 1966: 41/54.
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theologians with new insights, correct or otherwfSeMugambi therefore concludes that, “it is
clear, then, that while the Bible is affirmed tothe point of convergence for all Churches and all
Christians, it is also the source of differenceging to the wide variety of attitudes towards da
because of the great diversity of possible intégbi@ns of its many books, chapters, authors and
historical contexts®** This is nothing strange as the apostle Paul waafdteretics who would
arise and distort the truth in order to draw awagigles after them (Acts 20: 30).

For the Nicene fathers to finally reject the hieadtteaching of Arius, Allert indicates that
there was a need to appeal to a ‘rule of fdithivhich for Tertullian and Augustine, was the guide
to proper interpretation of Scripture delivered GWrist, spread by the Apostles and finally
deposited in and safeguarded by the apostolic btfcGrenz and Franke maintain that the
awareness of those thinkers whose ideas aboutotheaind Christian faith have been rejected as
heretical by the Christian community remains indiue for contemporary theology. But this
tradition of proper doctrine was the rule, or stmuad or right belief, which, for Tertullian was the
guide to proper interpretation of the Scripturest,the Bible itself*’ Allert insists that if the rule of
faith safeguarded orthodoxy’s biblical interpretati it is inaccurate to make the claim that the
Bible and the rule of faith should be seen as amd the same. He challenges evangelicals to
responsibly understand the historical and theoldgiontext to which they appeal when talking of
sola Scriptura*®

From St. Augustine’s debates with Maximinus, Vdithis indicates that “it became clear to
second and third century writers such as Irenakersullian, and Hippolytus, that any appeal to the
Bible alone for maintaining pure doctrine was ingbke. While affirming the eminence of

Scripture, Tertullian found it necessary to byp&ssipture, for the authority of the historic

143 3.N.K. Mugambi, 1997: 69.

144 3.N.K. Mugambi, 1997: 73.

145C.D. Allert defines the ‘rule of faith’ as a “tritién of proper doctrine that was delivered by Ghrspread by the
Apostles and finally deposited in and safeguardethb apostolic church. This tradition of faith whe rule or
standard or right belief.” In other words, it i®throper way of interpreting Scripture, 2004: 345.

18 C.D. Allert, 2004: 343,

14753, Grenz & J.R. Franke, 2001: 122.

18 C.D. Allert, 2004: 343,
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teaching, because Scripture was itself the poimbatention. To establish the true interpretatibn o
Scripture, Tertullian, in hi©n the Prescription of Hereticproposed that they first look for where
true Christian teaching and faith were evident.réhtue Scripture, the true interpretations, dhd a
the true Christian traditions will be found®

For Luther and the other Reformers such as Callwvengpplication ofola Scripturadid not
constitute the most radical call for reform. J.RcB argues that these Protestant Reformers merely
subordinated tradition. The authority of all cous@nd other theologians was made subordinate to
that of Scripturé> Luther viewed the Scriptures as “the very worderks, judgments, and deeds
of the majesty, power, and wisdom of the most iGgial”.*>*

While Luther appealed to the readers of his Gentranslation to “think of the Scriptures as
the loftiest and noblest of holy things, as thénest of mines which can never be sufficiently
explored”>*? he and the other Reformers also appealed to the@aurch fathers, to tradition, and
philosophy in their debates with the medieval CathGhurch. They retained such doctrines as the
Trinity which had been developed by the councils and wees to be consistent with Scripture.
These Reformers accepted the councils becauseasitthese councils which defined the cardinal
doctrines of the Trinity, the Incarnation, the matof Christ Jesus, the relationship of atonement
and Deity, and marked out that plethora of earlyrCh heresies which were to be shunned. It is the
doctrinal decisions of these ecumenical councilsicivhProtestantism accepted as historic
orthodoxy” >

Unfortunately Luther also retained some aspectaufition such as infant baptism, one
extreme example of a teaching with more of an anahdradition than in Scripture. Luther’s

reasoning in accepting infant baptism is explaibgdvhat he said in his sermon in 1528 that “you

cannot hold the opinion that baptism is a humaerition, but it is God’s command® In the Fall

9D H. williams, 1998: 361.

1503 .R. BeckSola scriptura Then and NowJournal of Psychology and Christianityol. 16. Winter 1997: 299.

15LE T. Bachmann (Ed.). 1960: 35/236.

152E T. Bachmann (Ed.). 1960: 35/236.

153y L. Walter, 1991:16.

154 3.W. Doberstein (Ed.).uther's Works: Sermon¥ol. 51. (4" Reprint). Philadelphia: Fortress Press, 1980: 183.
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of 1532, Luther again argued that, “the text, ‘[ltle¢ children come to me,...for] to such belongs
the kingdom of God’ [Mark 10: 14], is the promise Abraham. This text clearly speaks about
children. One can't get around it. The text doespiak of adults, such as the apostles now were.
Moreover, it says of children, ‘to such belongshiat is, ‘I'm their Christ; I've been promised to
them. I've also been promised to you adult Jews,ybu've become too clever.” Thus we have a
promise and command for the baptism of childrecabse Christ said, ‘Preach to all nations,’ as if
he would say, ‘I wish to the God of &ft® [sic].

Again in the Fall of 1533, Luther said, “the chuitas baptized infants for a thousand years,
and God had given the Holy Spirit to those who hagen baptized as infants....Second, for more
than a thousand years the church has baptizedisnfisioreover, because the church never existed
except among the baptized, and it was necessatythbachurch always exist, therefore infant
baptism is true baptismt®® Such were Luther’s views of the teachings of theyechurch councils

and the early fathers.

1.9. Luther’s appeal to Scripture and reason

Luther is also shown, by Greenslade and Beck ve bappealed to philosophy in his famous
statement, “Unless | am convicted by Scripture plaéh reason, | cannot and | will not recaft”.
Gulley defends that “Luther saw reason as a giitnfilGod. Reason is a gift from the Holy Spirit
that comes through the Word, and so is dependettieohioly Spirit for understandindg®® Gulley
maintains that, “So Scripture is more importannthaman reason unaided by the Holy Spirit. But

‘Spirit-guided reasori®® is essential in interpretation. Applying the histal-grammatical rules call

1557 G. Tappert (Ed.), 1981: 54/55.

16T G. Tappert (Ed.), 1981: 54/113.

7S L. Greenslade, 1963:4; J.R. Beck, 1997:298.

18 N.R. Gulley, 2003: 544.

159 Generally Adventist scholars disagree with theoRegrs because of their alignment with the earlyrch fathers,
whom they believe to have founded their theolodicahulation on Platonic and Aristotelian philosogai
foundations. In recognition of the important rofe@ason in theological formulations, Fernando Gahas suggests an
alternative Biblically-based theological philosophie says, ‘The analysis of the Biblical contestrepresented in the
original reflection on the Ground of Being that Exg 3: 14 expresses, shows that Biblical rationdlies address
itself to foundational ontology as it explicitly gguBeing into words. Thus, Exod 3: 14 seem to mlevhe necessary
ground, even the intellectual justification, foB#blical philosophy that can stand independent fl@reek traditions of
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for such reason. Ideally, tradition should be aocdépof interpretation that is Spirit-guided. Bbet
only way to check whether reason, tradition, orezignce is authentic is by Scripture. Above the
Spirit-guided reason is the Spirit-guided revelafiospiration in Scripture with internal indicators
and controls that illumine meaning. These are naty oprior but primary in biblical
interpretation™®°

Again, Luther’s indebtedness to the Scripture,dly fathers, and to philosophy is clearly
stated by Kolb saying, “their [Luther and other &efers] call for the reform of education and life
was grounded upon the conviction that true learaing piety had to be based upon knowledge of
the biblical texts and other ancient works, whefDbristian or philosophical Greek. Many scholars
in this movement were influenced by the revivaPtdtonic and Neo-platonic ideas. Though devout
and dedicated to biblical learning, these theolagjiaften let presuppositions from the spiritualizin
traditions that proceeded from Plato’s thought mieiee their reading of Scripturé®’

Luther's inherited patristic dependence on Greékiopophy is further explained by
McGrath who maintains that “it may be noted that @hristological debates of the early church
took place largely in the eastern Mediterraneandy@nd were conducted in the Greek language,
and often in the light of the presuppositions ofjana&reek schools of philosophy. In practical
terms, this means that many of the central termbeoChristological debates of the early church are
Greek philosophical tradition™ This may not have been a major problem for Ldffewho
wanted to maintain his link with the teachings lué early fathers, since his main objective was to
reform the medieval church. He failed to escapeGheek philosophical influence. Therefore his

view and application of theola Scripturaprinciple was a broader one.

philosophy. In other words, it seems that we caypleak of two different philosophical traditions—rely the
Parmenidean and the Mosaic-Biblical traditions'@39392.

10 N.R. Gulley, 2003: 708.

181 R. Kolb, ‘Martin Luther's Understanding of God’sd\’. Reformation and RevivaVol. 9. No. 4, 2000: 48-49.
192 A [E. McGrath, 2007: 16.

1833 M. Frame argues that “Protestantism at its bastypically avoided opposing sola Scriptura to Aomeason as
such. Reason is that God-given faculty which aggle norms of Scripture to the data of experiemberefore, the
Reformers saw no conflict between sola Scriptuchtdgh standard of scholarship. Luther and Calvémeascholars,
and their theological distinctives were the resiiltareful scholarly exegesis, 1997: 280.
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In his work of reforming the church, Luther wad oaly criticized by the Roman Catholic
Church on the basis of his appealing to the easiyncils and the fathers to maintain Isisla
Scripturaprinciple. He received criticism from the left \ir- the radical Reformers — as well, for

reasons we now turn our attention to.

1.10. Luther and the radical Protestant Reformers

In Luther’s work of reforming the church, B. Haflaintains that,

“Luther was like someone who dynamites an old hdoselear the way to build a new one,
without thinking of the effects on adjoining propes, and is then astonished to see how many
more houses come tumbling down — for Luther’s teagivas immensely explosive, to his own
surprise, at just that period of time and in trairdry. Luther had never intended what occurred
during his enforced absence in the Wartburg afteriet of Worms in 1521, the sharp radical
trend of Carlstadt’s [sic] innovations at Wittenfpewhere Melanchthon trembled before the
prophets of judgment from nearby Taborite-influeh@vickau who were stirring the citizens
to new heights of excitement®

These radical Reformers went far beyond what Lugmisioned the Reformation to accomplish.

He now had to face the results of his reformati@nknas adopted by others.

The Protestant Reformers who took the option alusling all the other resources in the
application of Scripture are referred to, as Rechmaintains, radical Reformers, or ‘Anabaptists’.
The Anabaptists arose around Zurich in the 152@s #fe reforms of Zwingli. Distinction must be
made between the ‘revolutionary Anabaptists’ ledZwjickau prophets, Thomas Muntzer (1490-
1525), and the later violent Muntzerites, and tbeahgelical Anabaptists led by Conrad Grebel
(1498-1926), Hans Hut (d. 1527), Pilgrim MarpeckX856), and Menno Simons (1496-156%).

To the radical Reformers, reform meant the shuproh any doctrine which was not
sanctioned or ordained by Scripture. Even todalgrAkees a principle afola Scripturaat work

that is equally decidedly different than that ofther®® But Baylor reasons that “Reformation

radicalism must be considered in the fluid contaxthis powerful social movement. The radicals

164 B Hall, Humanists and Protestants: 1500-19@@linburgh, Scotland: T&T. Clark, 1990: 98.

185 M.S. Ritchie,The Protestant Reformation: The Anabaptist andrdRealical Reformerdinternet]. Available from:
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are commonly viewed as a fringe element in the Redtion — “marginal” reformers or “reformers
in the wings™®’ Nevertheless these raised a challenge which cmilte ignored.

Modern evangelical scholars who claim that theoReérs chose Scripture over tradition in
propagating and manifesting teela Scripturaprinciple are actually making Luther into a radlica
Reformer. This is not correct as Luther and thesiotmagisterial Reformers were working to
conserve the traditional doctrines of the chur&le khe Holy Trinity. The magisterial Reformers
believed that the traditional understandings of #dmimenical councils of Nicaea (325) and
Constantinople (381) were correct interpretationSaripture.

Luther was somewhat radical when he ascribed arletatus of the councils by saying that
there is neither a council nor a father in whicle @ould find, or from whom one could learn, the
whole of Christian doctrin®® For example, Luther argues that the Nicene cowtezlt with only
the doctrine that Christ is truly God; the one an&tantinople, the Holy Spirit is God; the one at
Ephesus, that Christ is not two natures, the huamainthe divine. Yet these are four great principal
councils; they dealt with no more than these fodiclas of doctrine. But that is still not the
complete teaching of the Christian faith. Luthendaded that even if you put them all together,
both father and councils, you still will not be alio cull from them all the teachings of the
Christian faith, even if you culled forever. Satihad not been for the Holy Scripture, the church,
had it depended on the councils and fathers onbyldvnot have lasted long. It may be such
sentiments which led the radical Reformers to godinection they went.

Melanchthon was of the view that St. Augustine miad feel that the authority of the church
is greater than that of the Word of God, nor diddet that the church could abolish articles oftfai
handed down in the Word? In other words, according to Melanchthon, St. Astine did not
concede to the church the authority of decisiortreon to the Word of God, or of establishing new

articles of faith. But Grenz and Franke considergshggestion to separate Scripture and the church

157 M.G. Baylor, 1991: xii.
188 E W. Gritsch. (Ed.), 1966: 41/51-52.
189p, Melanchthon, 1962: 144, 145.
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by the Protestant slogan @fla Scripturaas an oxymoron, since such a separation was rogrteot
the intention of the Reformet&’ Tshaka’s counsel may be helpful in this aspectiemaintains
that “the limit evident in ecclesial authority aglas the mediate, formal and relative authority
which is implicit in confessional documents does intply that confessional documents are not to
be taken seriously*’*

The radical Reformers accepted only those thingdictly taught in Scripture. Baylor
indicates that “radicals held that the common nrather than the monk or priest, was a better
Christian, a model of simple but genuine piety,tdretable than the clergy to understand the
essential message of the gospgél”For such views, Walter rejects the Jehovah's VEies’
doctrinal slighting of the Trinity. He argues thhe Jehovah’s Witnesses take the slogasotd
Scripturautterly literally. Thus using selected words ofifture, they teach that Jesus Christ was
the first created being and the Holy Spirit is deviinfluence rather that Divine PersgiThis is
one example of a radical application of tlsela Scriptura principle which Luther never

countenanced. It is rather an extreme way of apglthhesola Scripturaprinciple.

1.11. The Roman Catholic Church Reformation and thaola Scriptura principle

The Roman Catholic Church responded strongly tih ltlee radical and the magisterial
Protestant Reformers’ principle sbla Scripturaand its varied applications. Bloesch indicates, tha
“In the polemics of the Reformation[s] period ma@gtholic theologians appealed to the church
over Scripture in order to safeguard the treasafehurch tradition that were being threatened by
the reforming movement”* The Council of Trent (1545-1563), as Beck obserdéagcted much

of its energy toward the refutation sbla Scriptura The Council treated both sources of doctrine,

795 3. Grenz & J.R. Franke, 2001: 117.
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Scripture and tradition, with equal reverence bopged short of stating that tradition can even
yield truth not based on Scriptut@.

Grenz and Franke indicate that “Catholic theolngiat Trent almost unanimously agreed
that the canonical scriptures were not in themsebusfficient as a source of doctring®. Two
specific areas upon which the Council of Trentidaed the Protestants were that a complete
detachment from tradition would put such doctriassthe Trinity and the Person of Christ at a
greater risk since both these doctrines were foegdtle great councils of Nicaea and Chalcedony.
But Gulley charges that “the ‘Counter-Reformatiof’jn the Council of Trent, attempted to restore
tradition above Scripture®®

The ‘magisterial Reformers® answered by stating that they had no intentions of
dismantling the theological structures that thdye@hristian church had constructed. They viewed
these doctrines as coherent with the ScriptureswiBile the Protestant Reformers did not jettison
church tradition, Bloesch maintains that they dedlg relegated it to secondary status on the
grounds that Scripture has primaspla Scripturd.'*®® Luther had contended that even the council
of Nicaea did not establish any new articles afhfaagain this furnishes no proof that councils are
vested with the authority to foist new doctrines @nristendom, for the doctrine of the deity of
Christ is far more abundantly and firmly groundedScripture (John 5: 27§ This reflects a
polarization between the Roman Church and the StasteReformers.

Luther held that, because the council too is bdorubld to Scripture, for him Scripture was
far more reliable than all the councif§.He contended that even if you have all the coanaiu are

still no Christian because of them; they give yoa little. If you also have all the fathers, thept

175 3 R. Beck, 1997: 300.

1783 J. Grenz & J.R. Franke, 2001: 100.

7 McGrath refers to this as The Catholic Reformataterm used to refer to the revival within Ron@atholicism in
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give you too little. You must still go to Holy Spture, where you find everything in abundance, or
to the catechism, where it is summarized, and wfarenore is found than in all the councils and
fathers'®® While Luther, Calvin and other Reformers frequgmibpealed to the fathers and doctors
of the early Church for support, they were keensaiee that much in the interpretations of these
men was purely cultural and subjecti/é.

In cautioning about councils or synods, Melanchtkays,

“The synods of the church which, while disputingoabthe Word of God, do teach and
admonish us, are to be heard. But let judgmentsed @and when they yield us things that are
true, let us believe them because of the Word af. Gor example, the Synod of Nicea piously
and usefully taught and admonished all posteripualthe Son of God, but we must believe the
article, not because of the synod, but becauseewat $1as been so transmitted in the Word of
God. But other things which are outside of the [@ares are not to be so embraced, such as
when the Synod of Nicea instituted the canons obpee, which are human traditions outside
of the Scriptures and have been the seeds for tudiel of superstitious opinion$®

It seems clear that the position maintained by registerial Reformet&® was fraught with

tensions. This created opportunity for the Romath@e Church to challenge their views.

1.12. Reasons for which the Protestant Reformers weecriticized

In the centuries since Trent, Grenz and Frankeieartpat Catholic theologians have
continued to explore the principle of the primadyttte Church and the role of the ecclesiastical
magisteriunt?’ Beegle observes a lack of a unified voice in therch,

“As noted in the survey of the Roman Catholic triadi, there have been varying points of view
at every stage of the church’'s development. In, fde# most crucial issues have not been
resolved yet. Alternative opinions have continued ia tension, one point of view in
ascendancy for a while only to be suspended byhanethen conditions changed and a more
charismatic exponent appeared on the scene. Tipiegsely the Achilles heel of the Roman
definition of tradition. In practice there has smlidbeen a unified speaking of the Spirit through
the church; therefore it has been necessary totreseome authoritative voice, either the pope
and his advisors or the councils. Pope Pius IX caed the majority at Vatican | that there was
only one answer to the plurality of voices in ttai — he and his successors would speak
infallibly for God”.*#®
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The Protestant Reformers were also criticized woiting and following their own
confessions. If they were consistent with theiinol@f taking Scripture alones¢la Scripturd as
sufficient rule of faith, then they needed to farebe adding of new ‘Confessions of Faiffi'to
which all clergy must conform. To the conservathars of the Reformation, Grenz and Franke
raise a pertinent question, “Why should the innbdetiever continue to read the Bible when the
biblical truth — correct doctrine — is more readilyhand in the latest systematic compilation effier
by the skillful theologian?*° Could Scripture really be taken alone?

Some have presumed that “these past creeds, safesand theological formulations are
not binding in and of themselves. They are hel@filthey provide insight into the faith of the
church in the past and as they make us aware qgir#sippositions of our context” For Grenz
and Franke, the tradition of the Christian commumitovides the context in which to hear the
Spirit’s voice speaking through the canonical tesfsScripture in continuity with the church
universal. To understand the tradition of the chuas providing a hermeneutical trajectory is to
acknowledge the importance of tradition withoutvateng it to a position of final authority. The
Christian tradition provides a historically exteddsocially embodied context in which to interpret,
apply, and live out the communally formative nawes contained in the canonical teXts That
means, in addition to Scripture, other resourcesatpful and vital.

To emphasize the importance of tradition, Johrvi@austified his writing of thdnstitute of
Christian Religionby saying that his object was to prepare and tsaidents of theology for the
study of the sacred volume, so that they might lbatfe an easy introduction to it, and be able to
proceed in it, with unfaltering step. This was teega summary of religion in all its parts for any

one who is rightly acquainted with it to ascertaioth what he ought principally to look for in

189 McGrath suggests a differentiation between creedsconfessions. He indicates that, “a ‘confesgi@ntains to a
denomination, and includes specific beliefs andlemps relating to that denomination; [while] a éztepertains to the
entire Christian church, and includes nothing naré nothing less than statement of beliefs whigrneChristian
ought to be able to accept and be bound by. A (rdeas come to be recognized as a concise, foandluniversally
accepted and authorized statement of the maingofrhristian faith”, 2007: 14.
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Scripture. In this way the pious reader will be eshvmuch trouble and weariness, provided he
comes furnished with knowledge of the present vasrlan essential prerequisite Thus Protestant
Reformers were warned that the removing of traditad the authority of the church from the
sphere of authority along with Scripture and mersibstituting individual interpretation of
Scripture would open themselves to developmentberésy espoused by the Arians centuries
earlier'®

Another issue that troubled the Protestant Refsmeas what to do with those issues on
which the Bible is silent. Were they to take ittthiae Bible permits what it does not explicitly
prohibit? R.K. Soulen presents the different posgicontemporary Protestants take on these issues,

“Lutherans and many Anglicans have tended to ansyes,” holding that such customs are
neutral or indifferent gdiaphorg, that is, permissible so long as they are nouired for
salvation. But for Puritans and many pietists htareled toward the opposite view: what the
Bible does not explicitly allow it prohibits. In sy the Reformation program sbla scriptura
has had paradoxical results. It unites Protestantdifferentiating them from Catholics and
Orthodox Christians. But it has proven to be a ool source of fragmentation within the
Protestant movement itseff*

Hence, Luther could teach that it is certainlyetthat one should teach nothing outside of
Scripture pertaining to divine matters, which metlrag one should teach nothing that is at variance
with Scripture. But one should not use more or otards than those contained in Scripture — this
cannot be adhered to, especially in a controvenslyvahen heretics want to falsify things with
trickery and distort the words of Scripture. It shbecomes necessary to condense the meaning of
Scripture, comprised of so many passages, intooat sind comprehensive wotd. But when
context changes, such is no longer possible.

The Protestant Reformers have also been critiozéeing ignorant of other religions, apart

from that of the Jew¥” The founding figure of modern missiology, Gustaaméck (1834-1910)

claimed that Protestantism lacked any resemblahogssionary activism and was equally devoid
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of even the slightest obligation to undertake noisary work, unlike Catholicism. Protestantism in
defense gave its ‘missionary potential’ throughi§tlan governments that came to the support of
the Christian life and the influence of the congttegn on its own context. This was thought so,
after examining Luther’s case of the missionaryastwf thesola Scripturathe word of God in the
vernacular. Protestant Reformers’ initial target leeen reforming the church. The missionary
movement awaited the heirs of the Reformationstericenturies.

In other developments, Grenz and Franke obsera¢ ‘thne of the most significant
components of the Christian tradition is the higtof worship and liturgy. The content and form of
Christian worship throughout the history of the tuprovides an understanding of the context in
which theologians have worked® What has recently become clear is that theologiene not
worked in isolation from the church when producsygtems of theology. Theologians are part of
the community that prays and worships, and thigecdaninforms the nature and shape of their
theological reflection. This realization has madatemporary theologians to recently develop a
renewed interest in the relationship between werahd theology.

Berkouwer also notes that, “with their emphasisola Scripturaregarding the sufficiency
of Scripture, the Reformers were often upbraidedtfoking unhistorically. It was said that their
view of the life of the church was too much abrupth contingent, and too vertical, while the
tradition and process of “handing over” itself leslighted”*°

Berkouwer thinks, however, it is clear and gergradimitted that such a characterization is
all too simplistic and does not do justice to thalrsituation. The Reformers did not close doors to
the past by glorifying the present in which the rchulived. Rather, they devoted a good deal of
attention to continuity with the ancient church dsccouncils>®

Berkouwer also observes that,

“The sharp criticism of the Reformers was closa@lated to their deep central concern for the
gospel. From the Catholic viewpoint, as is well kmo this sola [Scripturd was regarded as
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quite one-sided. In Rome’s opinion, it was not rheraccidental that not only theola
[Scripturd was uttered but also accompanied dnla fide (faith alone),sola gratia (grace
alone), andsolo Christo(Christ alone). Of course, it is quite difficult tevel the charges of
“one-sidedness” atola gratiaandsolo Christoin view of the gospel, for in Scripture itself we
are clearly confronted with thsola (I Tim. 2: 5; Acts 4: 12). Nevertheless, it wasugbt that
the frequency of this “alone” indicated an exclesigss that hid the perspective of the fullness
and multifaceted nature of salvation, which hagezdt our human reality™*

Therefore, indeed, it cannot be denied thatdbk Scripturaof the Protestant Reformations is

exclusive and radical.

This exclusive and radical use of Scripture wds ife the early centuries too. Beegle
reasoned that “finally, it cannot be stressed tagmthat the fact of the canon proves that theyearl
church, sensing what God had done, drew a line dertvapostolic and ecclesiastical traditions. If
the gospel had been in a pure, stable form caoredby oral tradition within the succession of
bishops, there would have been no concern ovellection of books. That they did form a canon
shows that they put their trust more in writtenrses and, moreover, that they wanted to separate
the authentic reports of the gospel both from thmurisus accounts and from later
interpretations’%?

Berkouwer continues to argue that, “the Reformmati@wpoint will not be understood if it
functions only in a polemic with Rome. Thela Scripturadid indeed function in the history of the
controversy concerning Scripture and traditionhie Roman Catholic Church. However, this must

be understood in a wider context, embracing thema against all additions that influence the life

of the church, even where thela Scripturais not an issue at alf®?

1.13. Implications of the use of theola Scriptura principle in theology
The problems resulting from the application of $léa Scripturaprinciple are laid squarely
on Protestants themselves by SodfénHe observes that Protestant Christians today use a

interpret the Bible in a bewildering variety of v&aySoulen charges that time has shown that the

21 G.C. Berkouwer, 1975: 302.
22D M. Beegle, 1973: 119.
203 G.C. Berkouwer, 1975: 305.
204 R K. Soulen, 2004: 255.

51



Reformation principle ofsola Scripturapossesses a messy fecundity, giving generatiar aft
generation of overlapping and often clashing comtramof biblical interpretation.

Protestants have generally looked on traditionhwsbnsiderable suspicion since the
sixteenth century. As a result Grenz and Frankembsa loss of tradition in Protestant theol&%y.
The greatest attack against tradition is said teehaeen launched in the Enlightenment, during
which the appeal to reason, as characterized byAgfeeof Reason, provided a powerful acid that
effectively dissolved the role of tradition in thegy.?®

Beegle is of the view that,

“It should be recognized at the outset that itngaossible to practice the use of “Scripture
alone” in an absolute sense. Even Martin Luthemdidunderstand it that way. Those who take
Scripture seriously are hardly consciously dishgnes the prejudices of religious training and
cultural environment often conspire to prevent icleaderstanding of the truth in the text.
Moreover, since the biblical writers eliminated matetails because their intended audience
had the information, a simple reading of the Bitd@not bring out the nuances of the message
as given in its original context. For this reasanthorough comprehension of Scripture
necessitates knowledge of biblical languages, fyisemd background®”’

Another tendency Protestants share today, is degldhe ways many of their fellow
Protestants use and interpret the Bible. Meanwliiley and their institutions were the first to
embrace the historico-critical study of the Biltea programmatic way, and they were the first to
insist that future clergy be taught to understand ase the results of biblical criticism. Soulen
charges Protestants for also contributing to thésidins of the Western church, and finally to the
ongoing divisions of the Protestant movement itaslf result of inheriting and modifying the ways
of using the Bible to worship God and interpretiing®® Grenz and Franke observe that the
emphasis in Bible study by an individual readeroemages reading according to subjective

interests, which enslaves the Bible to the whimsdividual readers whose only interest is in the

“meaning” of the text for their particular situati6®
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Hence Beck notes that the removal of the authofithe church to interpret Scripture made
unity to become the first victim, allowing the drsgy of theological thought to rule among
Protestant$'® Apart from the division between the radical Refermand the magisterial Reformers
noted above, further divisions take place in eachteBtant camp. Could this explain the
phenomenon taking place in the Seventh-day Adve@tisirch today?

Grenz and Franke observe that Protestant liberali®t only inevitably led to the
denigration of the entire tradition prior to thef&enation, but as well as the Reformation itself in
terms of material concerns, thus removing commitmerthe centrality of Scripturé! This is
because a liberal theological paradigm is charaetrby its commitment to reason as an
independent authority set over against Christiaoltigical tradition, Scripture and the church.
Grenz and Franke argue that, “in many evangelioatexts, the emphasis in Bible study is often
primarily on the question of the meaning of thet tex the individual reader. Although such an
approach may well stimulate a greater intereshdividual Bible study, it also encourages reading
according to subjective interests. In such circamsts the Bible can be enslaved by the whims of
individual readers whose only interest is in thee&ming’ of the text for their particular
situation”?*? Thus individual Bible study can have negative ontes.

Greenslade admits thela Scripturaproved to be the harbinger not of peace but agwbr
such sharpness to the dividing asunder of thegant marrow of Protestanti$hi.This could be
because, as Williams suggests, biblical interpiatabn the grounds of ‘the Bible alone’ becomes
liable to heretical exegesi¥' But if the Bible is to be read knowing that therBspeaks through
Scripture, appropriating the text so as to creat@ramunal world through it, Grenz and Franke

suggest that the goal must always be to read Sceipheologically*®
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McGrath and Marks observed the limitations of thdical Reformation in America. Its
emphasis upon the separation of church and staiéed its impact upon the development of
Western culture. This was the fruit of Anabaptigmsinctive attitude of social disengagement in
order to focus on spiritual and social issues witthieir own communitie$:® Grenz and Franke
seem to support this line of thinking when they $agt “one crucial goal of Bible reading is
spiritual formation”*” Through the act of appropriating the biblical tettte Spirit creates the
community that seeks to live the paradigmatic nimeaof the Bible, which focuses on the story of
Jesus.

Sola Scripturas also often accused of giving birth to feministnL. Rigby, in reference to
the work of Blaisdell (1985: 21-8) found that “R¥stant feminist thinking was born and nurtured in
a context where this principle gbla Scripturawas in play. With Protestant emphasis on reading
Scripture in the vernacular and teaching childien Bible and catechism at home, there was both
opportunity and incentive for women to study arfteggse Scripture®®

The rise of feminism is thus observed to have amakduring the period of the Protestant
Reformers, by way of a woman named Marie Dentrwdne lived in Geneva at the time of Calvin.
She felt called to write and speak knowing full Mikht these roles were neither ecclesiastically no
culturally approved for women. Rigby quotes Demé&’e own words saying, “If God then has given
graces to some good women, revealing to them bylblg Scriptures something holy and good,
will they not dare to write, speak or declare iedn another?? Rigby notices that “as women
read and interpreted Scripture for themselves, ar@hy became convinced that patriarchal
paradigms that subordinated women to men were lLicdibinvited by the Reformers to read with
a critical eye, feminists in centuries following mten not only to assess patriarchal interpretation

of Scripture, but the patriarchal character ofltii#ical text itself. Hence, the ongoing question f
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Protestant feminists who embrasela Scripturais: how do we read the Bible as women,
simultaneously recognizing both the ways it libesatis and the way it oppresses &&7This is not
to mean that this understanding is negative per Isd®s even had positive results in liberating
women from indiscriminate male domination and abeigiractices.
Another challenge facing Protestantism has to db ¥he evangelical supporters of an

inerrant Scripture, like Harold Lindsell who says,

“The Bible is authoritative....It is the Christiaromly rule of faith and life, and all the opinions

of men and women are to be tested by it. What adidts it we need not believe. For the

problem areas for which we have no clear answéreatnoment, we are to be content to wait

until all the evidence is in. Apparent discrepaa@ee no more than that. Additional information

in a thousand instances has proved that the Bibfitiss were wrong®*

Although this is a topic that occupied EvangeliCéaristians during the second half of the twentieth
century, a thorough discussion of the issues iracbhe outside the focus of this present study. But
suffice to say that the inerrant reading of Scrigtalso arose in Protestantism.

On the contrary, G. Bray points to the unity whiglsulted among Protestants, with the
Puritan new translation of the Bible which was ctetgrl in 1611, the King James Biff8.
Following its authorization for use in church wdghit immediately replaced all earlier
translations, to become the classic Bible of thglish-speaking world. This was so important that
it launched the tradition of nondenominational Bistudy and translation which has continued in
England to the present day. Although English Ptatés may differ in one way or another, they are
one in their study of the Scriptures. This is impot for a Church which defines its faith as
grounded on Scripture alongo{a Scripturd. This has given Protestants a unity and coheslooh
has served to counteract the sometimes sharp deatomal divisions experienced in the Church.

Tomlin applauds Luther’s legacy of exerting a pduleinfluence on Protestant thought
since his death in 1546° Although his sacramental and political ideas né\t lasting impact on

wider Reformations, his placing of Scripture as gwpreme authority for the Churclso(a
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Scripturg), his articulation of the doctrine of justificatidy faith as central to the gospel, the denial
of human merit in justification, and the move tovernacular liturgy and Scripture, have been
stamped indelibly on Protestant consciousness flosntime onward. Other aspects of his

contributions to Protestant theology have continieespring up like seeds planted in past centuries.

Similarly, McGrath considers John Calvin’'s contitibn to the placing of the Bible within
Protestant theology and spirituality to have beeaenthrough his series of biblical commentaries,
dealing with virtually every book of the Bible, andned at a variety of readership, both clergy and
laity. His sermons at Geneva developed the pradiiaontinuous preaching through a Scriptural
book, rather than on a lectionary chosen by thagtrer*** Bruce indicates that “Calvin accepted
the New Testament canon as it had been handed df@whim the authority of the New Testament,
like that of all Scripture, rested not on any chudecree but on the self-authenticating quality of
what was written, attested in the receptive hepthk inward witness of the Holy Spirt*> Hence
Barton charges that “Christian theologians do hameobligation to take account of the Bible,
because it is an acknowledged source of authoittimChristianity” 2%

Finally, Calvin’'sInstitutes allowed the readers to gain an appreciation eftheological
coherence of Scripture, by bringing together andttmsizing its statements on matters of
theological importance. Other areas of Calvin’'stabations to modern Protestantism lie in the
development of modern capitalism, the emergencéhefnatural sciences, and the shaping of
modern views of human rights, in spite of the aamtig scholarly debate over the nature and extent
of his influence.

In England, one of the most outstanding develogsmessulting from Calvinism was the
Puritan movemerf?’ A Puritan of the 18 and 17" century England was any person seeking
“purity” of worship and doctrine, especially therpas that rejected the reformation of the Church

of England, and those who justified separation frdme Church of England following the
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Elizabethan Religious Settlement. Some Puritanse vilwever in favor of separating from the
English Church, which was currently under King Jarhe

Most Puritans only wanted to change certain aspeicthe church. Those who sought for
separation from the English Church shared a btegfall existing churches had become corrupted
by practice, by contact with pagan civilizationscularly that of Rome), and by the impositions
of kings and popes. They all argued for a restrutguand ‘purifying’ of church practice through
biblical supremacy and the doctrine of the priesthof all believer$?®

Starting with Luther’s call for vernacular Bibleanslations and church services, to the
Puritans who believed in biblical supremacy, havangible was of paramount importance. Popular
among the Puritans, was the Geneva Bibleyith its anti-royalists translations and interpieth
revolutionary notes. The words of the Bible were trigin of many Puritan cultural ideals,
especially regarding the roles of men and womethéncommunity. Puritans also held a notable
belief with an emphasis on private study of thel®&ilscripture alonespla Scripturd was held as
the final authority.

Soulen also observes some positive results oPtbéestant Reformation principle sbla
Scripturg from the Reformation times onward; even thoughabkenowledges the problenssla
Scripturacreated which bedeviled Protestants from the okleasserts that,

“Sola Scriptura simplifies and concentrates divine authority inway that has had huge
consequences for the church and Western culturergign The principle confers dignity on
voices of dissent by establishing a court of appleat towers above all mere human authority,
whether of pope, emperor or king. It offers a leéintage from which to survey and judge

inherited tradition. Finally, it offers all this teveryone, or at least everyone who can read the

Bible. While this last may not have been Luthentention, it was inference many drew from

his example®*°

With whatever challenges arising from tb&la Scripturaprinciple, some theologians still uphold
the supremacy of Scripture. Bloesch contends tthat Bible takes precedence over the church not

as a historical record or written code but as therd\bf life and redemption that comes directly
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from God. It is this Word, which existed before thating of the Bible and brought about this

writing into existence that has preeminent autlyantthe life of the church. This Word is not only

the ruling criterion in the church but the creadad judge of the church. This Word calls people to

faith and obedience, and this Word directs peopfaith on their earthly pilgrimage®*

1.14. Lingering challenges of theola Scriptura principle in the post-Protestant Reformations
period.

In this period after the Protestant Reformatidlsesch rightly observes that, “while both
the churches of the Reformation and the churcharh&acknowledge Scripture as a ruling norm,
which no Christian, can circumvent, in the Romasawi‘a distinction is ...made between Scripture
asregula fidei remota- the distant rule of faith — and the interpretatof Scripture by the Roman
Church, i.e., by the magisterium of the Churchyexgula fidei proxima— the proximate rule of
faith. Because it is the church that determines ttmvdistant rule of faith is to be interpreted and
applied, scriptural authority seems dangerouslypromised”?*?

Grenz and Franke also observe that Christiansaat@eople of the book®*® Their
communal identity is bound up with a set of litgréexts that together form Scripture. As heirs of
the Protestant Reformations, who hallmada Scriptura Protestants especially recognize the
foundational role Scripture plays in their livesutB<uenning appeals for an admission that neither
Luther, nor any other Reformer, church, or denotinahas succeeded in discovering interpretive
principles that are either above criticism or unsadly acceptable within Christendom. He suggests
that the search for such principles must contfiti€&Srenz and Franke even hear a consistent
complaint aired by thinkers across the theologspactrum about the ominous silence of Scripture
in the church today. And the culprit in the underimg of the Bible’s status in the church is said to

have been modern theology itself. This is becabhsewtorld has become imbued with Cartesian

#1D.G. Bloesch, 1994: 151.

2P G. Bloesch, 1994: 152.

233.J. Grenz & J.R. Franke, 2001: 57, 58.
#34p p. Kuenning, 1990: 203.

58



skepticism, resulting in theologians following misbpher$® Bloesch observes that “in modern
Protestantism there seems to be a movement awaystita Scripturato a view that coincides with
a sectarian Catholicism that denigrates Scriptyrelévating church authority?®
In a paper by G.A. Cole entitledsola Scriptura Some Historical and Contemporary

Perspectives’he expresses fears that “the classical Protedtaitine of the Holy Scripture is in
trouble”?*’ Cole observes that in the post-critical @gé Scripturais not only under considerable
strain, but under siege, whether viewed as soun@en or foundation, because the perfections of
Scripture themselves are contested. Grenz and &remksider Vatican Il as the watershed in the
renewed ecumenical discussion between Catholicfamtgstants. The contexts in which Scripture
is still being challenged include those like Johadguarrie who recommends a multi-stranded
approach to the question of the source and northeaflogy; those like John Hick who viewed the
Scripture as culturally authoritative only in theagerialistic West, and Vatican 1l which still
challenged the clarity of Scripture since the Rmfations period, fearing the splintering of
Christendom into innumerable shards of warringssgtiCole says,

“Vatican IlI, for example, insisted that the intexfation of Scripture finally was a matter for the

church as guardian of the Word of God. In factji@are is part of holy tradition which has its

true locus in Roman church. Para-scriptural tradgisuch as the Immaculate Conception, the

bodily Assumption of Mary and papal infallibility@to be judged not by any appealSola

Scripturaand its clarity, but by theagisteriumof the church. On this view, Scripture needs the

interpreting church if its meaning is to becomeacié®
Roman Catholic scholars of Vatican Il maintain, tcary to the traditional Protestant understanding
of sola Scriptura that Christians read the Bible in the contexttoé church, and in the
understanding of the use made of it by the chéftkthers like Kuenning see problems arising
from ecumenical dialogues which threaseha Scripturatoday. He fears that,

“On the one hand, there has surfaced a strongtaeses to the recommendations for

intercommunion contained in the most recent Luthd®aformed dialogueAn Invitation to
Action The primary rebuttal is based upon intricateedd@hces on interpretation regarding the

3535 3. Grenz & J.R. Franke, 2001: 58.
35D .G. Bloesch, 1994: 146.

BT G.A. Cole, 1990: 20.

283 J. Grenz & J.R. Franke, 2001: 113.
29 G.A. Cole, 1990: 27.

295 3. Grenz & J.R. Franke, 2001: 114.
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precise nature of the real presence in the Euchanith arguments lifted almost entirely from
the confessional writings. On the other hand, i lthitheran-Roman Catholic dialogue there
appears to be willingness to compromise or at Ilsagerely limit the doctrine &ola scriptura

in order to arrive at some common meeting grourtth Wioman Catholic concepts of churchly

authority infallibility”.%**

Kuenning's concern is based on the fact that atseries of meetings between the Roman
Catholic and the Lutheran theologians, the doctoigola Scripturawas neither rejected, nor was
it clearly affirmed. He finds it curiously illogit@hat the dialoguing parties practically equatee t
canonical Scriptures with the ‘confessioff¥.But it was not the ecumenical dialogue he was
opposed to. Rather, he says that, “the point reer®i that ecumenical dialogue with one group is
preferred over that with another. The Holy Scripyrand the gospel itself, fully commit all
Christians to the ongoing effort to realize thaityion the basis of arcane articles of confessional
books, while approving it at the cost of compromsa clear allegiance to absolute authority of the

Scriptures™*?

The point here is that unity should be achievednonother basis than the authority of the
Scriptures. But regarding a threatening failureattain this ecumenical unity on the basis of
Scripture, Grenz and Franke observe that, theteedukbendency among evangelicals has been in the
name of unity, to relegate the insignificance @& thifferences among the particular theologies and
church traditions represented in the coalition, olhi has given evangelicalism its
transdenominational characféf.

On the contrary, Mugambi views that, “throughotg history the modern ecumenical
movement has affirmed the centrality of the Bibiethe Christian faith, even though there have
been differences of opinion as to how the Scrigtwieould be appropriated for the edification of

the Church.2*® Interest in Bible study seems to rise and falirfriime to time, from place to place.

241p p. Kuenning, 1990: 204.
242p p_ Kuenning, 1990: 206.
243p p. Kuenning, 1990: 206.
2445 J. Grenz & J.R. Franke, 2001.
245 3.N.K. Mugambi, 1997: 70.
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In Britain, this ebb and flow led to the formati@md promotion of Christian groups
antagonistic to one another, depending on theipeas/e attitudes to the Bible. And these
differences of attitude became exported to Afrigatire modern missionary enterprise, together
with the cultural and ideological baggage whichheagssionary society and agency has carried in
addition to the Bible.

African converts to Christianity thus found thetwss divided along denominational and
sectarian lines, participating in conflicts whichvie more to do with partisan interests of the
missionaries than with authentic African responeethie Scriptures. Yet, for most African
Christians, the Bible remains the central pointcohvergence. Hence the World Council of
Churches is the most inclusive of all Christianamigations. As the basic source of authority, the
Bible is the unifying focus of the Christian faitdardly any Christian would dispute the affirmation

that with regard to the essence of Gospel, theeBibthe final authority for reference and appéal.

Conclusion

The principle ofsola Scripturais important in Protestant history and theologyt Bow it
has been understood and applied in the church btaigllenges that have caused divisions among
Christians right from the dawn of the ProtestanfioReations to the present. These challenges arise
from a misunderstanding of what the Protestant iRefos meant and how they applied sua
Scripturaprinciple. The understanding of the relationsHiphe sola Scripturaprinciple to tradition
determines how it is applied. An understanding baivconstitutes tradition also determines how
the principle is applied.

The discussion above has revealed that the PaateReformers were not replacing tradition
with Scripture. Tradition is understood to meamaalitional way of interpreting Scripture used by
the early Fathers who developed such doctrineshastrinity, the Deity of Christ, and other
doctrines. Luther, Calvin and their followers rec@gd the significance of the contribution of the

early church fathers and the councils. This thelyelgh and encouraged their followers to accept.

246 3.N.K. Mugambi, 1997: 73.
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But because of the abused teaching authority ofntkedieval church, the Protestant Reformers
promoted an individual right and duty to know wiia word of God says to them. By and large
Luther held to a broader view of thela Scripturaprinciple, in contrast with the radical Reformers.

Unfortunately, radical Reformers went to the otkgtreme in promoting this individual
right and duty to interpret Scripture. The splimtgrof the church was the result, into as manyssect
as there were personal views held. Although theeeewseveral positive developments brought
about by the Protestant Reformations, the causfeeadinity of the church has remained a challenge
that is hard to achieve. The uplifting of the vabfeScripture for the church was a worthy cause to
pursue. But the interpretation and applicationhaf teachings of Scripture remains a challenge for
the church to properly sustain.

The Seventh-day Adventist church rose among clesr¢hat uphold theola Scriptura
principle. The history by how the Adventist chutths sought to uphold and apply this principle,
without reaping the divisive consequences expee@rzy Protestantism is the focus of the next

chapter.
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CHAPTER 2

SOLA SCRIPTURA IN ADVENTIST THEOLOGY
Introduction

The Seventh-day Adventist church began around 1iB86De eastern part of the United
States of America. Founders of the Adventist churaime from other Protestant denominations
such as the Christian Connextprihe Methodist Church and others. They became gfathe
Millerite movemertt which predicted the second advent of Christ ali@4t4. After the failure of
the fulfillment of that prediction, a few of thermewnt back to their Bibles to seek to understand what
had gone wrong. A series of Bible conferences wtodk place during the next two decades finally
brought about the organization of a new small denation, the Seventh-day Adventist Church.
Studies by P. Gerard Damstedghndrew G. Mustard, and George R. Knightdocument the
movements which led to the organization of the Axig¢ Church.

From their beginnings, Seventh-day Adventists mégaemselves as heirs of the Protestant
Reformation€. While holding to doctrinal beliefs generally héig other Protestant denominations,
Adventists adhere to certain teachings which méleanta separate movement. As heirs of the
Protestant Reformations, one of the fundamentalcies Seventh-day Adventists inherited from

the Protestant Reformers is thala Scripturaprinciple. Recently, Merlin Burt made the followin

! Christian Connexion or Christians, is a religiolemomination which originated about the year 180thé United
States of America. It recognizes no individualtageader or founder. Rather groups of people gpumalmost
simultaneously in different and remote parts ofd¢bentry, without any preliminary interchange ofitseents or
concerted plan of action. One of their doctrin@spag others, is to make the Bible their only guidé;<
http://www.mun.ca/rels/restmov/texts/jvhimes/CC-ERKM>. [Accessed on September 9, 2007].

2 This was a Christian movement which rose towaedntiddle of the nineteenth century in North Americaler the
leadership of William Miller (1782-1872). Miller drhis followers predicted and preached about therskadvent of
Christ about 1843-44. It experienced a bitter disaptment when Jesus did not come on October 244.18everal
Christian groups succeeded this movement, one @hadecame known as the Seventh-day Adventist @hurc
organized in 1863; Cf. E.N. DickVilliam Miller and the Advent Crisis,1831-18errien Springs, MI: Andrews
University Press, 1994,

% P.G. DamsteegEoundations of the Seventh-day Adventist Messagd/ssion.Grand Rapids, MI: Eerdmans
Publishing Company, 1977.

* A.G. Mustard James White and the Seventh-day Adventist Orgamrizatistorical Development, 1844-188errien
Springs, MI: Andrews University Press, 1987.

® G.R. Knight,Organizing to Beat the Devil: The Development efAulventist Church Structurédagerstown, MD:
Review and Herald Publishing Association, 2001.

® L.E. FroomMovement of DestinyVashington DC: Review and Herald Publishing Asatioh, 1971: 27-28; W.L.
EmmersonThe Reformation and the Adventist Movemidagerstown, MD: Review and Herald Publishing
Association, 1983: 7.
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affirmation, “Adventists are Protestant Christiamko believe inSola Scripturd’ This chapter
seeks to analyze how Seventh-day Adventists uradetseand apply this principle in their
theological thinking and practice. They claim thia¢ Scriptures are foundational to all that the

Seventh-day Adventist church stands for.

2.1. The Adventist movement and the Protestant Refimations

L.E. Froonf and W.L. Emmersonlink the Seventh-day Adventist Church to the great
Protestant Reformations movement of the sixteeettiury. Froom considers the spiritual ancestry
of the Adventist movement to even go beyond thdeBtant Reformation times to the apostolic
period of the Christian church. He states thatAtieentist movement should be seen as part of the
last-day segment of God’s chosen line of withnesgemning the entire Christian era. That is,
Adventism should be viewed as an actual, insepanahit of God’s continuing sevenfold Church
encompassing the entire Christian era, with itsimiply cast in the final or “Remnant” section.

Some author$ justify the appearance of the Adventist movementhie later part of the
Protestant Reformations era. Branson argues, ‘liiget early Reformers did not receive a full and
complete revelation of all the truths which hadrb&sst sight of during the Dark Ages, when the
church was in apostasy....The uncovering and unfgldinthe truths of the gospel in the last days
is a matter of prophecy, and it is progressive.e fath of the just is as the shining light, that
shineth more and more unto the perfect day.’ Ptzsvér 18. The Reformation continues”.

Gerhard F. Hasel points to the Protestant Refoomstas the first radical break from
medieval principles of interpretation. The secorgjanbreak from early Protestant interpretation of

the Bible came after the development of the his&beritical-method, which began with the age of

" M. Burt, Ellen G. White and Sola ScripturBaper read at the Seventh-day Adventist ChurctPagsbyterian Church
USA Conversation. Louisville, KY: Office of the Geral Assembly PC (USA), 2007: 1, 11.

® L.E. Froom, 1971: 27-28.

® W.L. Emmerson, 1983: 7.

10 Cf. W.H. Bransonln Defense of the Faith: The Truth About SeventhAldventists, A Reply to Canrigfiakoma
Park, Washington DC: Review and Herald Publishisgdtiation, 1933: 388.

"' W.H. Branson, 1933: 388.
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the enlightenmen® Norman R. Gulley says that, “Scripture as autlygulces it above all things
human, including the rational. This means that oeasiust be informed by Scripture. It also
indicates that the historical-grammatical method bdflical interpretation allows Scripture to
interpret itself ¢ola Scripturd”.*® In all this, Adventist scholars like D.E. RebgkV.N. Olser®
and G.F. Hasé!, see the link between the Protestant Reformergtanddventist movement, to be
with the early Reformers such as Luther, Calvinjrigh, and others.

Olsen grounds the commencement of the ProtestafdriRations in the trial of Martin
Luther in Worms, in 1521, at which he made his famdefense reflected in these words, among
others, “Here | stand! | can do no other!” Olsenerates that the primary issue of the controversy
was religious authority and how to articulate theetmeaning of Scripturé$.This point is clearly
reflected in Luther's claim at Worms when he plehdd am bound by Scriptures....and my
conscience is captive to the Word of God”. This Wwaws/ever, not wearisome bondage, for Luther
elsewhere declared that “the Scriptures liberatesciences™® Even in his theology, Luther’s
theology was a theology of the Word of God. Hedivm the Word of God; he lived for the Word
of God!® Meanwhile Gulley charges that “the Catholic Chustbod between Scripture and its
members, as well as above Scripture in its intéaioe. The Protestant Reformation was launched

to restore Scripture to its rightful place above ¢hurch and in the hands of peofi®Luther was

the first major scholar to radically challenge tlatholic confinement of Scripture to the

12 G F. HaselBiblical Interpretation TodayWashington DC: Biblical Research Institute, 1985: 1

¥ N.R. Gulley,Systematic Theology: ProlegomeBarrien Springs, MI: Andrews University Press, 20837.

14 D.E. RebokBelieve His Propheta&Vashington DC: Review and Herald Publishing Asstimia 1956: 15.
5/ N. Olsen, ‘Hermeneutical Principles and Bibligaithority in Reformation and Post reformation Eras’ G.M.
Hyde, A Symposium on Biblical Hermeneutiééashington DC: Biblical Research Institute of then@ral Conference
of Seventh-day Adventists, 1974: 47.

' G.F. Hasel, 1985: 4.

"V.N. Olsen, 1974: 47.

18 E.T. Batchmann (Ed.),uther's Works: Word and Sacrameh§60:35/153.

197, Pelikanluther's Works: Introduction to the Exegetical WariCompanion Volum&aint Louis: Concordia
Publishing House, 1959: 48.

N.R. Gulley, 2003: 534
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hermeneutics of traditioff. The Reformers revolted against tradition as a twolbiblical
interpretation; they looked to Scripture as its amterpreter’?

The matter of Bible interpretation in the Advehtiburch, and in confessing Jesus Christ as
the unifying theme of the Old and New Testamentsl, e redemption that centers in Him, are
viewed by H.K. LaRondelfé and G.F. Haséf as in fundamental agreement with gda Scriptura
principle of the sixteenth century ReformationsHuarope. Gulley claims thatola Scripturais
found in Scripture. Here, he maintains, “Biblicasgages, throughout the Scriptures, are such
words, and a comparison of relevant ones give larfihsight into the Spirit's teaching on any
given subject. This isola Scripturd?® Gulley also claims thasola Scriptura,“hermeneutically
speaking,.. means Scripture interprets itself rather thanathgr authority, whether a church or an
individual”.?® For these Adventist theologians, the distincti@w®en Adventists and the early
Reformation theology lie in the field of eschatolpgarticularly the second advent of Christ.
Seventh-day Adventists claim their distinction te found in the continuation of the largely
Protestant and historicist interpretation of apgatit Bible prophecies as generally presented by
Froom in his four volumes of tHerophetic Faith of Our Fathers.

The point at which the Adventist movement diffexsm Luther is on the issue of the canon
of the Bible. While Luther is commended for unflmaegly calling for the Bible to be its own
interpreter, his use of the Christological prineipihat is, the principle of “what manifests CHrist
became for Luther a canon within a canon, whictedato grant every book in the Scripture with

the same rights. G.F. Hasel observes that Lutheleraadistinction between the chief books of the

ZLN.R. Gulley, 2003: 544.

2 N.R. Gulley, 2003: 564.

% H.K. LaRondelle, ‘Interpretation of Prophetic adocalyptic Eschatology’, in: G.M. Hyde (EdA,Symposium on
Biblical Hermeneutics1974: 225.

24 G.F. Hasel, ‘General Principles of Interpretatjon’G.M. Hyde (Ed.)A Symposium on Hermeneutit974: 164.
ZN.R. Gulley, 2003: 113.

% N.R. Gulley, 2003: 372: Gulley concedes that ‘thisrinterpretation in Scripture, where teacherseveemmissioned
to interpret, but more importantly where biblicaiters and Christ demonstrate how to interpretigbare has its own
internal interpretive tools such as Scripture ipteting itself through comparing Scripture with i§ture, through
typology, aesthetics, and chiasms. Behind theds tethe dependence of the interpreter on the Splyit’, p706. .
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New Testament and those he held in lesser statis agithe book of James, Jude, Hebrews, and

Revelatiorf.’ J. Barton suggests that,
“The theory that there is a ‘canon within a canmpresents the ‘deletion’ approach in a more
nuanced form. The less important parts of the caa@n not rejected, but a hierarchy is
established whereby Scripture has a core surrouhged penumbra of decreasing value.
Judaism may be said to operate in practice witln sutheory, in that the Torah is of vastly
greater importance for the religion than the rdsthe Bible: indeed, Mishnah and Talmud
matter considerably more than (say) Kings or Clulesi While as a conscious theory the
‘canon within a canon’ has been prominent in paléictypes of German-language theology, it
may reasonably be said that almost all Christiafsrinally espouse such an approach. Most
people who read the Bible have an ‘effective’ candaich is smaller than the theoretical o&”.

J. Pelikan explains that Luther’s attitude towdnd tanon was a critical one. He did not
accept a book as eternally binding upon him andccthuech simply on the grounds that it had been
accepted as binding for a long time. For this reasmth his Roman Catholic and his extreme
Protestant opponents chided him for this viewp&it@ulley warns that “there is a danger in giving
primacy to only a part of the revelation of ChiistScripture. As rightly understood, Christ is the
center of all Scripture, and all Scripture shouddrbad in the light of His life, death, resurregtio
and continuing ministry®® Gulley seems to suggest that while Lutheo$a Scripturais partial and
critical with regard to the canonical Scripture, v&dtism’s sola Scripturais all-inclusive. He
argues that “Luther did not consider the entirel®i#s authentic®’ Therefore, Gulley asserts that
“Christ is the center of Scripture but not theamiibn over Scripture® This position runs contrary
to Luther’s Christological principle.

Such conflicting claims support Kelsey’'s “irredbie variety of kinds of wholeness that
may be ascribed to the text§8"For Grenz and Franke this means a reading of ithie Bs a whole.

Reading the Bible theologically includes both acklsalging the integrity of the text within its

world even though that world might appear stramgest as well as acknowledging the distance that

" G.F. Hasel, 1985: 4.

2 3. Barton;The Old Testament: Canon, Literature and Theol@pflected Essays of John Bartdingland: Ashgate
Publishing Limited, 2007: 57.

2. Pelikan, 1959: 87.

0N.R. Gulley, 2003: 113.

31 N.R. Gulley, 2003: 545.

%2 N.R. Gulley, 2003: 251.

%3 D.H. Kelsey,Proving Doctrine: The uses of Scripture in Modetred@logy Harrisburg, PA: Trinity Press
International, 1999: 100.
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stands between our world and the world of the tBetading the Bible theologically, then, entails
reading the Bible as a whole, confident that theritSpppropriates the text to create the
eschatological world according to God’s intentiassndicated in the Bibf¥.

In support of a unified view of the Bible, Sabbata Anabaptist Reformers like Oswald
Glait and Andreas Fischer also regarded the Old Bed/ Testaments as inseparable and
indivisible. Seventh-day Adventists, like theseicalReformers, accept all the thirty-nine books of
the Old Testament and the twenty seven books ofl#ve Testament M.E. Walsh argues for the
acceptance of only sixty-six books, saying thatiETSIXTY-SIX books of the Bible harmonize
because the same divine Spirit inspired each writleither Christ nor the apostles quoted from
the books of the Apocryphd®. The Bible however shows that they quoted from apecryphal
writings (e.g. Matt. 7: 7: Acts 17: 28; Jude 14;.ptAdventists however accept all the sixty-six
books of the Bible.

Luther and the other Reformers differ with theicatl Reformers in such doctrines as
baptism and the Seventh-day Sabbath. The radidalriRers earned themselves a nick name as
“Sabbatarian Anabaptists” because they stood fefam in these doctrines as well. This resulted
from their strict application of theola Scripturaprinciple in their teaching®.G.F. Hasel places the
Sabbatarian Anabaptists of the sixteenth centuttyimvthe radical Reformation itself, a left wing of
the Protestant ReformatiofsThe Anabaptists, like the earlier Reformers, stimwdola Scriptura

that the Word of God alone is the authority and peeaof the faith. The magisterial Reformers,

3 35.J. Grenz & J.R. FrankBeyond Foundationalism: Shaping Theology in a Podem ContextLouisville, KY:
Westminster John Knox Press, 2001: 88.

% Bible Readings for the Homé/ashington DC: Review and Herald Publishing Assiimig 1951: 19; C.B. Haynes,
The Book of All NationdNashville, TN: Southern Publishing Association, @9588; G.F. Hasel, ‘Sabbatarian
Anabaptists of the sixteenth century, PartAindrews University Seminary Studig®l. VI, 1968: 28; A.S. Maxwell,
Your Bible and YouVashington, DC: Review and Herald Publishing Asatieh, 1959: 28.

% M.E. Walsh,The ApocryphalNashville, TN: Southern Publishing Association, 89863, 14.

%" G.F. Hasel, 1968: 28; W.L. Emmerson, 1983: 11.

% G.F. Hasel, ‘Sabbatarian Anabaptists of the sitteeentury, Part | Andrews University Seminary Studigsl. I,
1967: 101.
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although claiming adherence swla Scriptura were charged of undermining this by placing

themselves to be under the authority of the Sfate.

2.1.1. The radical Reformation roots of Adventism

W.L. Emmerson identifies the Adventist movementhwhe radical Reformation, which he
defines as “evangelicals”, in contrast with magisteProtestantisi’ To differentiate these radical
Reformers from the spiritualizing and more revalotry Reformers, Emmerson calls these radical
Reformers “Biblical evangelical$® In order to further clarify the differences betwetbe radical
Reformers and the magisterial Reformers, it is sy to recap the causes of their break away
from the mainstream Reformation movement. At thadhef these ‘evangelical Reformers’ was
Andreas Bodenstein von Karlstadt, who followed leutht the beginning of the Reformation, but
later became the foremost to emphasize the supyeafi&cripture as the rule of faith and life, and
in affirming the divinity of all Scripture.

Karlstadt differed with Luther, according to Emsm@m?** on several doctrinal teachings
such as the canon of Scripture, the purpose ofild@ant baptism, the mass, and having images in
the church. Kelsey explains that “insofar as dédferes in senses in which Scripture is “authority”
over the church’s life are a function of differeade judgment about the type of phenomenon over
which it is authority, those differences bring wittem differences in the way Scripture bears on
theological proposals® The Reformers’ disagreement led to the increagivigion among them in
the years that followed. The close resemblanceasfskadt’'s teachings with those of Zwingli and

Oecolampadius lends him to be called the pioneghefReformed traditidfi, which is distinct

% A.E. McGrath writes that ‘although Zwingli profeskfaithfulness to theola scriptura ‘by Scripture alone,’
principle, Grebel argued that he retained a nurbpractices — including infant baptism, the clbek between
church and magistracy, and the participation ofifians in warfare — which were not sanctionedrdamed by
Scripture. In the hands of such thinkers as Gréhekola scripturaprinciple would be radicalized; reformed Chrissan
would believe and practice only those things exgbfitaught in Scripture’, 2007: 48.

“OW.L. Emmerson, 1983: 27.

“LW.L. Emmerson, 1983: 11.

*2\W.L. Emmerson, 1983: 22.

“3D.H. Kelsey, 1999: 150.

*4 The tradition and theological framework that greut of the teachings of John Calvin and Ulrich Zglinas distinct
from the Lutheran and Anabaptist traditions. Refedrtheology focuses foundationally on God'’s glamg aften
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from the Lutheran tradition. Because the radicaloReers differed from those Protestants who
welcomed conformity and uniformity, this broughtompthem brutal suffering, being perpetually
maligned, opposed, and suppressed to the extanth#halater became largely obliterated from the
records of history. Without the modern rese&tcivhich has reconstructed the story of this
evangelical movement and their contribution in Udimg thesola Scripturaprinciple, they could
have remained unknown and unappreciated. Karlssattterefore said to have set the course of
truly Biblical evangelical reform which was to adwea to reach its fullness in the “everlasting
gospel” now preached by the Adventist movement.

Seventh-day Adventism today cannot fully be likenedhe radical Reformation. George.
R. Knight recalls how he faced the threat of a tauartial in the summer of 1961, in the midst of
the Berlin Wall crises. Although he was a trainatamtry soldier, after becoming interested in
Adventism, although still a confirmed agnostic ogthat time, knew about the Adventist Church’s
noncombatant position because the church had aygeBsand consistently publicized its position.
But then the draft ended, and the publicity stoppedli/entism neglected the topic and eventually
forgot its history. As of 2007 the United Stateditariy had some 7,500 Adventist volunteers,
virtually all of them (except chaplains) havingistdd as combatants. Sometimes a church loses its
history and needs to remember what it stand&*for.

In upholding the superiority of Scripture over tlburch, Gulley argues that “the

community did play a subsidiary role in selectirapks for the canon, and it does play a subsidiary

emphasizes divine sovereignty as a crucial beginpaint for theological reflection, cf. S.J. Grebz,Gurentzki &
C.F. Nordling,Pocket Dictionary of Theological Terni3owners Grove, ILL: InterVarsity Press, 1999: 101.

** G.F. Hasel, 1967: 101; 1968: 28; W.L. Emmerso83L27.

6 G.R. Knight,Lest We Forget(A Daily Devotional). Hagerstown, MD: Review andrdkl Publishing Association,
2008: 182. Also, recently the 2008 Annual Countihe General Conference of Seventh-day Adventisish met in
Manila, Philippines, voted a recommendation toGemeral Conference Session that ‘Deaconesses nagld@ed in
divisions where the process has been approved laxécutive committee’. Although a biblical refeszerfRom. 16: 1,
2) as a preamble to this recommendation, there explicit Scriptural command that deaconessesldhmiordained
upon election to the office. ‘2008 Annual Counditlee General Conference Committe®eneral ActionsAction 420-
08GSDEACONESS — CHURCH MANUAMENDMENT, Manila, Philippines, October 10-15, 2008®1: Earlier on
Samuel Koranteng-Pipim wrote against the OrdinatibWomen to the Gospel Ministry, ‘The lack of bdall
precedent for ordaining women to the headshipirotee church, combined with the Bible’s prohibitfoof the
practice, raises some questions....Ultimately, theésf ordination of women raises questions abfmBible’s
authority and the appropriate method for biblicaérpretation’, inSearching the Scriptures: Women’s Ordination and
the Call to Biblical Fidelity Berrien Springs, MI: Adventist Affirm: 1995: 16..
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role in deciding fundamental beliefs. But a theatagmethod true to Scripture will emphasize that
Scripture determined which books should be in theoa, and which are fundamental to a
community”#’ But how such a claim can be practiced in realiifeard to understand.
What should not be forgotten are Jesus’ farewetlds to the disciples. Christ pointed to the
Spirit when He said, “I have much more to say ta,yoore than you can now bear. But when he,
the Spirit of truth, comes, he will guide you irath truth. He will not speak on his own; he will
speak what he hears, and he will tell you whateisty come. He will bring glory to me by taking
from what is mine and making it known to you. Albt belongs to the Father is mine. That is why |
said the Spirit will take from what is mine and raakknown to you” (John 16: 12-15). That seems
to suggest that Christ would speak through theitSpithe apostles the truth which they were later
to put into written form.
Again George R. Knight links the Adventist movernenthe radical wing of the Protestant
Reformations. Knight says,
“North American Protestantism of the nineteenthtegnwas a child of the sixteenth-century
Reformation. Many Adventists are aware of that fadt have mistakenly concluded that their
church is an heir of those branches of the Refaamanitiated by Martin Luther, John Calvin,
or Ulrich Zwingli. While it is true that Adventisra’concept of salvation by grace through faith

came through the mainline Reformers, the theoldgic@ntation of Adventism really finds

itself most at home with what church historians| dllle Radical Reformation or the

Anabaptists™®

The evangelical Anabaptists were one of the sédwenches of radical Reformers who
went further than the mainstream Reformers, haaimgen out of the Renaissance and Reformation.
As indicated in the previous chapter, the Anab&pbsiginated in Zurich in the 1520s as a result of
the teachings of Zwingli. But they believed thati@gli did not go far enough in the work of
reform?® At first they were attracted to Zwingli's emphasis sola Scriptura Being guided by
Scripture, they sought to restore the church backst New Testament pattern and practice. C.

Good reaffirms that prior to 1523 there was noinlision between those who were later to be

“"N.R. Gulley, 2003: 114.

8 G.R. Knight,A Search for Identity: The Development of SeveaihAtiventist Belief$dagerstown, MD: Review and
Herald Publishing Association, 2000: 30.

*9M.S. Ritchie,The Protestant Reformation: The Anabaptists anerdtadical Reformerginternet]. Available from:
<http//www.ritchies.net/p4wk4.htm>. [accessed opt8mber 19, 2007], 1999: 1.
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known as “radicals” and the more conservative ZhamgReformers in Zurich. All were known
simply as the “Brethren™

As early as 1521, most of the radical Reformersevetill studying under Zwingli who led
them as friends. It was during the Second Dispatatif 1523 concerning the reformation of the
church in Zurich that Zwingli backed away from k@rlier call for the council to act immediately
to abolish the Mass, failure to which he would act his own. But Zwingli took a more
compromising position by not acting without the koilis authorization. This was in line with the
council’s willingness to embrace reform, thougltagiace which the whole Canton of Zurich could
support. To Grebel, Mainz and the other radicalshsa concession was undermining Zwingli’s
own principle ofsola Scripturaas the sole authority in matters of faith. It vifaen this concession
that the radicals’ disillusionment with Zwingli'sform started. M.G. Baylor indicates that the
radical Protestant Reformers were driven by a farvienpatient desire to see sweeping reforms
made on the basis of religion. The radicals alsisiad that reformation meant much more than
changes in devotional practices and ecclesiastistitutions; public life as a whole was urgently i
need of Christianizatiort.

Baylor shows that Luther, Zwingli and other magjgtl Reformers, following their
rejection of the traditional ecclesiastical authgrclung more firmly to existing secular authority
which they held to be ordained by G8dBut they distrusted the common man — radicals & an
feared that their participation in politics woulehl to anarchy. They were however willing to go
only as far as political authorization would alloWhis radical reformation was thus, in the first
instance, “internal dissent” within the Reformagpnpposition to the paradigm for change set forth
by such magisterial Reformers as Luther and Zwingli

These Anabaptists agitated for a truly biblicdbrm, especially on the believers’ baptism,

thus refusing infant baptism, which they called giheatest and first abomination of the pope. Their

0 C. Good;The Anabaptists and the Reformatifinternet]. Available from:
<http:www,rbc.org.nz/library/anabap.htm>. [AccessadSeptember 19, 2007], 1998: 2.
1 M.G. Baylor,The Radical Reformatiotambridge: Cambridge University Press, 1991: xii.
*2M.G. Baylor, 1991: xv-xvi; Xviii.
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Bible-only (sola Scripturad emphasis became one of the greatest contributi@ae to history. This
Bible-alone emphasis became a mark of the freecblesr everywhere, even those who still
practiced infant baptism. But for the Anabaptistsything that seemed to contradict the Bible, they
rejected. Baylor adds that, in contrast to the stagal Reformers’ reliance on the support of the
secular authorities and postponing change uniibg won, the radical Reformers were the theorists
and the executors of immediate reformation throdighkct action from below. They embarked on a
campaign of reformation through provocation: shagitdown sermons by those they held to be
preaching something other than the pure word of;®adaging in iconoclastic assaults on images
and shrines they regarded as embodying blasphenpoastice and superstitious belief;
transforming old usages and initiating new onesheut asking the permission of superior
authorities. Some refused to have their childreptibad or to pay tithes and other duties,
demanding that laws be changed so as to confothetgospef?

This radical view and use of Scripture confirmsatvKelsey asserted when he said “to call a
set of texts ‘scripture’ is, in part, to say tha¢y ought to be used in the common life of the chur
as to nurture and preserve her self-identity. Haxethe way the texts are to fill this role can be
described in terms of several quite distinct fumcsi Differences in the type of function ascribed t
the text bring with them differences in the sensevhich the text is ‘authority’ in the church’s
life”. >* This was the root cause of the practical diffeesnamong the Protestant Reformers.

Luther usedsola Scripturato fight the papacy, but Gulley considers it to“paradoxical
when one realizes that Luther believed in sioda Scripturaprinciple”,...but he applied thsola
Scripturaprinciple christologically instead of canonicalljhat is, he confined the principle to most
of Scripture (that speaks of Christ) but not toddlit.” Additionally, Gulley reveals the resulting
implications of Luther's hermeneutic as reflectadthe Lutheran New Testament scholar Rudolf

Bultmann (1884-1976), who judged Scripture throdgmythologization of so-called prescientific

>3 M.G. Baylor, 1991: xv-xvi; Xviii.
>4 D.H. Kelsey, 1999: 150.
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biblical language. Demythologization was interprgtithe supernatural elements (myths) in
Scripture not in a literal way, but by existentategories®’

On the other hand, unlike the spiritualizers, as @od indicates, the evangelical
Anabaptists sought for an obedient and visible esgion of their faith in the context of a
congregation of believers, united through baptismich they enforced by church discipline (the
“Ban”).>® Adventist church historian, George R. Knight mains,

“Whereas the mainline Reformers retained such fselis infant baptism and state support of
the church, the Anabaptists rejected both doctm@selseing unbiblical. In their place they called
for a believer’'s church in which baptism followeaith and which stood for the separation of
church and state. While the mainline Reformers kel the concept ofola scriptura(the
Scriptures only), the Anabaptists viewed the méjeformation churches as not consistent in
that belief. Anabaptism sought to get completelgki® the teachings of the Bible. For them it
was wrong to stop where Luther, Calvin, or Zwirdjtl theologically. Anabaptism at best was a
move away from churchly tradition and creedal folations and a shift toward the ideals of the
New Testament church”.

Baylor® maintains that the radicals were convinced ofritjeteousness of their cause and,
like the popular Protestant Reformations for whithy spoke; they assumed that collective forms
of decision-making would bear them out. But despiteir image as wild-eyed fanatics, some
radical Reformers held to the view that everythimeed not be changed at once. The strategic
difference between the magisterial and radical Re¢os was symptomatic of a more fundamental
difference in their politics, especially in theittimmdes toward the authority of existing secular
rulers. Above all, what gave the radicals theirerehce as the Reformation’s “left wing” was the
rejection of a hierarchical conception of politioswhich legitimate authority, whether secular or
ecclesiastical, devolved from the top down. Instebd radicals’ vision of politics was rooted in
notions of local autonomy and community control evhalso implied egalitarianism. The radicals
were the most articulate theorists of a “grassg'oqaradigm of reformation, one based on

principles of communalism that grew out of the l|atkddle Ages. In addition to asserting

traditional communal rights to administer certandl affairs, the radical Reformation stood for the

*N.R. Gulley, 2003: 548.
% C. Good, 1998: 12.

" G.R. Knight, 2000: 30.

8 M.G. Baylor, 1991: xvi.
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right of each local community to hear the gospetaphed in pure form and regulate its life
according to the gospel. The radical Reformati@o @dvocated community control over the local
church, including the rights of each congregatorchioose its own minister and to control the use
of ecclesiastical payments. In 1522 Luther had caidid support for this kind of communal

Reformation; but by 1524 he opposed it.

Again, because of their radical stance, the Angdtapand other similar groups were
persecuted cruelly by the Catholics and Protest&liks. C. Good observes that the Anabaptists had
been persecuted from the earliest ddyEo the Catholics, they opposed the Church andtimag
while to the Reformers, they threatened the refdrreecial order which Protestant Reformers
hoped to establish. The Anabaptists were seen ta Heeat because, in their denial of infant
baptism and insistence on a voluntary body of #idflul, they denied the whole foundation for the
state-church system that had existed for centuFies.magisterial Reformers believed that allowing
freedom of different viewpoints would result in sdcchaos. So, the Anabaptist Kingdom of
Munster (1533-1535) in Westphalia, Germany, whheedctions of the Anabaptists became more
debauched, fanatical and cruel, proved to be astdisdor the Anabaptist movement. The later
Anabaptists groups included the Hutterites and Maitas. Such of course are not the present
characteristics of Adventism today in spite ofdksim to have descended from the radical wing of

the Protestant ReformatiSh.

2.1.2. The Restorationist roots of Adventism

While Anabaptism never made much of an instititlampact on early nineteenth-century
American religion, the spirit of Anabaptism litdyapermeated the evangelical denominations of
the day. Nowhere was that more true than in whair@e Knight* refers to as Restorationism.

Merlin Burt claims that “Adventists have historigalfollowed the Restorationist approach to

9 C. Good, 1998: 16.
80 Cf. Note 46 above for a detail comment.
1 G.R. Knight, 2000: 30.
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scripture that rejects creeds and tradition as aaitihive”®? The Restoration movement (also
known as the “Stone-Campbell Movement) had its feigs in the 18 and 19 centuries in the
United States during the Second Great Awakenint Barton W. Stone (1772-1844) of Kentucky,
and Alexander Campbell (1788-1866) as the leadiggrds. The other leaders were Thomas
Campbell (1763-1854), Walter Scott (1796-1861), dad’Kelly (1735?-1826) of North Carolina,
Rice Haggard (1769-1819), Elias Smith (1764-1846) Dr Abner Jones (1772-1841) of Hartland,
Vermont. One of their key principles was that ceedd/ide, but Christians should be able to find
agreement by standing on the Bible itself. As stiel,Christians Restorationists did not owe their
origin to some individual Reformer of the promineraf Luther or Calvin or Wesley. They rose
nearly simultaneously in different sections of theited States, remote from each other, without
any pre-concerted plan, or even knowledge of e#fuér's movement&®

George R. Knight reveals that the goals of thetd®agonist movement in relation to the
Protestant Reformations were, to complete the igifed Reformation, and to espouse a radical
view of sola Scriptura.The Bible was to be their only guide-book in fagihd practice. When the
Scriptures spoke they would speak, and where th& Bvas silent they would remain silent. The
Restorationist movement was also anti-creedaklt to no creed but the Bible itséff.

Knight further argues that “the spirit of the Reatmnist movement set the stage for a great
deal of the theological agenda for the majorityAmherican Protestants in the early nineteenth
century....One branch of the Restorationist moventead special importance to Seventh-day
Adventists: the Christian Connexion. James Whit &wseph Bates (two of prominent founders of
Adventism) were members of the Christian Connexfdn”

It is through the Restorationist movement that3leeenth-day Adventist Movement views
its connection with the Protestant Reformationsigkhshows how they understood their work as

continuing/completing the Protestant Reformatid#s.says that “the pioneers of the Seventh-day

°2M. Burt, 2007: 2.

83 Cf. D. Millard, History of The Christians, Christian Connexigimternet]. Available from: <
http:mun.ca/rels/restmov/texts/dmillard/HCCC.HT Mzeessed on September 9, 2007], 1848: 3.
% G.R. Knight, 2007: 30.

% G.R. Knight, 2007: 30.
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Adventist Movement came from various Protestantahiackgrounds, most of them having been
active in the Millerite Adventist Movement. Theynsidered themselves Bible-believing Christians
in the full tradition — or concept — of the Refommef the sixteenth century®.

Fernando Canale refers to Adventist theology asatiical challenge to the ‘systematicity’
of classical and modern Christian theologi®stie maintains this in connection with Adventism’s
close application of theola Scripturaprinciple and the understanding of eschatologlvasan,
and the whole system of theology. It is along time of reasoning that Adventists link their

heritage to the radical Protestant Reformatiorhefdixteenth century.

2.2. Thesola Scriptura principle and the Seventh-day Adventist fundamentiabeliefs

George Knight indicates that William Miller (178849), the founder of the Millerite
movement, upon his conversion from Deism focusedatiention on studying the Bible and urging
others to preach, prove all things, talk, exhorayp and love the Bible. Knight claims that
“Millerism was definitely a movement of the ‘BookThe Bible, as far as Miller and his followers
were concerned, was the supreme authority in ailersaof faith and doctrine®®

Like their Protestant Reformation ancestors, jeatlventists rejected tradition, church
authority, and even the gifts of the Spirit in th@octrinal formation. They were a “people of the
Book”.®® Knight found that deism gave Miller a charactécisof rationalistic approach to
everything including religion. This made Miller tse a logical approach in his study of the Bible.
In his intellectual approach Miller aimed at theatierather than the heart. Merlin Burt also
maintains that, “from the very beginning of theiowement Seventh-day Adventists have decisively

looked to the Bible alonespla Scripturdto settle questions of doctrine and practite”.

% G.R. Knight, 2007: 30.

7 F.L. Canale, ‘From vision to system — Part Bournal of the Adventist Theological Sociatgl.16. No. 1-2, Spring
2005: 137.

% G.R. Knight (Ed.)Questions on Doctrine: Adventist Classic Librarjiee (Annotated ed.Berrien Springs, MI:
Andrews University Press, 2003: 38, 42.

%9 G.R. Knight, 2000: 60.

O M. Burt, 2007: 2, 4.
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One of the followers of Miller, James White bolditated in a pamphlet entitleél,Word to
the “Little Flock”, “The Bible is a perfect and complete revelatikins our only rule of faith and
practice”’* George Knight further indicates that “four yeasset, James White wrote, ‘Every
Christian is therefore duty bound to take the Bésea perfect rule of faith and duty. He should/pra
fervently to be aided by the Holy Spirit in searchthe Scriptures for the whole truth, and for his
whole duty. He is not at liberty to turn from thémlearn his duty through any of the gift$®.

Several Adventist leaders have made similar clakos instance, W.H. Branson argues that
“a ‘Thus saith the Lord’ is the only foundation four faith, and the Word of God is so plain that a
wayfaring man, though a fool, need not err theréBee Isaiah 35:8)% T.H. Jemison equally
claims that Seventh-day Adventists contend thafuhest, clearest, and most specific revelation of
God is the Biblé? C.B. Haynes also claimed that “the Bible embodies preserves the revelation
of God in its clearest, its purest, its fullestisr’

Others still, like L.E. Froom wrote, “From thatyd#o this Seventh-day Adventists have
consistently proclaimed to the world that their segge is based on the Bible, and that they are in
full harmony with the Reformation leaders in ingigton the Bible and the Bible only as the
foundation of doctrine and guide for Christian datyd practice”. Froom referred to the repeated
public statements in th&eventh-day Adventist Yearboskce 1898 in which Seventh-day
Adventists unvaryingly stressed thBible only among their “Fundamental Principles” or as later
called, “Fundamental Beliefs®.

Thus, Seventh-day Adventists have consistentlymeld the Bible to be their only

standard.” This general understanding caused Seventh-dayrigt not to develop any official

3. White A Word to the ‘Little Flock’May 30, 1847: 13.

2 G.R. Knight, 2000: 60.

3 W.H. Branson, 1933: 380.

" T.H. JemisonChristian BeliefsMountain View, CA: Pacific Press Publishing Assticia, 1959: 7.

5 C.B. HaynesThe Book of all NationdNashville, TN: Southern Publishing Association, 09532.

S L.E. Froom,The Movement of Destinyashington, DC: Review and Herald Publishing Asstich, 1971: 92.

" A. Thompson, ‘Adventists and the Bible’, in: W.@hnsson (Ed.AnchorPoints: Adventists tell why they hold fast
to our fundamental beliefslagerstown, MD: Review and Herald Publishing Asatign, 1993: 45.
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statements of beliefs until 1931. Prior to thisgirdames Whif& and Smith were the only leaders
known to have pointed to the Bible as the only rofefaith and practice. Smith’s unofficial

statement of Fundamental Principles appeared ndguhathe Yearbookgpublished between 1889
and 1914. The statement on the Holy Scriptures asafbllows: “That the Holy Scriptures of the
Old and New Testaments were given by inspiratioGofl, contain a full revelation of His will to

man, and are the only infallible rule of faith gor@ctice”.

Up to the 1930s, Seventh-day Adventists fundanmérghefs had not yet been officially
voted by the church. Then, following a request %@ from the African Division of the Seventh-
day Adventist Church, where Wright presided asigesg, an action was recorded in the minutes of
the General Conference on December 29, 1930 amthgrithe formulation of aYearbook
Statement indicating what Seventh-day Adventistebed, so as to help government officials and
others to have a better understanding of their wadcordingly, Adventist historian, F.M. Wilcox,
who was the editor of the Church paper, Review drafted the statement which later received
common consent by the denomination’s committeeickertl, of the accepted Statement of
Fundamental Beliefsfrom 1931 onward read: “That the Holy Scripturdstiee Old and New
Testaments were given by inspiration of God, contm all sufficient revelation of His Will to
men, and are the only unerring rule of faith aretpce”’®

In the 1950s, Seventh-day Adventist Church leadgrgaged in a dialogue with other
evangelical leaders, which culminated in the pabion of the boolSeventh-day Adventists Answer
Questions on Doctrinén 1957. In his editorial of the 2003 annotatedied, George R. Knight
entitled the answer to Question 2 of the nearlpt@r such questions addressed, “The Bible, Only

Rule of Faith and Practic&®. In their answer, Seventh-day Adventists stateif fhosition on the

3. White, 18437: 13.

9 F.M. Wilcox, cited in E.L. Froom, 1971: 92-93; ®fwabena Donkor maintained that ‘Seventh-day Adisenhave
also emphasized the need for correct doctrine raitid, tas expressed in their adoption of a statewieioindamental
beliefs....Rather, the fact that the church has takdefinite stand on certain biblical fundamentlldds reflects its
responsible commitment to the sola scriptura ppiecand its continuing trust in the Bible as thgpined Word of
God', ‘Why a Statement of BeliefsRerspective DigesA Publication of the Adventist Theological Socie¥gl. 11.
No. 3. 2006: 41..

8 G.R. Knight (Ed.), 2003: 25.

79



Bible, saying, “We recognize the Bible as the udtimand final authority on what is truth”. Further
down in the same answer they stated, “Seventh-diertists hold the Protestant position that the
Bible and the Bible only is the sole rule of faghd practice for Christians.” Their position on the
canon of the Scriptures says, “We take the Biblgsientirety, believing that it not meratpntains
the word of God, buis the word of God™®*

Another book summarizing the Seventh-day Advettgdiefs stated that the “statement of
twenty-two fundamental beliefs, first published 1831 Yearbook stood until the 1980 General
Conference Session replaced it with a similar batentomprehensive summary in twenty-seven
paragraphs, published under the titfyndamental Beliefs of the Seventh-day Advetiti$ts

Since 1980 the Seventh-day Adventist statemefitrafamental belief on the Bible reads:
HOLY SCRIPTURES:

“The Holy Scriptures, Old and New Testaments, heeviritten Word of God, given by divine
inspiration through men of God who spoke and westéhey were moved by the Holy Spirit. In
this Word, God has committed to man the knowledgeessary for salvation. The Holy
Scriptures are the infallible revelation of His lwilhey are the standard of character, the test of
experience, the authoritative revealer of doctrirzesl the trustworthy record of God’s acts in

history. (2Pet 1:20, 21; 2Tim 3:16, 17; Ps 119:;1BEov 30:5,6; Isaiah 8: 20; John 17:17;
1Thess 2:13; Heb 4:135.

The word “only” does not appear in the statem#atabsence however does not signify a
change of position by the Adventist movement irréisition to the Bible. Rather, it is because the
word “only” now appears in the preamble to the fameéntal beliefs, as introduced during the 1980
revision. The preamble to the statement of funddahéeliefs reads:

“Seventh-day Adventists accept the Bible as thaiy areed and hold certain fundamental
beliefs to be the teachings of the Holy Scriptuiidsese beliefs, as set forth here, constitute the
church’s understanding and expression of the tegcbf the Scriptures. Revision of these
statements may be expected at a General Confesess®n when the church is led by the Holy
Spirit to a fuller understanding of Bible truthfords better language to express the teachings of
God'’s Holy Word"®*

8 G.R. Knight (Ed.), 2003: 26.

82 Seventh-day Adventists Believe: An Expositionefithdamental beliefs of the Seventh-day Advethistch.Boice,
Idaho: Pacific Press Publishing Association, 2005:

8 Seventh-day Adventist Church Manual. (Revisedosditsilver Springs, MD: General Conference of Severs-d
Adventists, 2005: 9.

#Church Manual 2005: 9; Cf. K. Donkor argues that ‘not only doles thurch see its statement of fundamental beliefs
as grounded in the Bible, but it explicitly and posefully subordinates the statement of beliethi¢oBible by giving

the Bible magisterial oversight on its future exgsiens’. Donkor adds that ‘it seems clear fromeh&tatements that
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Merlin Burt clarifies that “though Adventists ndwave a statement of fundamental beliefs,
they do not view it as creedalbut rather representative of their views. Over ylears their
statement of beliefs has been revised and enlaf§ed addition to the need to give expression to
what Seventh-day Adventists believe, and to gibetter understanding of the nature of their work,
the statement of fundamental beliefs fulfiled drest need when the official “Baptismal
Certificate”, containing the “Baptismal CovenantiidaBaptismal “Vow”, were developed and
adopted in 1941. These documents contained 12-pomtnaries of the Fundamental Beliefs which
had been voted in 1931. The Certificate was to deduby all ministers of the Seventh-day
Adventist Church, as the approved “profession @hfaor all candidates seeking admission and
membership in the Seventh-day Adventist Churchutjinobaptisnf’ The 8" point of the doctrinal
summaries reads, “The Bible is God’s inspired wanagl is the full, the sufficient, and tlaly
basic rule of faith and practice” (2 Tim 3:15-17P2t 1:19-21; Ps 119:9, 11, 105, 130; 1 Thess
2:13; Isaiah 8:20; Jere 15:16; Heb 4:3%).

The 2005 edition of thBeventh-day Adventist Church Manaahtains a 28-point summary

of the now 28 Fundamental Beliefs. This was dewedofor use in the instruction of candidates for

Adventists’ resistance to a creed taking the ptddae Bible arises from the realization that otiilg Bible as God’s
inspired word, and not a creed, albeit a sound isratyle to address expressed concerns’, 200603814
% McGrath suggests a differentiation between cremdssconfessions. He indicates that, “a ‘confesgion’
fundamental beliefs] pertains to a denominatiow, ianludes specific beliefs and emphases relatirthat
denomination; [while] a ‘creed’ pertains to theientChristian church, and includes nothing more aoithing less than
statement of beliefs which every Christian oughtecable to accept and be bound by. A ‘creed’ basecto be
recognized as a concise, formal, and universaltgpted and authorized statement of the main pofr@hristian
faith”, 2007: 14.
% M. Burt, 2007: 2.
87.E. Froom, 1971: 420-421: Cf. K. Donkor, 2006; &@aintains that ‘the use of a statement of fundaaideliefs as
instruction implies some measure of sameness wifhrd to belief within the group’.
87 K. Donkor presents that ‘at a popular level wittiie community of faith, the statement of belisfsi invaluable
pedagogical aid. It has often been noted thathkersvolume of the Bible presents challenges offzetrension for
many believers. The statement of beliefs, by canmgpilsystematizing, and summarizing biblical téagton many
subjects, makes it easier for the church to futsllinstructional mandate within the faith comntyni

Yet, it is important to observe that its pedagabiole should not eclipse the role of Scriptunewhich case it
would begin to smack of creedalism. In this regaisl worth drawing attention to the format of tstatement of
fundamental beliefs as presented, for examplediCtiurch Manual At the end of each statement is a list of Bibbg
that serve as an invitation to a personal, bibkeadloration of the particular doctrine. In a uréggense, the statement
of beliefs in performing its pedagogical role fuoas as a sign pointing to the Bible....The valua atatement in
facilitating biblical education is premised on fhet that a growing understanding of the Bible cemith reading it,
systematizing it, and applying it. The statemerfuoflamental beliefs, as a distilled expositiomibiical themes as
understood by the faith community, facilitates eatiom in Scripture’, 2006: 50-51.
8 Church Manual2005: 9.
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baptism. The 8 point of the doctrinal summaries reads, “The Bikl&od'’s inspired word, and is
the full, the sufficient, and thenly basic rule of faith and practice.” (2 Tim 3:15-2P7Pet 1:19-21;
Ps 119:9, 11, 105, 130; 1 Thess 2:13; Isaiah 8@@ 15:16; Heb 4:17%.

The General Conference Annual Council of the Sewday Adventists which met in
Manila, Philippines, in October 2008, however, dote delete the section of summarized points
from theChurch Manual® since, among other reasons; the fundamental balfethe Seventh-day
Adventists are also a summary statement of thecbhiunderstanding of Scripture. But question 5
of theBaptismal Vowwhich reads, “Do you believe that the Bible isd@anspired Word, thenly
rule of faith and practice for the Christian? Daiyamvenant to spend time regularly in prayer and
Bible study?” was retained in th@hurch Manuaf* The Church Manualalso stipulates that a
denial of faith in the fundamentals of the gospadl @ the cardinal doctrines of the church, or
teaching doctrines contrary to the same, is grdandemoval of a member from fellowship in the
Seventh-day Adventist Church.

Nevertheless Donkor acknowledges that “historywshthat both creedal and non-creedal
churches are equally exposed to division and ceatsy. The reality seems to be that the statement
of fundamental beliefs, although imperfect, is mgispensable instrument of the church as it seeks
to accomplish its mission in an imperfect worftl”

Thus while it took almost 70 years (1863-1931) $mventh-Adventists to finally vote an
official statement of fundamental beliefs, theyl staim that the Bible is their only rule of faidmd

practice. The fundamental beliefs are understoobdet@ summary of their understanding of the

8 Church Manual2005: 9.

% Cf. Action 417-082008 Annual Council of the General Conference CdtemiGeneral ActiondVanila,
Philippines. October 10 — 15, 2008: 104-107.

%1 Church Manual 2005: 32.

92 Church Manual2005: 195; Cf. K. Donkor stated that ‘closely rethto the role of the statement of fundamental
beliefs as an indicator of the community’s hermdicaliconcern is its role in the detection of dowit error.
Traditionally, the rise of heresy was one of thesans for creeds. The statement of beliefs provadstandard by
which to judge new teachings arising in the chu@@hall the roles that a statement of beliefs miay pthis attracts the
greatest fear and concern. The history of the Gan<hurch is filled with inquisitions and persgouas on the basis of
creedal formulations. Fear of the critical use sfatement of beliefs is well-founded....Donkor asimitted, ‘The
point is that a statement of fundamental beliesdegitimate juridical role in settling doctrirdisputes as well as
even possibly avoiding them’, 2006: 46, 48..

% K. Donkor, 2006: 53.
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doctrinal teachings of the Bible, which they adhiereThese fundamental beliefs may be revised
from time to time by the General Conference sessfoBeventh-day Adventists.But a denial of
any of these fundamental beliefs is taken to beraadl of the teachings of Scripture as understood
by the Seventh-day Adventists, and therefore armgtdior removal from the fellowship of the

Seventh-day Adventist Church.

2.3. The relationship of Ellen G. White’s writingsto the Bible in Adventism

The delegates to the General Conference SessiSew#nth-day Adventists which met in
Utrecht, the Netherlands, voted on June 30, 19%ppooveA Statement of Confidence in the Spirit
of Prophecywhich read in part, “We consider the biblical cambosed. However, we also believe,
as did Ellen G. White’s contemporaries, that hettimgs carry divine authority, both for godly
living and for doctrine®® Adventists have not found anything in the Scripsuthat precludes the
possibility of prophets appearing after the closaighe Biblical canon. One of the founders of
Adventism and husband of Ellen G. White, James & hidsed his reason for accepting the
legitimacy of post-New Testament prophetic man#gsh on his understanding of Scriptural
passages such as Joel 2: 28-30 and Acts 2: £7-20.

V.N. Olsen later wrote, “Our history testifies thas individuals and as a people, our
blessings and successes have been in direct praoptotour adherence to Bible teaching dhe
Spirit of Prophecy counsef’. This shows that Seventh-day Adventists do notcedlyi limit the
basis of their faith and practice on Scripture al@ola Scripturd. But, Burt maintains that “Ellen

[G.] White wrote extensively on the relationshiphar writings to the Bible and on the role of the

Bible in faith and practice. She categorically sutied to the tenet Bola Scriptura *® According

% A General Conference session of Seventh-day Adsteris a quinquennial official gathering of repesatives of the
world body of Seventh-day Adventist believers nagto transact the business of the whole Church.

%A Statement of Confidence in the Spirit of Propyien: Statements, Guidelines & other documeAt2005
Compilation of the Communication Department of 8eventh-day Adventist Church, Silver Springs MDO®.1

%M. Burt, 2007: 3.

°7V.N. Olsen, ‘Ellen White: Defense against errod @&postasy’ Adventist Review)ctober 14, 1982: 12.

% M. Burt, 2007: 4, 7.
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to his count, Burt found that “in all, Ellen [G.] Mte’s published writings contain the phrase “Bible
and the Bible only” forty-five times and “Bible aride Bible alone” forty-seven time&®.

Denton E. Rebok maintains that “the doctrinalitsuheld by Seventh-day Adventists thus
come from the Bible and not from Ellen G. Whit8’. He explains that, “Let it be clearly
understood that Seventh-day Adventists did nottlgeit system of theology from the writings of
Ellen G. White. Our system of theology comes fréma Scriptures alone.” T.H. Jemison maintains
a similar position held by Rebok, saying, “The Bibs explicit in indicating its place as the
standard of truth and the basic guide of life. Nloeo message or writings can ever take the place of
the word of God. It is the standard by which alloadtaim to have truth are to be testédf”,

Some of the responses to “Question 9” in the b&aventh-day Adventists Answer
Questions on Doctriné? elaborate on this issue as shown below:

» “Seventh-day Adventists uniformly believe that ttenon of Scripture closed with
the book of Revelation. We hold that all other imgs and teachings, from whatever
source, are to be judged by, and are subject &Bthle, which is the spring and
norm of the Christian faith. We test the writingsitlen G. White by the Bible, but
in no sense do we test the Bible by her writinggerEG. White and others of our

writers have gone on record again and again orpthig.”

* “We have never considered Ellen G. White to behangame category as the writers
of the canon of Scripture.”

* “Among Seventh-day Adventists she was recognizednaswho possessed the gift
of prophecy, though she herself never assumedtkhet prophetess.”

» “Seventh-day Adventists regard her writings as amirig inspired counsel and
instruction concerning personal religion and thendeawt of our denominational
work.”

* ‘It is significant that in her counsels, or “testmes,” the attention of the reader is
constantly directed to the authority of the Word@dd as the sole foundation of
faith and doctrine.”

*  “While Adventists hold the writings of Ellen G. Whiin highest esteem, yet these
are not the source of our expositions. We baseeaghings on the Scriptures, the
only foundation of all true Christian doctrine. Hewver, it is our belief that the Holy
Spirit opened to her mind important events ancedalfier to give certain instructions

% M. Burt, 2007: 6.

190 b E. RebokBelieve His ProphetaVashington, DC: Review and Herald Publishing Asatien, 1956: 168-169.
LT H. Jemison, 1955: 364.

192G.R. Knight (Ed.), 2003:79-84
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for those last days. And inasmuch as these inginsg;tin our understanding, are in
harmony with the Word of God, which Word alone deato make us wise unto
salvation, we as a denomination accept them ag@uspounsels from the Lord. But
we have never equated them with Scripture as satsely charge.”

*  “While Seventh-day Adventists recognize that the@are canon closed nearly two
thousand years ago and that there have been ntoaddio this compilation of
sacred books, yet we believe that the Spirit of Guldo inspired the Divine Word
known to us as the Bible, has pledged to revealsdifrto the church through the
different gifts of the Spirit.”

* ‘It is not our understanding that these gifts oé tBpirit take the place of the
Scripture of truth. On the contrary, the acceptasic&od’s Word will lead God’s
people to a recognition and acceptance of the mstations of the Spirit. Such
manifestations will, of course, be in harmony vitie Word of God.”

» “Briefly then, this is the Adventist understandioQEllen G. White’s writings. They
have been for a hundred years, to use her own &sipre “a lesser light” leading
sincere men and women to “the greater light.”

While accepting the biblical teaching of spiritggits and a belief that the gift of prophecy
is one of the identifying marks of the remnant chrSeventh-day Adventists do not exclude or
remove from membership any person who does nogreze clearly the doctrine of spiritual gifts
and its application to the Adventist movem&fitEllen G. White counseled in her bobkstimonies
for the Churchthat “there should be no trial or labor with the#ieo have never seen the individual
having visions, and who have had no personal kradydeof the influence of the visions. Such
should not be deprived of the benefits and priate@f the church, if their Christian course is
otherwise correct, and they have formed a goodsBani character*®

In regard to her relationship to the Bible, ElM#hite advised, “I recommend to you, dear
reader, the Word of God as the rule of your faitd practice. By that word we are to be judg&a”.
And Jemison confirms that throughout her writinddlen G. White fully recognizes and

emphasizes the primacy of the Scriptures. She atescthat her writings are to be tested by the

Bible.*°® In Counsels on Sabbath School WeHe emphasizes that “the Bible and the Bible alone

183 G.R. Knight (Ed.), 2003: 84.

104 E.G. White Testimonies for the Churckol. 1. Mountain View, CA: Pacific Press PublishiAssociation, 1950:
328

195 E.G. White Early Writings of Ellen G. WhitaVashington DC: The Trustees of the Ellen G. WRinblications,
1963: 78.

18T H. Jemison, 1955: 365.

85



is our rule of faith, and that the sayings of mea aot to be a criterion for our doctrines or
actions”'%’ Again in her bookThe Story of Prophets and Kingse admonishes, “The words of the
Bible, and the Bible alone, should be heard from pllpit’°® It is clear from these and other

statements that Ellen G. White repeatedly pointedeSth-day Adventists to the Bible as the final
authority. But how are these and many similar staet#s understood and applied on the
relationship of Ellen G. White’s writings with tligable?

Arthur L. White, a grandson of Ellen G. White, @ekcretary of the Ellen G. White Estate at
the time, sought to clarify the relationship of kettings to the Bible in the setting of the Visgn
He said that “though James and Ellen G. White ftone to time reiterated this position ‘of the
Bible and the Bible alone,” they often did so i thery setting of the argument for accepting the
visions. At no time did they see this position &slading the visions in arriving at truth in a syud
of doctrine or an understanding of duty®.Arthur L. White provides the following four poin&s
guidelines*®

1. That at no time was this phrase employed to exdeéinding obligation to respond to the
visions as light which God has given to His people.

2. That in most instances the words are employedarsétting of contrasting the teachings of
God’s Word with tradition or man’s theories or &s&Sabbath, etc.

3. In several cases these words are used in definimgposition on the visions with the
explanation that to follow the Bible enjoins thecegtance of the Spirit of Prophecy as
binding upon all who accept God’s Word which forgteahe appearance of this gift in the
last days.

4. That through the visions God has led us to a couaderstanding of His word and has
taught us and will continue to do so. Further wesh@aver recognize our obligation to accept
this leading of God.

Finally, Arthur White explains that, J.N. Andrews)je of the founders of the Seventh-day
Adventist movement and a contemporary of Ellen Ghit&/ explained that the Adventist

movement’s basis for using the visions or writir@jsEllen G. White within the context of the

197 E.G. White,Counsels on Sabbath School Wdvlauntain View, CA: Pacific Press Publishing Assticia, 1900:

84.

198 E G. White,The Story of Prophets and Kinddountain View, CA Pacific Press Publishing Association, 1915:626
199 A L. White, The Position of “The Bible, and the Bible Only” affitie relation of this to The Writings of Ellen G.
White.Washington, DC: The Ellen G. White Estate, 1971: 5.

HOA L. White, 1971: 5.
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ministry of the Holy Spirit in the Christian churih provided for in the Scripturé$! If believers
followed the direction in which the Bible pointetthey would be led to recognize the continued
ministry of the Holy Spirit until the end of timand this ministry includes the gift of prophecy.
Holbrook argues that it is the providence of thdyH&pirit to be both the author and the revealer of
the Holy Scriptures. The Spirit and the Scriptunegst never be separatfd.Roy E. Graham
believes that the Bible supports the ministry & Holy Spirit in all ages down to the close of this
earth’s history:** Herbert E. Douglass too compares the union oihEBe White with the Seventh-
day Adventist Church to that of the Anglo-Saxorglaages in the formation of English speéth.

But Jemison argues that the Bible and the gifprafphecy serve two different purposes,
although they serve as a unit to convey God’s wilHis people. He indicates that “the Bible and
the Ellen G. White writings were given for two adbg related purposes. Each stands alone in its
appointed sphere”™ Jemison disclaims, “the writings introduce no nteywic, no new revelation,
no new doctrine. They simply give additional detahd round out subjects already a part of the
Scripture record. There is no need for more to déed’!*® F.D. Nichol also argues that it is
incorrect to conclude that Ellen G. White placed Wwetings on par with the Bible or above it.
Nichol states that “she [Ellen G. White] made nairdl to have given another Bible. She ever
pointed to the Scriptures as the one source df it light, the book that should be the Chrisgan’
first and chiefest [sic] source of spiritual instiion”.**’ Finally, Merlin Burt affirms that “Ellen
[G.] White believed that her visions and writing®wd not have been necessary if professed

believers had been diligent in their study of thiel&.*'?

113 N. Andrews, cited in: A.L. White, 1971: 11.

12 Cited in A.L. White, 1971: 5.

13 R.E. Graham, ‘How the gift of prophecy relatesiod’s Word’.Adventist ReviewDctober 14, 1982: 16.

14 H E. Douglass, ‘Ellen White and Adventist TheoloBjalogue.Vol. 10. No. 1, 1998: 13.

15T H. Jemison, 1955: 365, 371; Cf. H.E. Douglassssenger of the Lord: The Prophetic Ministry deEIG. White
Nampa, ID: Pacific Press Publishing Associatior§8:316.

Y8 T H. Jemison, 1955: 365, 371.

Y7E D. Nichol,Ellen G. White and Her Critics: An Answer to thejMaCharges that Critics have brought against Mrs
Ellen G. WhiteTakoma Park, Washington DC: Review and Herald Bhirig Association, 1951: 87.

118 M. Burt, 2007: 6.

87



In another sense, Herbert E. Douglass considées H. White the foremost contributor to
Adventism’s uniqueness. While he denies that Adsemloctrines derive from Ellen G. White’s
writings, he affirms that the Bible is the undemgabwell-spring. Ellen G. White’s unique
contribution lies in the integrating principle thagrives from heGreat Controversy thenté® In
agreement with this theme, Norman R. Gulley indisghat he constructed his system of theology
using thisGreat Controversy thenté® Ellen G. White is therefore used as a theolodieais for
Gulley’s system of theology just as the Bible imt&also how Douglass affirms that “Seventh-day
Adventists have believed for more than a centust tHlen G. White was inspired in the same
manner and to the same degree as Biblical proptfet$his shows that the writings of Ellen G.
White have had an influence on Adventist theolagyich should be obvious.

In an attempt to draw a difference between thdeBamd Ellen G. White’s writings, Burt
explains that “while Seventh-day Adventists do seé a difference in the nature or character of
Ellen G. White’s inspiration compared with the Rilwriters, they are very clear on the difference
between the role and function of Bible and herimgt. Adventists would compare her writings to
non-canonical prophets such as Enoch, Huldah, @ébdviiriam, Elijah, Nathan, Gad, Ahijah,
Iddo, John the Baptist, and disciples/apostlesesfid who did not write portions of scripturé®.
Their status as true prophets of God is never tispu

Burt continues to say that “Nathan in particulara good example of a non-canonical
prophet with a similar role as Ellen [G.] White. secalled a prophet, he wrote an inspired book,
yet his book is not included in the Bible. Neveliss his prophetic role was recognized by David
(who was himself a canonical prophet), cf. 1 Kidg4 Chronicles 17: 1-15; 29: 29; 2 Chronicles 9:
29; Psalm 51: 1. Hence Burt concludes, “Thus Adsentand Ellen [G.] White clearly ascribe

fundamental authority to the canon of scripture dadchot see modern prophetic visions and dreams

194 E. Douglass, 1998: 13.
120N R. Gulley, 2003: xxii-xxv.
1214 E. Douglass, 1998: 416.
122\, Burt, 2007: 8.
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as additional scripture.” Beegle has called thisecond revelation’ or ‘post apostolic tradition’,
which is “helpful but it is qualitatively differeritom the gospel of Jesu§®

On matters of doctrine, Burt maintains that “indae historically demonstrated that Ellen
[G.] White’s writings were not the source of anyw&ath-day Adventist doctrine. Her counsels have
enriched Adventist doctrinal study and provided arecting and unifying influence, but her
writings have never been the basis for fundametueirine or Christian experienc&” But Cindy
Tutsch contends that “early Adventist leaders fdiynr@cognized God’s revelations through Ellen
[G.] White as having theological authorit}?® It should therefore be expected that since theesam
Spirit inspired the Bible and Ellen G. White’s vims, both literary products should bear the
theological authority of God. The same God spokeuhh both pieces of writings with equal
authority although during different times and t&fetent audiences and cultures.

Kelsey says that “to call scripture ‘authority’rftheology in any sense of authority is to
acknowledge thenormative status of scripture in relation to theology.” [Buto be sure,
‘normativity’ is relative to a specific activity,jz., doing theology™?® Scripture’s authority is in this
sense applicable to every sphere of knowledge tivitgc For example, Gulley maintains that
“Scripture is the sole basis of systematic theolag the thesis of his syster?”.Kelsey concludes
therefore that “Scripture is ‘authority’ precisefyrelation to the specificallZhristian character of
proposals™® It therefore follows that “to say, Scripture istlaarity for theology is to commit
oneself to engaging in doing theology under a thkt requires one to use scripture in certain

ways”# But only when one gets quite straight on how Sariwis authority can one be sure of

123p M. Beegle Scripture, Tradition and InfallibilityGrand Rapids, MI: Eerdmans, 1973: 118.

24 M. Burt, 2007: 9.

125 ¢, TutschEllen White on Leadership: Guidance for those wiftuence othersNampa, ID: Pacific Press
Publishing Association, 2008: 11; Cf. H.E. Doug|ak398: 428.

126D H. Kelsey, 1999: 152.
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1294 D. Kelsey, 1999: 154; Cf. K. Donkor, who maimed, ‘The nature of a statement of beliefs, theroanmity’s
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read Scripture.” Furthermore, the statement ofliglias a system of beliefs, becomes collectiedyprinciple or
framework of interpretation for the community irganizing the disparate data of Scripture....In thégyvthe statement
not only declares the interpretational stance efabmmunity in the past, but also provides a giod@resent
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developing theological proposals that are trulydtord with Scripture, and so aptly Christtah.
Here Gulley is emphatic when he says thstld Scripturais the norm, and not one norm, or even
the supreme norm, among many norms. There carbentye norm, and that is Scripture itséff.
This survey of the Seventh-day Adventist literatweveals a diversity of positions and
application of thesola Scripturaprinciple in connection to the writings of Ellen. @&/hite. In
general, there are those who view the Bible as“pienary” authority in matters of faith and
practice. Then there are those who take it to bé‘ahly/sole” rule of faith and practice. The third
group speaks of the Bible as the “final” authoiitymatters of doctrine and Christian living. It
should be admitted that for some, adjectives sctpamary”, “only/sole”, and “final” are used
interchangeably. Gulley argues that “history isletp with examples which show that unless
Scripture is sole authority, it becomes a less#raity to human reason. However, “the primacy of
Scripture over tradition is better than the revemssition of Catholic theology*3“To put it another
way, Douglass maintains, “Thgsla scripturameans that all claims to divine authority must tnee
the standard of previously accepted prophetic ngessa.The slogan, ‘The Bible and the Bible
only!” means that every later prophet would hawedriher messages judged by their faithfulness to
earlier messages. Further, this phrase means lthditat the Bible has taught is to be honored,
including its declaration that the “gift of proplygavould continue to the end of time. Thasla
scriptura does not mean that God does not intend to addniafiion to men and women through
the “gift of prophecy” — for that would be a norgséur; it would deny a Biblical principle*>®
Osadolor Imasogie elaborates well on this linerezdsoning in his criticism of African
theology. He says that the “objective sources eblibgy can be subdivided into primary and
secondary segments. The Holy Scriptures, beingngp@red book or the primary record of human

witness to the divine self-disclosure in history tihe primary objective source of theology....The

interpretational efforts....It should be evident thmafulfilling the foregoing role, the statementgias to function as a
“rule.” Anti-creedalism takes some of its objecgdnom this role of officially defined doctrinal stgm’, 2006: 44.
1301 D. Kelsey, 1999: 214-215.

13IN.R. Gulley, 2003: 373.
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Holy Bible becomes the primary objective mediumnhbgans of the Living Lord, through the Holy
Spirit, continues to disclose God to us. Our thggplonust, therefore, be authenticated by the
Bible....Any failure to recognize the crucial role thfese “givens” in Christian theologizing in
Africa will only result in the production of Africa anthropology rather than African Christian
theology”*®*

The general position of the Seventh-day Adver@istirch with regard to the relationship of
Ellen G. White’s writings to the Bible, as reveakdubve, is that the phrase “the Bible and the Bible
only” (sola Scripturd, excludes these writings. But this is in no wayastempt to deny the divine

authority of these writings, but to indicate thia¢y are not a basis for doctrine. Nevertheless, the

impact of these writings on Adventist theology cainloe denied.

2.4. The relationship of thesola Scriptura principle to other sources in Adventist theology

In recognition of the Methodist background of soofiehe founders of Adventism, such as
Ellen G. White, W.W. Whidden wrote that “the moshmediate and essential influence on
Adventism has been the Wesleyan traditibfi"One year later, Whidden wrote in tAedrews
University Seminary Studigsurnal to demonstrate how those in the Wesleyadition have
sought to come to terms with the problems raisethbyapplication of theola Scripturaprinciple.
After examining the bewildering doctrinal pluralisprevalent in North America, Whidden
suggested a quadrilateraHdly Scriptures, tradition, reasonand experiencg alternative:*
Whidden argues that “it seems that one of the besfs to begin the exodus out of this
embarrassing, pluralistic impasse is the judiciapglication of the methodology inherent in the so-
called Quadrilateral — especially as it was pratfjcmodeled by [John] Wesley®’ He proposes

what he thinks would be the best replacemensda scriptura namely,Prima Scriptura

1340. ImasogieGuidelines for Christian Theology in Africéchimota, Ghana, West Africa: Africa Christian Pyes
1983: 72, 73, 74.

135W.W. Whidden, ‘Ellen White and John Wesley: Weseyl his American children laid the foundationtfoe core
of Adventist teachings of SalvatiorBpectrum\Vol.25. No.5, September 1996: 48.

136 \W.W. Whidden, Sola Scripturajnerrantist Fundamentalism, and the Wesleyan clageiral: Is “No Creed but the
Bible” a workable solution?Andrews University Seminary Studi#897: 215.
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David Larson too observes that “Wesley was paipfdivare, for instance, that the
Protestant expressi@ola scripturais often used, not only to promote the primacyhef Bible, but
also to protect particular interpretations of Swnip, interpretations that frequently work to the
advantage of some at the expense of otHéfs”,

Whidden proposes that “the major implication oé tWesleyan Quadrilateral would be
prima scriptura | would urge that such sloganssada Scripturaand especially “No creed but the
Bible”, be laid aside and that a renewal of thewmlalydiscourse be sought within thima
scriptura framework”**® In response Norman Gulley argues that this is dektvard step from
Luther, Calvin, and Turrentin, and a position natam different from the Council of Trent.” Gulley
goes further to claim that, “This Wesleyan Quadktal, as it came to be known, lowered Scripture
from its sovereign position, a move that shook therch to its foundations in the Protestant
Reformation and beyond*?

Whidden justifies his proposal by saying that “tQmiadrilateral enables the biblical
interpreter to be more honest and self-criticalubehat is actually going on in the theological
development®*! He judges that, “persons working in this Weslegaote are better prepared to be
candidly realistic about their experiences, buytalso know that no love relationship arises out of
some “virgin-born” conditions”. In order to demdrate a greater level of honesty, Fritz Guy also
argues that it is better to recognize that “Scriptoever functions in a solo role. It must alwags b
witnessed to by the Spirit in the setting of eariegividual and collective experienc&®?

Whidden suggests that implementing the Wesleyaad@lateral allows us to focus on the

messageand not on themedium “The Wesleyan methodology allows a greater foonsthe

138D, Larson, ‘Wesley keeps Dad and Me Talking: Remliering Wesley’s loom of faith (faith, traditioreason, and
experience) can reknit the Adventist CommunigpectrumVol. 25. No. 5, September 1996: 44.
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message of Scripture. Perhaps the time has comenitentrate the theological spotlight on the
messagef the Bible rather than on the Bibleragdiuni.**?

Guy equally calls for the adoption of thamacy of Scripture in theological thinking. This
is because he believes that “Scripture is not tilg mgredient in Christian, including Adventist,

interpretation of faith™**

What would be better for him is “an affirmation émething like the
“Wesleyan quadrilateral” consisting of scriptunadition, reason, and experienc¢é®.Guy argues
that “the multiplicity of theological ingredients ioften overlooked, and sometimes denied, by
theologians as well as by other Christians.” Hiaso: for saying thaprima Scripturais
appropriate for Adventist theologians in thinkirgeitr faith, is that “the extraordinary ministry of
Ellen White in the Adventist community of faith shd function not as another norm, another “rule
of faith and practice,” but in a quite different yva namely, as a theological motivation and guide
in the service of scripturé*®

Larson maintains that “the Wesleyan Quadrilateea help clarify another important issue
for Adventists — how the writing of Ellen White dugto relate to Scripture. Two approaches that
seem less than promising in opposite ways are tbbskvating these publications to the doctrinal
authority of the Bible, on the other hand, or reltg them to the status of mere devotional use, on
the other. There are many advantages, | believéoliowing the English Reformation and the
Methodist Revivals in understandirsgla scripturato refer to the primacy, not the exclusive, of
biblical authority”*’

Davidson too speaks of thgimacy of Scriptureprinciple in determining trutf*® Such a

position is not new in the Adventist literature resealed by F.D. Nichol who wrote that “Mrs.

White is also clearly on record as to the primatyhe Bible and the relation of her writings to
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it”. 1*9 Nichol further says that “we thank God for the IBjtblessed Book that guides our feet along
the path of life. We thank Him also for the manié®n of the Spirit of prophecy in these last days
to enlighten our minds to better understand thatk®4>°

Although Ekkerhardt Mueller does not mention thent ‘prima Scriptura, he recognizes
other resources useful for interpreting Scriptusgarting with Scripture, Mueller suggests that
biblical interpreters can use commentaries, Ellemit®V literature, concordances, and the
community of believers. He advises that “if we finew ideas and interpretations that differ from
the accepted understanding, it is crucial to chveithk others, especially with those with expertise i
interpreting Scripture. Furthermore, we must belingl to abandon our interpretations or pet
opinions if others show our interpretations arestjo@able™>*

Fernando Canale too seems to find room for theafisprima Scriptura to understand
theological and scientific disciplines, in addititm the sola-tota scripturaprinciple®? Adventist
theologian$>® seem to have embraced the use of this principledin writings. In addition, Canale
argues that Adventist theologians cannot choosamote philosophical ideas, but can only ask
how they are going to interpret them. Canale seenfénd it the most comprehensive way of
viewing Scripture using theola-tota-prima Scriptura™*

Samuel Koranteng-Pipim’s controversial boBleceiving the Wordolds to the traditional,
conservative Adventist view of Scripture. Korantd?igim wrote that “Seventh-day Adventists
generally have always upheld the sole authorit$aipture. Believing that the sixty-six books of
the Old and New Testaments are the clear, trustyiwaevelation of God’s will and His salvation,

Adventists hold that the Scriptures alone congdittiie standard on which all teachings and
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practices are to be grounded and which they ateettested (2 Tim 3:15-17; Ps 119:105; Prov
30:5,6; Isa 8: 20; John 17:17; 2Thess 3:14; Hel?%"*>° But he does not deny the value of extra-
biblical data in the theological enterprise, sirftee Bible itself teaches that God has revealed
Himself in nature, history and human experience {@sRom 1 & 2; Heb 1-2). Adventists may
learn from extra-biblical sources such as scienbestory, tradition, psychology, and
archaeology™® he says.

Koranteng-Pipim has not escaped firegna scripturaview of Scripture when urging that
“Scripture must always be the sole authoritativerse of human knowledge — above knowledge
from nature (science), human experience (psychgldgyman history, church tradition, etc....If
data from extra-biblical sources accord with thacheng of the Bible, they should be accepted,;
otherwise they should be rejected”.

There are other Adventist theologians who useehm ‘supreme’ or ‘superior’ authorify®
This means that “conscience, reason, feelingsreliglous or mystical experiences are subordinate
to the authority of Scripture. [While] these maywéa legitimate sphere,...they should constantly
be brought under the scrutiny of the Word of Goel{H:12)*>° Frank. M. Hasel suggests that the
sola Scripturaprinciple was intended to safeguard the authafitgcripture from dependence upon
other sources, such as the church, including trssipitity that the standard of its interpretation
could come from outside. But even F.M. Hasel ackadges the value of other resources in the
interpretation of Scripture. He says,

“To understandsola scriptura in this sense, does not exclude the reality ttical influences

or the reality of religious experience. To mainttiat the scripture interprets scripture does not
negate the insight from other fields of study, suh biblical archaeology, anthropology,

sociology, or history, which may illumine some Il aspects and the background of
scriptural passages, contributing to a better wstdeding of the meaning of the biblical text.

Nor does it exclude the help of other resourcethentask of interpretation, such as biblical
lexicons, dictionaries, concordances, and othek®aod commentaries. However, in the proper

1553, Koranteng-PipinRReceiving the Word: How new Approaches to the Bibject our Biblical faith and Lifestyle.
Ann Arbor, MI: Berean Books, 1996: 105.

1%6 5, Koranteng-Pipim, 1996: 110.

1575, Koranteng-Pipim, 1996: 111.

138 p M. van Bemmelen, ‘Revelation and inspiration:,R. Dederen (Ed.Handbook of Seventh-day Adventist
TheologyVol. 12. Hagerstown, MD: Review and Herald PublighAssociation, 2000: 42; F.M. Hasel, 2006: 43.
159 p M. van Bemmelen, 2000: 42.
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interpretation of the Bible, the text of Scripturas priority over all other aspects, sciences, and
secondary helps*®®
Edward E. Zinke approaches thela Scripturaprinciple from a foundational perspective.
For him the foundation for our worldview and faittust come solely from the Bible, the Word of
God; hence the Protestant Reformations coneefs, Scriptura“by Scripture alone®*
Further still, other Adventist theologians referthe Bible as the ‘final’ authorit{?? George
W. Reid argues that “most Evangelicals appeal @éoRbformation principle adola scripturabut it
appears the reformers meant by this expressiorathétte court of final appeal they would accept
the Bible alone”. Unlike other denominations, Reidintains that, “Adventists have heretofore
placed the Bible — the full 66 books — in commagdiosition”*®*
Commenting on Ellen G. White’s call for “The Bikdad the Bible Only” in the booK;he
Great Controversy® Reid says that “Mrs. White is not here denyingueato other channels of
learning; instead she is identifying the Scriptuassthe sole final voice in matters of religious
faith”.*®®> Thus Davidson concludes that, “a fundamental fplacset forth by Scripture concerning
itself is that the Bible alones@la scripturd is the final norm of truth®®® It is therefore clear that
while Seventh-day Adventist theologians hold a higgw of the Bible, they acknowledge the value
of other resources for use in the theological @niee. With the Bible serving as the final norm,

prima Scripturabecomes the logically applicable principle ratki®an sola Scriptura(the Bible

only, or by Scripture alone)

%9 M. Hasel, 2006: 36.

181E E. Zinke, ‘The Role of the Centrist Theologiartlie Church’Journal of the Adventist Theological Sociatgl.
2. No. 1, Spring 1991: 54.

162 G.W. Reid/ls the Bible our Final AuthoritySilver Spring, MD: Biblical Research Institute,dtj; R.M. Davidson,
2000: 60.

13 G.W. Reid, n.d. 1.

184 E.G. White,The Great Controversy between Christ and Satountain View, CA: Pacific Press Publishing
Association, 1950: 595.

*G.W. Reid, n.d. 1.

186 R.M. Davidson, 2000: 60.
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2.5. Adventism and the canon of Scripture

Norman Gulley defines the canon as “a select gfuipspired writings that is definitive
and closed. God sent many prophets to His peopteneny of them put their message in written
form”.*®” Gulley argues that the “Jewish leaders did notdgewhich books were from God. One
needs to come to the Christian church for that. iNatl the end of the second century A.D. did
study begin toward choosing the Old Testament caaoa the debate lasted until the fifth century
A.D. The New Testament canon was not fully agregohueven in the fifth century. Hence during
most of its first four centuries, the church hadi@are, but no canon. So it took a long time foe t
church to officially make a decision on the candtf”.

But Gulley rejects the apocryphal books on thesbdsat the Jews never accepted these
writings as Scripture; and that they were not foattdched to the Hebrew Bible. However, they are
attached to Greek translation of the Hebrew Bilhle, Septuagint (LXX). The first Latin Bible,
translated from the Greek in the second centusg @cluded the Apocrypha. Jerome resisted their
inclusion in the Latin Vulgate, but the Council Ghrthage (397) accepted them as suitable for
reading. Equally, the Council of Trent acceptedtladl Apocrypha, except 1 and 2 Esdras and the
Prayer of Manasses. This shows that both Jewisheanlg Christian leaders had a role in the
formation of the canon of the Bibl&?

Gulley indicates that “there are a number of canon history....Beginning with
contemporary times, there are two major canonsooiptire. The first is the Protestant canon,
which contains the books found in major versionshsas the King James Version, the Revised
Standard Version, and the New International Versionname a few. These contain thirty-nine

books in the Old Testament and twenty-seven bookihie New Testament, a total of sixty-six

%7 N.R. Gulley, 2003: 318.
188 N.R. Gulley, 2003: 319.
1%9N.R. Gulley, 2003: 317.
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books. The Catholic canon, as found in the Jerosd@ile, contains an additional thirteen books
considered to be apocryphal by Protestdfis”
Gulley vehemently argues, “I believe the canonasthe result of any church declaration.
How could a church declare Scripture to be autatvié and still maintain its own authority to so
judge? As Paul Jewett so perceptively says, ‘Birsil, to say that the church establishes the mano
is a circular piece of reasoning. A final authorftile church) cannot establish a final authority
(Scripture) over itself™’* Gulley refers to Turrentin, “Turrentin makes atiistion between the
ministerial and magisterial function of the churnlrelation to the canon. The church does have a
ministerial role, to defend Scripture, but it does have a magisterial function over Scripturé”.
Gulley maintains that “the church does not bestawoaicity on Scripture. It recognizes it within
Scripture itself"
With regard to the Old Testament canon one findsffarence between the Jews and the
Samaritans. For Christians, J. Barton inquires,
“Is the canon of the Christian church the Hebrewl®br the Greek Bible, or even the Latin or
Ethiopic Bible?....Even if we leave aside the [asssibility as too complicated to contemplate at
the moment, it remains true that the official carfon Catholics is the Latin Bible, which
corresponds much more closely to the Greek thaheddebrew. When Catholics interpret the
Hebrew rather than the Latin text of those boolks #xist in Hebrew, that is, those books that
are in the Hebrew Bible, they are doing so on ftisehical grounds that the Hebrew represents
theoriginal text. But if we are to press instead for timal text, | cannot see how we can justify
appeal to the Hebrew rather than to the Greek tinL&he Vulgate, after all, is certainly the
Bible as it has been received in Catholicism, drel final form of the Bible for a Catholic
reader is therefore the Latin text of the Vulgaist as for the Orthodox Christian it is the Greek
Bible. We cannot simultaneously insist on the fiftain as what the Church has received and
insist on the MT of the Hebrew Bible because imisre original; that is an attempt to eat one’s
cake and still have it
Kelsey observed that to call a text or sets ofstéscripture’ is also to ascribe some sort of

wholeness to the text or sets of texts. Howevergetlns an irreducible variety of kinds of wholeness

ON.R. Gulley, 2003: 317.

IN.R. Gulley, 2003: 319.

2N.R. Gulley, 2003: 321.

3 N.R. Gulley, 2003: 322; While it was the churchiethdetermined what is or is not canonical, it seeeasonable to
say that just like a nations develops laws to gousrcitizens, once a statute or bills is sigrmed law, it must be
obeyed. The only deference is that Scripture isakad, inspired and received from God, making liawful to disobey
it or change it. Government laws may be repealegarijaments that made them..

174 3. Barton, 2007: 189.
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that may be ascribed to the teXt3This suggests that there must be delimitatiohértumber of
books that should constitute a given ScripturabcarThis in turn will also be evident, in the adtua
practice of appealing to Scripture in the courséahg theology, because there turns out to be an
irreducible logical diversity of ways the texts amncretely construed as ‘whole’ or ‘unit}f®

Since adopting a text as ‘Christian Scripture’isigely shapes people’s identities when
used in the common life of the Christian communtbgrefore to adopt a ‘canon’ as authority for
the common life of the church is to adopt the patéir way of being ‘Christiar’’’ This explains
why many divisions prevail in Christianity whichseé among different denominational groups
adopting different sets of canonical books as autive in the common life of their church.
Seventh-day Adventists also adopted a specificrtartoch they consider to be authoritative in the
common life of their church, which also serves hhagge their particular identity. Kelsey therefore
concludes that both ‘Scripture’ and ‘authority’ dsest understood in functional terms without
compromise to their normativity? In the same way both Scripture and authority canbbst
understood in regard to ‘doing theology’ in funcid terms without loss to their ‘normativit}/?

Hence Adventist authors indicate that Adventiske most Protestants, only accept the 66
books of the Bible, without the Apocryph&. This does not mean that they do not read the
Apocryphal books. Hugh Dunton argues that “althodgiome included the Apocrypha in his Latin
translation, the Vulgate, he drew a distinctiorwlstn the ‘church bookslilfri ecclesiastic) and
the canonical books. The former could be read fdification, but not for confirmation of
doctrine”!®

Gerald A. Klingbeil admits that defining valid ®@tia for the process of canonization is not

an easy task, but he suggests that a high viewwalation and inspiration is helpful in providing

5H.D. Kelsey, 1999: 100.

8 H.D. Kelsey, 1999: 101, 102.

Y7TH.D. Kelsey, 1999: 91.

8 H.D. Kelsey, 1999: 207.

9H.D. Kelsey, 1999: 212.

180 Cf. A.S. Maxwell,Your Bible and YouVashington DC: 1959: 28; G.F. Hasel, 1985: 102@rshall, The battle
for the Bible. Autumn House, Grantham, England: Stanborough P2€€g}: 31.

181 4. Dunton,Bible Versions: A consumer’s guide to the BiBletumn House, Grantham, England: Stanborough
Press, 1997: 49.
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some guidance. He says that “the Seventh-day Adtemtderstanding of the canon and of the text
is based upon a clear understanding of inspirafitve. same Holy Spirit who inspired authors in
different time periods, in different historical derts also has remained actively involved in the
conservation and transmission of Scripture. Onéhefmain features of the biblical canon is the
self-authenticating nature of the texts, since teye ‘inspired™%2

As it was with the Protestant Reformers, unfortelyaSeventh-day Adventists have not
been spared from controversies arising from therpmetation of the Bible. Hence Fernando Canale
laments that “at the beginning of the twenty-fzenhtury, Adventist theology stands divided....The
nature of Adventist pluralism is methodological.giénerates from disagreements on the basic
principles from which we interpret scripture andderstand Christian doctrines. It seriously
endangers the unity, ministry, and mission of therch” 23 For maintaining denominational unity,
K. Donkor proposed that “the statement of fundamein¢liefs serves as a rallying point for those
who make the same confession of the truth....Neviesbedependence of denominational unity on
doctrine cannot be denied, since theological mattisually create separate denominations in the
first place. Herein lies the importance of affirmithe statement of fundamental beliefs. It is ohe o
the strong evidences of the unity of the churé”.

Earlier, Jack Provonsha noted that the tensiosdirentism are not peculiar to Adventists
alone. He maintains that “the tensions that haveeldped in Adventism because of this
pluriformity are not unique to the Adventist Churdthey are, however, heightened in Adventism
compared with other analogous movements by theusi@ intensity with which Adventists, at
least in the past, have stressed their ‘peculiaitya ‘called’ people®®

E. Mueller too admits that a crucial and very picat issue today involves the question of

which method should be employed to interpret Serggtfor interpretation is necessary, as pointed

182 G.A. Klingbeil, ‘The Text and The Canon of Scrigty in: G.W. Reid (Ed.)Understanding Scripture: An Adventist
Approach,2006: 107; Cf. G.F. Hasel, 1985: 102.

5 F, Canale, 2006: 36.

184 K. Donkor, 2006: 48; Donkor emphasizes that ‘thie of a statement of belief in preserving the chig theological
unity is significant because that unity contribuieshe promotion of the mission of the church.a@lyy community
effort is better performed in an atmosphere of hgemous faith’, p49.

185 J.W. Provonsha Remnant in CrisigHagerstown, MD: Review and Herald Publishing Asaten, 1993: 8.
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out even by Jesus (Luke 24:27j.Gerhard F. Hasel's survey reveals that there taeetmajor
methods of biblical interpretation that have bagmise almost 2,000 years, namely: the allegorical
method in the pre-Reformations period, the grancahtistorical method in the Reformations
period, and the historical-critical method in trespReformations periotf’

G.F. Hasel further reveals that although the daftene school promoted a literal-
grammatical method of interpreting the Bible in ®re-Reformation Period, it became eclipsed by
the allegorical method of the Alexandrian schoalt Bhe sixteenth century Protestant Reformers
such as Luther, Calvin, Zwingli, and many of theaBaptist radical Reformers, broke with the
medieval allegorical method of interpretation. grammatical-historical method became the main
method of the Protestant Reformers. Unfortunatelfiuences stemming from the age of the
Enlightenment and rationalism ushered in the hisabcritical method which has dominated the
post-Reformations period.

Canale criticizes the Protestant Reformers andesyuuently Evangelical theologians for
failing to apply thesola Scripturaprinciple consistently, because they construdted theology by
using hermeneutical and doctrinal guidelines dréem Augustine. In doing so, the Reformers and
Evangelical theology failed to depart from RomanthGhc’'s dependence on Greek (Platonic)
ontology which characterized Augustinian theold§yBut Kenneth A. Strand and Walter. B.
Douglas reason that the early fathers used Gredkspphical notions merely to prove them
inferior to the sacred Scriptures of the Christiand as an honest effort to put the Bible message
and an explanation of Christian practice into tetraathen addressees could underst&h@iheirs
was a Greek philosophically dominated context.

With regard to the prevailing postmodern ontolagigivide, which is affecting Adventism,
Canale reasons that even in this day evangeliealdgians have not consistently applied sh&a

Scriptura principle, as many implicitly or explicitly consitt their theologies using multiple

88E. Muller, 2006: 111.

%7 G.F. Hasel, 1985: 1-6.

8 Ccanale, 2005: 100-101.
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theological sources, which are conceptually integtén the Wesleyan QuadrilateraHe charges
that “evangelical theolody* was created when the magisterial theologians ef [Birotestant
[R]eformation defied tradition from the authorit§/tmblical ideas™ % But he also recommends that
“a scientific approach to the investigation of g@astemological origin of Scripture should be built
on the basis of a total commitment to th@la Scripturaprinciple from which both the pre-
suppositional structure and the data for a new inofleevelation and inspiration must floW*
The Seventh-day Adventist Church categoricallyectgd not only the historical-critical method,
but also its modified version during its Annual @oil of the General Conference in October 1986
in Rio de Janeiro, when it adopted a documentledtiBible Study: Presuppositions, Principles,
and Methods

Discussion of theola Scripturgprinciple always extends to many other issuesedlad the
doctrine of Scripture. On the issue of Scriptureyehth-day Adventists claim to hold to thela
Scriptura principle, especially as applied by the radicafdReers such as the Puritans, and the
Anabaptists. The key issue in the application efsthla scripturaprinciple included (and still does)
the definition of tradition, the authority to inpget Scripture, and the relationship of the
Reformation to the early church fathers, counciigl #heir doctrinal formulations. Seventh-day
Adventists accept the doctrinal formulations acbéwy the early church councils, such as the
nature of Christ and the trinity.

On the matter of tradition, Kwabena Donkor hagpsed that “it is important to distinguish
tradition as the teaching and practice of a chdrom tradition as defined, for example, by the

decrees of the Council of Trent (1545-1563). Noameimation can exist without tradition in the

OF Canale, 2005: 19.

11353, Grenz, D. Guretzki & C.F. Nordling maintdiat “in its most general senseangelichkmeans being
characterised by a concern for the essential dareedChristian message, which proclaims the pdigibf salvation
through the person and work of Jesus Christ. Mpastifically, evangelicalisnmhas been used to refer to the
transdenominational and international movementehgihasizes the need to experience personal camvénsough
belief in Christ and his work on the cross, andmmitment to the authority of Scripture as theliitfe guide for
Christian faith and practice”, 1999: 48.
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former sense. Whereas the former may be a helpitdn an unavoidable and indispensable
theological resource, the latter has been rejebie@rotestants as contrary to tbala scriptura
principle. Even within an acceptable view of traadit care ought to be taken to avoid a ‘rule of
faith’ sense of tradition in which the church’sentretation of Scripture equates with Scripttitée”

It seems clear that the two main issues of coiaeritave to do with who has authority to
interpret Scripture, and whether Scripture shod@dHhe only rule of faith and practice. On the first
issue, the Reformers protested against the medobneith’s claim to interpret Scripture. Seventh-
day Adventists too claim that Scripture is its owterpreter, hencsola Scriptura But Davidson
maintains that “the NT witness is clear that theenpretation of Scripture is the task of the entire
church, not restricted to a few specialists (ses A@:11; Eph. 3:18, 19; 5:10, 17" He further
argues that “the need for interpreting Scriptuises because of the finite human mind in contrast
with the infinite God who reveals Himself, and besa of the darkening of the human mind
through sin. The necessity for the interpretivecpss is further mandated by our separation in time,
distance, language, and culture from the scrip@ugdgraphs™?®

With regard to the question of source for trutld @octrine, the several adjectives that are
attached to Scripture such as ‘primary’, ‘suprertfeial’, recognize that Scripture is not the ‘ohly
source of truth and doctrine. God has revealedh titutough other media besides Scripture. What
will be helpful is to measure or test truths comihgough other sources by the authority of
Scripture. In that cassola Scripturashould not be understood to mean that Scriptutieeisonly’

source of the truth and doctrine. Rather, Scripsimeuld be accorded the final or supreme say or

authority on what should be accepted as doctrin#h t

Conclusion
This chapter has examined the application oktila Scripturaprinciple in the Seventh-day

Adventist Church. Seventh-day Adventists claineltéd heirs of the sixteenth century Protestant

194 K. Donkor, 2003: 43.
195 R M. Davidson, 2000: 60.
196 R M. Davidson, 2000: 58.
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Reformers, as well as descendants of the earlychhapostles. From the Protestant Reformation,
particularly from the radical Anabaptist wing, Setleday Adventists claim to have inherited
among other doctrines, the Seventh-day Adventisb&, baptism by immersion, the foundational
authority of the Bible in theola Scripturgprinciple.

Although holding to a conservative view of ScrijgtuSeventh-day Adventists have
developed a summary statement of their fundameéetadfs. Seventh-day Adventists also believe
that one of the identifying marks of God’s last dagvement is the presence of the gift of
prophecy, as revealed in the ministry and writiofEllen G. White. These writings are not an
addition to the sacred canon of Scripture, whidhelkeved to have closed. The ministry and
writings of Ellen G. White is seen within the frawark of other non-canonical prophets mentioned
in the Bible.

Seventh-day Adventists believe that the Bible &hbe the only source of doctrine, and that
its interpretation should be by the Bible itsalblg Scripturd. Adventism’s acceptance of the sixty-
six books of the Biblical canon makes them diff@hwartin Luther who held on to a so-called
‘canon within a canon’, meaning that he acceptéh@r number of books than are contained in the
biblical canon. Like most Protestant denominatidhns,role of tradition and the apocryphal
writings have no significant place in Adventism. Mglsome Adventist scholars refuse to allow the
Bible to be classified among other sources of thgpkuch as tradition, reason, and experience,;
there are other Adventist scholars who recomnpimda scripturaas the most practical option for
use in the development of theology. However, ebhese who are opposedpgama scripturg
admit the fact that there are other sources thabdtribute in the development of Christian
theology.

Seventh-day Adventists constantly promote theystddhe Bible among the members of
the church. But there is none, or limited use efwhitings of the early fathers and the apocryphal
writings among Seventh-day Adventists. Meanwhiythromote the reading of the writings of

Ellen G. White for the edification of the membeisconservative understanding and application of
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thesola Scripturaprinciple in Adventism creates a subtle conflmt the effective reading of the
writings of Ellen G. White which are non canonichhat is why some Adventist scholars promote
the use oprima Scriptura and especially using the Wesleyan Quadrilatecahprising Scripture,
tradition, reason, and experience. After all, oeadra-biblical sources contribute to the theoladic
enterprise.

In the administration of the church it became emido the founders of Adventism that they
could not limit themselves to practicing only thalsmgs that are explicitly taught in the Bible.
James White, in his promotion of the organizatibthe Adventist church was led to take the
position that what the Bible does not forbid, lbals. That seems to be a principle that is stilhge
practiced by Adventism when they authorize cernpaactices in the administration of the church
today such as the ordination of women elders aadateesses — practices which have no explicit
biblical support. In this aspect Adventists are eniorline with Zwingli’s position than that of the

radical Reformers.
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CHAPTER 3

THE PRIMACY OF SCRIPTURE
Introduction

Chapter 1 examined the Protestant Reformation robtke sola Scriptura(by Scripture
alone) principle. The chapter revealed that mag@tR®eformers such as Martin Luther, unlike the
radical Reformers, accepted the doctrines develdpethe early church councils and the early
fathers such as the deity of Christ and the trinitfile they subordinated tradition and the
apocryphal writings. Chapter 2 examined Adventisoosnection to the Protestant Reformation,
and its acceptance and application of $bé&a Scripturaprinciple. Although Adventism claims to
have arisen from the radical wing of the ProtesRefiormation, it accepts the inspiration of non
canonical writings of Ellen G. White. Meanwhile Aahtists, like other Protestant Christians,
believe in a closed biblical canon.

This chapter 3 argues that if the understanding application of thesola Scriptura
principle maintained by Martin Luther and Adventigmto be sustained, Scripture should be
viewed as the supreme/ultimate or primary authomitymatters of doctrine and practice for
Protestant Christians. It is therefore not the dhbpological resource for doctrine. There are other
secondary sources. Luther, while contending fer shpremacy of Scripture above the church,
popes, and councils, acknowledged the doctrinalridanion of the early councils and the writings
of early church fathers. Adventists too, believethie supreme authority of Scripture, but they
accept the divine inspiration of the writings ofdal G. White.

Chapter 3 therefore argues that God's self rewelaind ministry to humanity is not
restricted or limited to the medium of Scripturersd €ola Scripturd. After all, before Scripture
was written “God spoke to our forefathers through prophets at many times and in various ways,
but in these last days he has spoken to us by tis..3 (Heb 1:1). The writers of the Old
Testament books, the Gospels and the Epistles ad&dge that the canonical writings do not

contain everything that was inspired or what JeBdg1Chron 29: 29; John 20:30, 31; 21:25). A
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variety of divine media functioned before, durirmgd after the writing of the Bible books, that is
from Moses to the apostle John — author of thebask of Revelation.

Beyond the close of the biblical canon, the apesteveal that the coming of the Holy
Spirit, through whom spiritual gifts were to be giv God would continue to speak and minister to
the Church (John 16:12, 13; Acts 2: 38, 39; 1 Car Hph 4: 11-13). Therefore Christians are
admonished, “Do not put out the Spirit's fire; dotrntireat prophecies with contempt. Test
everything. Hold on to the good” (1 Thess 5:19-Zijhering to the supremacy/ultimate or primary
authority of Scripture enables Christian believierdenefit from the ongoing ministry of the Holy
Spirit, including the ministry and the inspiratiohthe Ellen G. White writings, which are tested by

the authority of Scripture (Acts 17: 11).

3.1. God’s self-revelation: A Confirmation of the pimacy of Scripture in theology

Adventist scholar, Gordon Hyde introduces hidelithook entittedGod Has Spokeliby
saying, “Scripture is God’s chosen channel in whdohine revelation and inspiration have made
known God’s character and His will for man and timéverse, and Christianity is a revealed faith,
not something man has created in his evolutionameldpment™ He continues, “without a prior
act of revelation on God’s part, faith — it is heldvould have no basis and no object; and without
faith the whole edifice of Christian existence wbabllapse™

Scripture however, has not always been God’s ohgnnel of His self revelation. Before
the Scriptures were written, God used other moflesvealing Godself to humanity. After creating
the world and its inhabitants, God spoke to Adard Bne, (Genesis 1:29, 30), and the LORD
visited them from time to time (Gen 2:8). Afteetbntrance of sin into this world, sin brought a

separation between God and humanity (Isa. 59: B#t)God did not wait for humanity to find Him

! G.M. Hyde,God has SpokeiNashville, TN: Southern Publishing Association, 698.
2 A. Dulles,Models of Revelatiofd™ Print.). Maryknoll, NY: Orbis Books, 1996: 4.
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and communicate with Him. God took the initiativeef 3:8). Hyde says that God “as Source and
Sustainer, He alone initiates and makes possiljleamversation and any communication”.

T.H. Jemison maintains, “Without divine aid thentan mind can no more discover the
things of God than it can solve the problems d.IMWe know about God only [by] what He has
seen fit to disclose to u§"Moses confirms, “The secret things belong to tlERD our God, but
the things revealed belong to us and to our childloeever, that we may follow all the words of this
law” (Deut 29:29).

R.W. Yarbrough states that “revelation is the ldisgre by God of truths at which people
could not arrive without divine initiative and etiag”.> The phenomenon of revelation is
considered to be “the first and foremost biblicatwine. . . . It is undeniably the cornerston®oif
grasp and sharing of God, of the way we talk alé&ad. Revelation is unquestionably the keynote
for theological thinking today®. Although modern scholars reject the idea of reimia Avery
Dulles observes that “the Christian Church dowmlgh the centuries has been committed to this
revelation and has sought to propagate it, deferahdl explain its implications” This is because,
it is maintained, “the idea of revelation is peiivasin the Bible and in the theology of the early
centuries™

Clark Pinnock classifies revelation aSgeneral Revelation- one which is universally
available, andSpecial Revelatior a particular disclosure about how humankind fat favor
with God? Through both means of revelation God has commtetdcalis will to illiterate and

literate generations of humanity. This upholdsadahgument of this thesis that while the Bible is of

3 G.M. Hyde, 1976: 10.

* T.H. JemisonChristian BeliefsMountain View, CA: Pacific Press Publishing Assticia, 1959: 3.

® R.W. Yarbrough, ‘Revelation’, in: T.D. AlexanderB®.S. Rosner (Eds.New Dictionary of Biblical Theology.
Downers Grove, IL: InterVarsity Press, 2000: 732.

® R. Dederen, ‘The Revelation — Inspiration Phenammeiccording to the Bible Writers’, in: F.B. Holtwk & L. van
Dolson (Eds.)|ssues in Revelation and Inspiratid®errien Springs, MIAdventist Theological Society Papers, 1992:
9.

" A. Dulles, 1996: 3.

® A. Dulles, 1996: 3-4.

° C.H. Pinnock, ‘Revelation’, in: S.B. Ferguson &DWright (Eds.)New Dictionary of Theologpowners Grove,
IL: InterVarsity Press, 2005: 585.
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prime importance in knowing the will of God, theaee secondary means through which God is

known. One such means of knowing God is genera@lagon in nature.

3.1.1.Prima Scriptura as confirmed by general revelation in nature

To show that God is accessible and knowable ite gfithe entry of sin in the world, the
apostle Paul argued that, “What may be known aGaat is plain to them. For since the creation of
the world God'’s invisible qualities — his eternalwer and divine nature — have been clearly seen,
being understood from what has been made, so thatame without excuse” (Rom 1:19, 20). David
also wrote, “The heavens declare the glory of Gbd;sky proclaims the work of his hands” (Ps.
19:1). This revelation through nature is what tbg@ns call general or natural revelatf8rOther
theologians have called it anonymous revelatfon.

Avery Dulles has however argued that “becausehef ttanscendence of God and the
devastating effects of sin, human beings do notagt succeed in attaining a sure and saving
knowledge of God by natural revelation or natutealogy”*? The limitations of general/natural
revelation are clearly shown in the Bible. Humasitiailure to obtain a saving knowledge brought
depravity and consequently the wrath of God (Rob8-B2; Gen 6:5-7, 11-12, 17). But this is just a
misuse of God’s revelation. The Bible indicates t&ad has never left himself without a witness
(Acts 14:17).

There are some people who turned to the true Gaal r@sult of general revelation. Clark
Pinnock speaks of “the Melchizedek factdr{Gen 14:18-20) which is evident in Scripture ajsl
who turned to the true God through general revatatsome like Job (Job 42:5) progressed from
hearsay to personally appropriated knowledge of. ®odl other writers (e.g. Karl Barth) denied the

universally present and ascertainable reality ef Word of God. Barth argued that the Word of

God is an act of God which takes plageecialissimein this way and not another, to this or that

OA. Dulles, 1996: 37.

1 E. SchillebeeckxRevelation and Theology: Revelation, Tradition dhetological Reflectiorvol. 1. London: Sheed
& Ward Ltd, 1987: 7.

2 A. Dulles, 1996:37.

'3 C.H. Pinnock, 2005: 586.
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particular mart* Hence J.B. Webster accused Barth of severely exfing a negative evaluation
of natural revelatior®

Ellen G. White maintains that “during the firstemty-five hundred years of human history,
there was no written revelation. Those who had baeght of God, communicated their knowledge
to others, and it was handed down from father tg #oough successive generatiofsDuring this
period, God’s revelation took various ways (Heb) lide the theophany-angelic appearances (Gen
16:7), divine dreams (Gen 20:3), visions (Numb J126d miracles’ Yarbrough argues that the
“means of God’s revelation are more complex and ¥asn we can comprehend (much less
reconstruct in detail). They encompass a histod/iaxolve people of which we know only some

parts”. Before Scripture came into being God mametd an active relationship with humanity.

3.1.2.Prima Scriptura as confirmed by special revelation in Scripture
At least more than two millennia passed beforeWed of God was put in written form.
Adventist theologian Leo R. Van Dolson says that ‘thritten revelation [was] not given until the

time of Moses™® Ellen G. White maintains “the preparation of thetien word began in the time

of Moses™*® Prior to Moses’ time God's laws, promises and emory of his acts were passed

from one generation to another through oral traditiThis does suggest that there was word from
God before the time of Moses. Grenz and Frankdlyigiote that the biblical message as the “word
of God” — and hence revelation — precedes the Bfblle other words, God spoke even before His

word was put into written form. But contrary to wharenz and Franke claim that the “word of

God” can therefore be differentiated from the téx¢ biblical text is as much the “word of God” as

14 K. Barth,Church Dogmatics: The Doctrine of the Word of Gédl. 1. Part One. G.W. Bromiley (Translator).
Edinburgh, 59 George Street: T & T. Clark, 19799.15

15 J.B. Webster, ‘Karl Barth’, ifNew Dictionary of Theologys.B. Ferguson & D.F. Wright (Eds.). Downers Grove,
IL: InterVarsity Press, 2005: 78.

18 E.G. White,The Great Controversy between Christ and Satwuntain View, CA: Pacific Press Publishing
Association, 1950: v; Cf. L.R. van Dolson, ‘Stud@sRevelation and Inspiration: God Shows and T.elabbath
School Bible Study Guidél'eacher’s edition). Jan. Feb. Mar. 1999: 41.

' R.W. Yarbrough, 2000: 734.

8| .R. van Dolson, 1999: 53.

9E.G. White, 1950: v.

2'3.J. Grenz & J.R. FrankBeyond Foundationalism: Shaping Theology in a Podem ContextLouisville, KY:
Westminster John Knox Press, 2001: 71.
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it was before it was put in written form. That ihat makes the Bible as Scripture — the written
word of God. Hence, yes “we ought not to posit gweat a disjunction between the two” [God’s
word and the biblical texf:

Karl Barth considers the Holy Scripture as not phenary, but the second order of the
Church’s proclamation. He claims that the Holy Pnie is the deposit of what was once
proclamation by human lips. In its form as Scriptunowever, it does not seek to be a historical
monument but rather a Church document, writtenlproation. The two entities may thus be set
initially under a single genus, Scripture as thenee@encement and present-day preaching as the
continuation of one and the same event, JeremiahPaul at the beginning and the modern
preacher of the Gospel at the end of one and thee series. Barth maintains a dissimilarity
between the Holy Scripture and present-day prodiamagiving the former supremacy, and
absolute constitutive significance above the lattéte present-day proclamatith.

With regard to the beginning of writing the bdal books, some scholars suggest that
Moses as author of the Pentateuch wrote the boblistand Genesis when he was in Midian.
Van Dolson maintains that the book of Job may Haeen the first to be writte?f. However, there
is lack of unanimity on Moses’ authorship of thekof Job. But most scholars generally agree on
the authorship of the Pentateuch by Moses. Van Bsemmadds that “under the impulse and
guidance of the Holy Spirit, prophets and apostiasonly proclaimed but also recorded what God
revealed to them. Under the guiding hand of prawge their writings were eventually put together
to form the OT and NT®

Biblical scholars indicate the period and procebksch were involved in the formation of

the Bible. William Barclay maintains that “earligsarts of the Bible were written three thousand

2135.J. Grenz & J.R. Franke, 2001: 72.

*2K. Barth, 1975: 102.

% Cf. R.K. Harrisonntroduction to the Old Testame(iReprint.). Peabody, MA: Hendrickson Publishers)2®68.
**L.R. van Dolson, 1999: 32.

% p.M. van Bemmelen, ‘Revelation and Inspiration’R. Dederen (Ed.Handbook of Seventh-day Adventist
TheologyVol. 12. Hagerstown, MD: Review and Herald PublighAssociation, 2000: 30.
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years ago; there is no part of the Bible whicteiss|than eighteen hundred years 6fd3leason L.
Archer acknowledges that “we no longer have acteefise infallible originals [manuscripts] of the
various books of the Hebrew Scriptures. The edrtiepies which have been preserved to us are in
some instances no closer than a thousand years tarte of original compositiorf”. Peter M. van
Bemmelen also maintains that “according to theidalblwriters the Scriptures come to us as the
word of God. That was the conviction of prophetd apostles and of the Lord Jesus Himself (see
Dan 9:2; Matt 4:4; Mark 7:13; Heb 4:12* In his second letter to Timothy, Paul declares, tHsll
Scripture is God-breathed” (2 Tim 3:16). Peter aisites, “Above all, you must understand that no
prophecy of Scripture came about by the prophet/s mterpretation. For prophecy never had its
origin in the will of man, but men spoke from Galthey were carried along by the Holy Spirit” (2
Pet 1:20-21). While not dictating word for wordethloly Spirit chose the writers and guided their
minds in what to speak and what to wfitedt times the prophets dictated words to a segyatéro
wrote on their behalf (Jere. 36:4, 27, 32). “Buw Bible, with its God-given truths expressed in the
language of men, presents a union of the divinetb@dthuman’® Thus the production of the Bible,
though through human instrumentalities, was tha pfaGod.

God’s purpose for putting his word in written fomas for it to serve as warning for later
generations (1Cor 10:11). Israelite kings were etgubto read a copy of the Law of the Lord all the
days of their lives so that they would learn toemevthe Lord God (Deut 17:19). Others like Joshua
were strongly warned not to let the Book of the Ltawdepart from his mouth; he was to meditate
on it day and night, so that he may be carefula@werything written in it (Josh 1:8). This suggest
the importance God attached to the human studyimtjsoWord. It is expected that even today the

Bible is to be taken seriously.

26 \W. Barclay,Introducing the Bible(3® Reprint). London: The Bible Reading Fellowship81911; Cf. E.G. White,
1950: v.

27 G.L. Archer A Survey of the Old Testament Introductigev. ed.). Chicago: Moody Press, 1974: 37.

8 p M. van Bemmelen, 2000: 30-31.

29 Cf. E.G. White 1950: v; G.M. Hyde, 1976: 47; L\Rn Dolson, 1999: 45.
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Unlike today when books are printed on paper, idfill Barclay indicates that in the ancient
world literary works were written on rolls. The Olebstament books were written on skihhe
Old Testament was written in the Hebrew languageept for some chapters in the books of Ezra,
Daniel, and one verse in Jeremiah which are writteiramaic®* Thus the production of Scripture
was culturally sensitive.

R.K. Harrison indicates that the three-fold cleakdefinition of the sequence of the Hebrew
Scriptures, according to the BabyloniBaba Bathra 14pbwas thebaraitha (unauthorized gloss
according to the Talmudic tractaBaba Bathrd, which comprised of 24 booR8 while the later
versions contained 3Y.But “the text was exactly the same as the 39-bemxsion of the later
times”3> W.J. McRae indicates that “it is obvious that thigty-nine books of our Old Testament
constitute only a small part of the literature whaame from the pen of the children of Israel befor
Christ”3® Many other writings known as the apocrypha, pspigdapha, etc. do exist. But these do
not form part of the generally accepted canon. Mokblars maintain that those which are included
in the canon are those which are believed to haen nspired by the Holy Spirit. It should be
remembered that there are other inspired writihgsthave not been included in the canon.

Van Dolson states that “inspiration refers to theans by which God safeguarded the
production and preservation of the Bible in orderif to become an infallible and sufficient guide
to salvation™’ Harrison contends that “from a Jewish standpoitly shose works which could
claim prophetic authorship had legitimate right#monicity”3® This act of bringing specific books
together, according to Grenz and Franke, givesBib& a single voice. This singularity of voice

does not arise however from the church’'s decis®moawvhich books are canonical, but from the

3L w. Barclay, 1981: 20.

32D, Marshall,The Battle for the BibleéAutumn House, Grantham, England: Stanborough P2€€gl: 16.

% R.K. Harrison, 2004: 268, 271.

3 W.J. McRaeThe Birth of the BibleScarborough, ON. Canada: Everyday Publications Ir884: 106; L.R van
Dolson, 1999: 57.
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Spirit who speaks through the teXisThe Bible is thereby given ultimate authority abather
religious writings.

Debates have existed with regard to the canonodigome books of the Bible. The church,
Grenz and Franke argue, has never been in complatentroverted agreement on which books are
canonical’® Dulles claims that “the canonical books of Scripfithen, are the books in which the
Church has heard the word of God, and in which eskects to hear it agaifi*. But Harrison
indicates that some of the books which were indudethe Hebrew canon were doubtful; these are
Esther, Ecclesiastes, and the Song of Songs. Tthasdnave been accepted for inclusion into the
Scriptures are grouped into three divisions:lthe, the Prophets and thewritings®? It is doubtful
if ever an attempt would be made to drop out ofcdi@on any such controverted books.

Van Dolson observes that “the first Greek tramstatof the Old Testament, called the
Septuagint, is the source of the four-group orgation [Pentateuch, History, Poetry, Proph¢of
the Latin and the modern English versidh”McRae and Harrison indicate that the final decisi
with regard to these divisions was finally settleyl the Jewish Council or Synod of Jamnia or
Jebnah in A.D. 96 But Harrison however, expresses doubt if everetiveais such a council. He

presumes that a Rabbi probably drew up the cano8cdptures?

It seems more plausible to
believe that the drawing of the canon was the vadik Council.

John Barton questions, “Which Bible do we havepen to find the final form of the text?”
In answer to this question he suggested that fitied form is the Masoretic Text [MT] as we have

received it. B. S. Childs specifically states tthas is the case, and gives as the reason thafithe

395.J. Grenz & J.R. Franke, 2001: 90.

405 3. Grenz & J.R. Franke, 2001: 90.
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is the form of the text which has come to be a@sbph the Jewish community, which was the
community principally responsible for transmittitige Hebrew Bible™®

Avery Dulles however, maintains that “in the [Rorh&atholic form of the propositional
model of canon of Scripture does not rest with@are alone but, at least partly, on the teaching o
the Church which identifies the canonical bookshwithe help of tradition. The Bible is not
sufficient source of doctrine, for there are soraeealed truths (including the list of canonical
books) known only through tradition. The Bible, mover, cannot be rightly understood outside the
Church, which is divinely commissioned and equippedive an authoritative interpretation. The
Bible, therefore, is not to be left to the priviteerpretation of individuals®’ But this is what the
Protestant Reformers demanded for. They hopedseotge Bible ultimate authority.

With regard to the reliability of the Scripture&.M. Hyde attests that “although the
transmission of a reliable Scripture tells us noghof the process of revelation-inspiration peritse,
can set our minds at rest that what we read tadaystandard version of the Bible is essentiakdy th
message as prophet and apostle gave it, despidatians and the tedious copying processes by
which it has reached u&®.Care is however exercised in ensuring that théeBibes not become

corrupted through the production of new translaiorhis however is a daunting task for scholars

and the Christian Church.

3.2. Special revelation and the Old Testament

With regard to the Old Testament, T.H. Jemisomébtihat “the expression, ‘the word of the
Lord came’, ‘thus saith the Lord’, ‘the Lord saidt, their equivalent appear more than 3,800 times
in the Old Testamenf® Within the Old Testament Scriptures there arelfesd indications of the
recognition of the authority of one book by anotheloshua 1:7,8; Neh 8:1; Dan 9:1, 2, 11, 13;

Zech 7:12; Mal 4:4. John Bright argues for the atitih of the Old Testament (while recognizing

6 J. BartonThe Old Testament: Canon, Literature and Theol@pflected Essays of John Bartdingland: Ashgate
Publishing Limited, 2007: 187.

“"A. Dulles, 1996: 194.

8 G.M. Hyde, 1976: 51.
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those who rejected the Old Testament, like Marcemply because “the Old Testament is in the
Bible”.>® To maintain such a claim for the Bible, is madehwa view that “in the mainstream
Protestantism, that the Bible is the final authot be appealed to in all matters of faith and
practice. The Bible must be the final authoritything else can safely be accorded that positton”.
This is important for the Christian Church, parlély as it gets further from the time of the
Scripture’s authorship. For those doing biblicadlogy, Gerhard F. Hasel suggests that “for every

Christian theologian OT theology is and must rensajrart of the Biblical theology™

3.3.Special revelation and the New Testament

The prophecies contained in the Old Testament $awiticipated fulfilment. This was to
take place largely during the new era inauguratethb coming of the Messiah. Confirmation of
the Messianic prophecies is made by the Gospeémsrand the rest of the books which form the
New Testament canon. British Bible scholar F.F.d8racknowledges that,

“Jesus wrote no book: he taught by word of mouttl parsonal example. But some of his
followers taught in writing as well as orally. Ofteindeed, their writing was a second-best
substitute for the spoken word. In Galatians 4:f@0,example, Paul wishes that he could be
with his friends in Galatia and speak to them diyeso that they could catch his tone of voice
as well as his actual words but, as he could reit them just then, a letter had to suffice. The
letter to the Hebrews has many of the featuressyinmgogue homily....We in our day may be
glad, for our own sakes, that Galatians and Hebiewdsto be sent in writing; but their authors
were not thinking of us. But “there was an occasiren Paul cancelled a planned visit to
Corinth and sent a letter to the church of thay ailstead, because he judged that, in the
circumstances, a written communication would beearedfective than anything he could say (2
Cor. 1: 23 — 2: 4)....Some of the New Testament desusmwere evidently designed from the
outset to be written compositions, not substitibethe spoken word. But in the lifetime of the
apostles and their colleagues their spoken word$ their written words were equally
authoritative. For later generations (including own) the spoken words are lost; the written
words alone remain (and by no means all thesahatave have to be content with fragments of
their teaching®

Since Jesus wrote no books, what he said wasutesheind repeated by those who heard
him and by their hearers in turn. To those who ess#d him as Lord his words were as

authoritative as those of Moses and the prophdisy Wwere transmitted as the most important

%0 J. Bright, The Authority of the Old Testame(®" Reprint). Grand Rapids, MI: Baker Book House, 1980

1 J. Bright, 1980: 31.
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element in the ‘tradition’ of early Christianitygdether with the record of his works, his death and
his resurrection. These were ‘delivered’ by thegioal witnesses and ‘received’ in turn by others
not simply as an outline of historical events bstthe church’'s confession of faith and as the
message which it was commissioned to spread abloags by means of this ‘tradition’ that the
Christians of the first two centuries were ableutwlerstand the Old Testament documents as the
Scriptures which bore witness to ChrisThe ‘tradition’ implied here is the single-soutbeory of
theology upheld by the mainstream Reformatfn.

The perpetuation of the words and deeds of Jemuld oot be entrusted indefinitely to oral
tradition of this kind. It was desirable and inebte that the oral tradition should be committed to
writing if it was not to be lost. Christians, FBruce maintains, believe that the New Testament, is
the written deposit of the special fulfillment dfet words of Christ in the life and witness of His
apostles? It is this apostolic witness to the life and téags of Christ that needed to be preserved
in written form. Even today, a history that is poeserved is lost and will not be beneficial taifet
generations.

With regard to how Scripture was viewed from th@aNTestament period and beyond, Van
Bemmelen maintains that “the Scriptures are thelesaof God. That was the conviction of the
apostle Paul [Rom 3:1-2] and has been the beliefirddld millions of Jews and Christianity
through the ages; and still is today"This is the fruit resulting from the preservationrk made
possible by the Holy Spirit, the one who inspirbd apostles, the writers of the New Testament

books.

3.4. Special revelation and Jesus’ view of the Sptures
Jesus regarded the Hebrew Scriptures as the Wwd@da For Him Scripture was the Word

of God that cannot be broken (John10:35). Edwaibdng maintains “that our Lord believed the

**F.F. Bruce, 1988: 117.

% A.E. McGrath,Christian Theology: An Introductioi4™ ed.). Malden, MA: Blackwell Publishing, 2007: 138.
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Scriptures to be trustworthy and to possess arpsatyththat was absolute is a fact that cannot be
gainsaid”® Jesus repudiated the temptations of the devil avitecisive ‘It is written’ (Matt 4:4, 7,
10.). He frequently appealed to the Scripturesoaschsting His Messianic ministry (Luke 17-21;
John 539-47), and after his resurrection, He erpthfrom the Scriptures to His disciples the things
concerning Himself (Luke 24:27§%. John Wenham affirms that “to Christ the Old Testatwas
true, authoritative, inspired. To him the God oé tBld Testament was the living God and the
teaching of the Old Testament was the teachingn@fliving God. To Him [Jesus] what Scripture
said, God said®® Thus, Jesus consistently treated the historicalatiees as straight-forward
records of fact. As such he used the Old Testaaethe court of appeal in matters of controversy.
He never called into question the Pharisees andugaés’ appeal to Scripture, but rather rebuked
them for their failure to study it sufficiently sbey could believe in him. But Wenham goes so far
as to claim that Jesus taught verbal inspiratiothef Scripture§® Verbal inspiration is however
generally repudiated by most scholars today.

The Christian Church too, particularly Protest@firistians, have held to a high view of
Scripture, both the Old and the New Testamentsefierring to the entire canon of Scripture, G.C.
Berkouwer reiterates the church’'s acceptance ofcdreon — albeit in many variations. It is a
recognition which is extended to the Old as welltasthe New Testament as a trustworthy
testimony regarding the acts of God in historyh@sWord and deeds in Israel. The Old Testament
is viewed as a testimony which, in accordance wghown promissory church did not merely
mechanically connect the New Testament to the @Gddtdment. The New Testament cannot be
understood apart from the Old; it continually peirtb the Old Testament, to the trustworthy
graphe to that which has been written. Essential to tieiof the church to the Old Testament was

the word of Christ that Scripture testifies of h{fohn. 5: 392 His words to the travelers to

8 E.J. YoungThy Word is Truth: Some thoughts on the Biblicat@ioe of Inspiration(Reprint.). Murrayfield Road,
Edinburgh: The Banner of Truth Trust, 1991: 48.
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Emmaus and his interpretation of the Old Testaraemtalso important. Beginning with Moses and
the prophets, Christ pointed out ‘in all the sarips the things concerning himself’ (Luke 24: 27).
Norman Gulley maintains that “during the time oé tapostles interpretation wasla Scriptura
which means the New Testament writers built orfoliedation of the Old Testamerft.

The acceptance of the New Testament as Scriptdread mean disregarding its warning
that we should not in any way “go beyond the thiwipsch are written” (I Cor. 4: 6, ASV). Rather,
Berkouwer suggests that “the canon was acceptetthdoghurch only as it became aware of an
historical progression which it had not expectede Thurch bridged the gap between itself and
time as it stretched out “with the help of linksoecting it to later era® The Church is still
encouraged not to “treat prophecies with conterpst everything. Hold on to the good”, (1Thess

5: 20, 21).

3.5. Jesus Christ as the supreme revelation of God

Above the divine revelation contained in Scripiukew Testament writers believed that
God fully revealed himself through Jesus Chrisud@rbelieves that the crowning revelation of God
was conveyed in Christ through the words He saitithe deeds He perform&iThe author of the
letter to the Hebrews says, “In the past God spokaur forefathers through the prophets at many
times and in various ways, but in these last d&ysds spoken to us by his Son, whom he appointed
heir of all things, through whom he made the urgeeiThe Son is the radiance of God’s glory and
the exact representation of his being, sustainiinpiags by his powerful word” (Heb 1:1, 2). Jesus
Christ maintained that the Scriptures testify ofnHohn 5: 39).

A.M. Hunter also reiterates that “God has madénal frevelation of himself through his
Son”®® Hunter argues that “Christianity is the final giin because, through Christ's sacrifice, it

secures that access which Judaism could only sh&mithw With the fact of Christ we pass ‘out of
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the world of shadows into the realm of realit{"”The apostle John asserted that his Gospel was
written that we “may believe that Jesus is the €hthe Son of God” and that by believing we may

have life in his name (John 20: 31). Hence, eveipfice testifies to the superiority of Jesus Ghris

3.6. The writing and inclusion of the New Testameninto the Bible

It is important for us to now briefly reiterateetfiormation of the New Testament. William
Barclay observes that the making of the New Testrtmok more than three hundred years to
complete® Nevertheless it is evident that the work of Godgpessed while the compilation of the
New Testament canon was still in the making. DoraldBloesch argues that, “We know that
before the books of the Bible were written an dradlition existed that was passed down through
generations. We are told that Jesus did many tmogsecorded by his disciples (John 20: 30; 21:
25), and we can presume that an oral tradition getefrom the apostolic times as well, exerting a
certain influence on the thinking of the early atur

Scholars suggest that the first book to be wrjtmobably Galatians, was written about
A.D. 48 - 49 and the Second Letter of Peter, prhbtie latest to be written was authored about
A.D. 120% But R.P. Martin places the date of Second Petdierasomewhere after A.D. 65 and
not necessarily in the second cent(frgome scholars suggest that among the Gospels, miayk
have been the first of the four to be writférgs Martin dates in the decade A.D. 60 <%0t is
generally accepted that it took about seventy yaargrite all the books. The compilation of the
New Testament in its final form, as it is today wasmpleted by A.D. 367. Again this may

demonstrate that God’s work is never incapacithtethe slow process of producing documents.
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William Barclay listed several reasons why theraswa delay in committing the New
Testament message into the written form. Theseudecl (i) Christianity was born into a non-
literary civilization, that is before the inventiah printing, (ii) Christianity made its first impaon
the poorer and the more uncultured classes, (infig materials were not cheap, costing about a
day’s wage to buy a single sheet of the best papyiv) The presence of the original apostles alive
made for little demand for written books, (v) Thelief in the imminence of the Second Comiig.
Some of these conditions still prevail in undevelbpegions of the world. Yet people in such
places may be found to be more religious and spirithan those of the developed affluent
countries. Samuele Bacchiocchi noted the religgiate of the once ‘heartland of the Reformation’
Europe:

“There’s no doubt about the dismay the Reformerslavéeel. The reformatory movement they
began at great personal sacrifice has long endesl gileat Protestant cathedrals stand virtually
empty on Sundays, silent monuments to a heritage Ryotest is no longer mounted against
theological heresies and moral abuses. Insteadjdbeendants of the Reformation reject the
fundamental beliefs of the Christian faith for thati-Christian values and worldviews of
humanism, secularism, materialism, and agnostic&ta Scriptura has been succeededdiy

cultura; belief in God abandoned for belief in self, arelf’'s ability to construct a better

tomorrow without a divine intervention in humantbry. Indeed, for most citizens of Western

Europe, God is dead — or, if alive, irrelevanttieit lives”’*

Yet this is happening where there is no shortaghehvailability of the Scriptures.

With regard to the main factors which made thedpotion of New Testament literature
inevitable, Barclay suggests the following: (i) Tdkeath of the apostles and of those who had been
eye-witnesses, (ii) The entry of Christianity ofifalestine into the larger world, particularly whe
Christianity made contact with Roman culture andlization which was literate and literary, (iii)
Christianity’s being a missionary religion from theginning, (iv) The entry of people into the
Church who had strange and dangerous ideas, (vil@lag of the Second Coming of Christ made a

written literature a necessify.

3W. Barclay, 1981: 48, 49.

3. Bacchiocchi, ‘Monuments to a Heritage Lost’ Perspective Digest: A Publication of the Adveriiséological
SocietyVol. 7. No. 1. 2002: 40-41.

SW. Barclay, 1981: 49, 50, 51.
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Another reason that necessitated the productiagheoNew Testament writings, as Bloesch
observes, “The apocryphal Gospels that circulatdikd into question the veracity of the church
concerning its message about Jesus and his sawirkg Whe church was compelled to submit to the
norm of the apostolic canon in order to safegulaedinitegrity and purity of its proclamation. It was
impressed on the fathers of the church that wittesuperior written norm her teaching office
could not preserve the pure apostolic traditi6h”.

In its completed form, Bruce confirms, the New faesent is composed of 27 documents or
books: the four Gospels, the historical book ofsA@ series of Letters written by Paul, James,
Peter, John, Jude and others, and one Apocafypdeanwhile Marcion is said to have been the
first person to publish a fixed collection of whatcalled the New Testament bodRsThe main
gualification for a book to gain entry into the @thu's list of supremely sacred books was whether
or not it was written by an actual apostle, oresst by an apostolic man. The main reason for
making apostolic authorship the standard for acoega of any book as one of the Church’s sacred
and authoritative books was that Christianity ishastorical religion which took its origin and
power from an historical person, Jesus of Nazareth.

Once the Gospels and the Letters had taken tlegie @s the books of the Church securely,
they began to be read at the public worship ofGharch. However, not all the 27 books received
universal acceptance at the same time. Those vid@came universally accepted first included the
four Gospels, Acts, the Letters of Paul, includiigbrews, 1 John and 1 Peter. The Revelation
hovered between the universally accepted and theuthd. Those which were disputed include
James, Jude, 2 Peter and 2 and 3 John. David He¥ebserves correctly when he says that “in the
actual concrete practice of using scripture to halithorize theological proposals, each of the
different ways of relating the use of the OIld witew Testament materials will itself vary

depending on how uses of the sub-parts of eachamesit are inter-related. Each constitutes a

®D.G. Bloesch, 1994: 142.
" EF. Bruce, 1963: 105.
£ F. Bruce, 1988: 134.
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different way of orchestrating the ensemble; each different concrete kind of “whole” for the
“canon”.® To call each “canon” is to say something signifitydifferent in each case. While John
Barton refers to a ‘canon of meaning’ apart frost ja list of books, othéfsmaintain that the only
way the Bible is one canon is when it is read agsfiin Scripture and that provides an interpretive
center for reading both Testaments together.

The first time the books of the New Testament bexéisted as they are today was in the
thirty-ninth of the forty-five Easter letter of Aghasius to his people in the year 397 AThis
was an epochal date which marked the closure oN#he Testament. In the Western church the
limits of the canonical books along the lines appbby St. Augustine were laid by the council of
Hippo in 393 A.D. and finally approved by the pnosial council of Carthage in 397 AB.As
such, Berkouwer observes that “there is...a discErntband to a degree traceable — process of
growth leading to the official ecclesiastical clogiand fixation at the synod of Hippo (393 A.D.)

and Carthage (397 A.D.}*

3.7. The Protestant Reformers and the New Testamen&non

Once the early church established its positiontt@n New Testament canon, no further
variation was seen until the Reformation period nvMartin Luther questioned the authenticity of
the books of James, Hebrews, Jude and the RevefatBloesch suggests that Hebrews was
admitted to the canon because it was mistakenhpuated to Paul. Roman Catholics argue that
because the Holy Spirit is continuously at workotigh the ages, the church is invested with the
authority to determine what books are binding am fdithful®® But, against the Catholic position,

the Reformers emphasized the primacy of Holy Sargiprima Scripturd over the church and

9 D.H. Kelsey,Proving Doctrine: The Uses of Scripture in Modetre®logy Harrisburg, PA: Trinity Press,
International, 1999: 108.

8. Barton, 2007: 3, 19.

815.J. Grenz & J.R. Franke, 2001: 90

8 Cf. D.G. Bloesch, 1994: 149; F.F. Bruce, 1988: 77.
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8 G.C. Berkouwer, 1975: 70.

8 E.T. Batchmann (Ed.),uther's Works: Word and SacrameX¥ol. 35. (American ed.). Philadelphia: Fortresss8re
1960: 396-398.
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religious experience. At the same time they mana@ithat Catholic tradition amply testifies to the
truth of the priority and primacy of the Holy Sduipe.

Bloesch, as well as Grenz and Franke, argue @athive role of the Spirit. These believe
that “for the Reformers only the Spirit of God awikies the canon, but the church was led to
recognize and accept what the Spirit had alreadisradéned. It is the Spirit who authenticates the
Bible, and the church confirms this work of ther§giy looking to the Bible as its ruling norm and
source™’ For them, the Reformation theology of the WordGrd, the message of Scripture,
comes from God, and is prior to the community athfawhich is created by this Word. They
therefore maintain that the community of faith istbrically prior to the compiling and canonizing
of Scripture.

The transition from the Old Testament period &® lew Testament is acknowledged to not
have been an easy one. Robert Mclver describeshtieenges faced by the early church.

“The early church faced an extraordinary numbercbéllenges. It was an illegal, often-
persecuted organization. Its transition from a 3bwsect to a worldwide movement was
particularly challenging. In moving from a Jewisdickground into the wider Roman world, the
church moved into an intellectual environment dated by Greek ideas. This immediately
brought intellectual challenges to the church, sofmghich are reflected in the New Testament.
One of these issues that dominated internal Canisiebate for some centuries concerned the
nature of Jesus. The New Testament, and indeeéattye church, was adamant that Jesus was
the Son of God®®
Thus the first four books of the New Testament,Gospels, therefore served to introduce Jesus as
our Lord and God. The apostle John, who wrote thetii gospel pointed out that not everything
Jesus did is written, but what was written wasndesl to serve as a basis for belief in Him (John
20:30-31; 21:25). Later, the early church Counaflficaea (325 A.D.) and Chalcedon (451 A.D.)
served to bring the Christological controversiea test.

Scholars acknowledge that like the Old TestantBetNew Testament too does not have the

original manuscripts available today. W.J. McRaentaéns that “we do not need to be apologetic

8 D.G. Bloesch, 1994: 150; Cf. S.J. Grenz & J.Rnkea 2001: 24, 58, 64-65, 69-72, 74, 83.
8 R.K. Mclver, The Four Faces of Jesusampa, ID: Pacific Press Publishing AssociatiorQ®®81.
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about the Bible. No piece of ancient literature oaake the claim to an extant origind¥But in
order to assure us of the accuracy of the Bibld,tae New Testament in particular, McRae says
that “there is a vast abundance of biblical manptcavailable to us today for our study. There are
over 5,300 Greek manuscripts of the New Testamlenea® There are also 8,000 Latin Vulgate
and more than 9,300 manuscripts of other earlyio@ssnow available. The basis for the
classification of the New Testament manuscriptgpsating to Bruce, includes date, material on
which they are written, and the kind of letters éogpd™*

Adventist Bible teacher T.H. Jemison claims ththe“Holy Scriptures are the authoritative,
infallible revelation of God’s character and wioth the authority and infallibility of the divine
revelation come from the fact that the Bible is Wnard of God, the written expression of God’s
thought concerning mart2. Jemison points to Scripture itself for the souo€ehis authoritative
claim, saying, “The Scriptures claim to be divinelgpired. Many of the writers affirm repeatedly
that God was speaking through thefBloesch argues that “because it is the Holy Spitib
authorizes the books of the Bible, we cannot aghs®olutely for a closed canon. For example, if a
writing were unearthed that could be proved to lith@ed by Paul or one of the apostles, it would
have to given serious consideration by the chuyv@t.any addition to the canon could be made
only if the Holy Spirit directly moved the Christizommunity as a whole toward this att'But
due to the prevailing divisions in Christendom,stimprobable that additional books may be

admitted into the canon. Even those that are ajrgedluded are not wholly accepted.

3.8. The Old Testament canon of Scripture: A quesin of its value
The Christ-event created some challenges for #iméy eChristians with regard to the
continuing value and authority of the Old Testamé@nte of the challenges the early church faced

came from heretics who called for a total disreghod the Old Testament. William Barclay

8 W.J. McRae, 1984: 141.
D, Marshall, 2004: 71.
%1 E F. Bruce, 1963: 182.
92T H. Jemison, 1959: 9.
9T H. Jemison, 1959: 9.
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indicates that the first of these heretics was MardViarcion (c. 80 — ¢. 160) was a Gnostidhe
Gnostics, according to E.M. Yamauchi, were follosvef a variety of religious movements which
stressed salvation througjmosisor ‘knowledge’. The Gnostics completely, totallydaaltogether
abandoned and disregarded the Old Testament. Eor the Old Testament was the book of the
ignorant and hostile God.They were not going to have any use for it.

E. Ferguson acknowledges Marcion’s contributioth® work of the text and canon of the
Bible, although he was later condemned as hetetitarcion had concluded that there were two
Gods: the evil creator-god of the Old Testamerd,dreator, who is a God of law and justice and
who predicted the Jewish Messiah; and the prewousknown God of the New Testament, the
Father of Jesus Christ, who is the God of mercysaivhtion. It was these heretical views espoused
by Marcion which accelerated the Christian churatiésision on a New Testament canon and
sharpened the Church’'s emphasis on certain dostiimehe rule of faith. J. Barton notes that
Marcion reduced Christian Scripture by deciding tih&re should be only one Gospel, Luke, and
no epistles except those of Paul; and even thatehe expurgated and diminished, removing from
them all references to the Old Testament and atitime of the true God, the Father of Jesus, as the
creator of the world®

Barclay observes that Paul was Marcion’s hero. car had misunderstood Paul in
thinking that Paul’s attack on the Jewish keepihthe Law was an attack on the Old Testament.
So Marcion kept the Letters of Paul as his mostesabooks® Thus Marcion’s attack left the
Church with two obligations. First, the Church haddefine its attitude to the Old Testament,
which Marcion wished completely discarded. Secdinel Church had to make up its mind on which

books composed the New Testament. For speedingeufptmation of the New Testament canon,

% W. Barclay, 1981: 58.
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Marcion’s role in this respect is viewed positivédy some:*® However Berkouwer argues that
“Marcion’s criticism of the Old Testament did ndtake the church’s conscious dependence on it;
rather, it served to strengthen this dependencspi@ethe many questions and problems which this
issue raised in church history, the church’s banthé Old Testament has determined her life. It is
understandable then that many of the questiongdimgathe extent of the Christian canon were
focused on the New Testament, for the canon wasrgky considered to be closed — even though
it is now evident that we can hardly speak of ditial synagogue closing**

J. Barton also found that Marcion was probablythetonly thinker in the early Church to
believe that the Old Testament should be discartiedigh he is the most prominent one known to
us!%? The Church affirmed its faith in the Old Testaménhad no intention of jettisoning it. Thus,
to put it in a somewhat exaggerated form, Bartogues that Marcion was responsible for
Christians’ retaining an Old Testament in the BifSfe Thereafter the Church faced up to the task of
defining the New Testament canon.

Above all, I. Howard Marshall acknowledges tha¢ tkarly Christians maintained their
belief in the divine origin of the Old Testamentifres:°* However, like Marcion who criticized
the value of keeping the Old Testament, there Ih@em other biblical scholars who have exercised
similar criticism of the biblical canon. Barton cbas that critics like Martin Luther, Julius
Wellhausen, Rudolf Bultmann, Ernst Kasemann, andlfAHarnack were ‘neo-Marcionite&®”
This term ‘Marcionite’ is sometimes used todaylwdlogians suspected of being hostile to the Old
Testament or of concentrating on salvation to #teimient of a creation theology.

Marshall observes that “there is a consensus ajeisn the New Testament which shows

that passages from the OIld Testament generally wegarded as stemming ultimately from

1903, Barton, 2007: 68.
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God”**® Marshall articulates that “the New Testament wsiteegard the statements in the Old
Testament as having unquestioned authofftyFor that reason they affirmed their acceptande of
C.L. Blomberg notes that “the Hebrew Scriptures r—Giristian Old Testament — permeate
Matthew’'s Gospel. Approximately fifty-five referee& prove close enough in wording for
commentators typically to label them ‘quotatiormpared to about sixty-five for the other three
canonical Gospels put togethef®.

John Bright maintains that the mainstream of Glangy has not drawn any formal
distinction in value between the Testaments, bt ihaone way or another always declared the
Scriptures of both Testaments to be the Word of &od the church’s supreme authority in all
matters of doctrine and practit®.Bright argues that “the place of the Old Testanierihe Bible
and in the life of the church hangs ultimately & fuestion of its authority® F.F. Bruce
concludes that “for Christians, however, it sufidhat the Hebrew canon of the Old Testament was
accepted as divinely authoritative by our Lord &tisl apostles™** The early Christians’ defense of
the OIld Testament and their acceptance of the Nesgtament suggest the Church’s

acknowledgment of the on-going work of God in tharhel, especially among believers.

3.9. The New Testament canon of Scripture: An inquy for its composition.

A question may be asked as to why the New Testhoson had to be set. Was it to be
understood that the inspirational work of the H8lyirit had ceased or completed its role? D.M.
Beegle supposes that “the important fact is thagditing the canon, the church set limits for ule r
of faith and its teaching ministry. The restrickoimposed by the canon undoubtedly explain why
the Christian understanding of the gospel wasrfawhere] nearer its pure form in the period 175-

200 [A.D.] than it was 125-150 [A.D.]. Although cpwmsed by the fathers, the Apostle’s Creed is
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essentially a summary of the rule of faith foundhe canon. In a sense, therefore, it is apostolic.
This separates it from the later creeds of theathtl*? It would seem to imply that the church did
not take seriously the Apostle Paul’'s admonitiorewlhe said, “Do not put out the Spirit’s fire; do
not treat prophecies with contempt. Test everythithgld on to the good” (1Thess 5: 19-21). This
has implications for the exclusion of later insgingritings to the canon of Scripture, such as the
Ellen G. White’s writings, though accepted by Seketay Adventists to have been inspired as we
saw in the previous Chapter.

Another important question on the setting of thes\lestament canon has to do with the
completion and closure of the canonization of tlewks of the Scripture. G.C. Berkouwer
articulates that,

“The word kanonis generally defined as meaning measuring rodney, la trustworthy norm
immune to criticism. To be sure, the word was lateo used to signify ecclesiastical dogmas as
seen in Trent and in the “canons” of Dort. In thewNTestament, “canon” signifies a standard
of judgment, a norm to which every believer is sgbgd. Paul writes about the rukaior) by
which one must walk so that by it one can deterrnfiaeman belongs to the “Israel of God” and
consequently shares in its peace and mercy (Gab)6lt is clear that here no human criterion
is meant, but rather a canon normative for humin And from this vantage point one can
begin to see the problem of the marks of canontéity

Bloesch adds that “because it is the Holy Spihbvauthorizes the books of the Bible, we
cannot argue absolutely for a closed canonCiiticism and FaithJohn Knox contended for a
closed canon on the basis that only the authorszeded writings stand in immediate historical
proximity to the Christ revelation* But Bloesch argues that the criterion for deteingn
canonicity is not simply historical proximity, thglu this factor must certainly be taken into
account, but the revelatory character and poteotitide witness® An attitude of open-mindedness

to the continuing character of the work of the H8lyirit, as taught by the New Testament seems to

suggest that the canon needed to have been leftiemtiously open.
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Canaan S. Banana propounds that the materialinedtan the Bible is but a small part of
the whole gamut of God'’s revelation to humankinderefore, he reasons, to suggest that the Bible
is the sole source of God’s revelation limits God &od’s potential in the continuing creation of
the world. Room must always be left for further gkion and growth of understanding. The
decision as to what is sacred and worthy of carabioiz was a human decision of religious leaders.
Banana reiterates that most of what Jesus saididrnd not recorded in the Bible. The Bible is but
a bird’s eye view of the life of a great m4f.

Berkouwer also adds that one, who approaches ithery of the canon from the human
perspective which sharply differentiates betweendivine and the human, will not even recognize
the validity of speaking about a canonical problémnjn such a view the divine definitely rules out
the possibility of a problem. The result is the agnt failure to appreciate the fact that the human
considerations did play a large role in the formanf the canon. This is indisputably proved by the
fact that the New Testament canon that we possessnet rigidly fixed from its beginning.
Uncertainty and hesitance over the canon prevéilesome time’

The so-called human factor in the historical psscef the canon has been dealt with in
diverse ways. The awareness of the fact that thercan its concrete form is the result of an
historical development, can only be credited totlamo fact: in human media, outside of the
horizontal perspective and history. We meet the dMdrGod as canon precisely in the witness of
the prophets and the apostles. When God spokeettvdlp Samuel, his Word resounding in the
sphere of human reality, the lad failed three tireslifferentiate between God’s call and Eli's
voice. Only Eli's insight brought him to the awaess, which resulted in heedful listening: “Speak
Lord, for thy servant hears” (I Sam. 3: 2-10). Vdeus on this incident because true listening to the
voice of God always involves an evaluation andedédhtiation. When the Word of the Lord comes

to a man or woman, it confronts that person inheisiown life at his/her own level. It does not

116 C.s. Banana, ‘The Case for a New Bible’, in: L.Kdnyora, J.L. Cox & F.J. Versraelen (Co-ordinator).
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come in a strange extraterrestrial or supernatmainer, consequently making it unnecessary to
distinguish it from other voices because it is mparably and therefore irresistibly unique. This

also happens in preaching with human speech and meee so when the Word comes to us in

writing, in a human attestation. Through this medlitiis absorbed into the flow of history and thus

continues to reach out to humanity. Ours is a woflépeech, of many words, of many written

presentations of views.

Norman R. Gulley seems to de-emphasize the huolanr the canonization of the books
of Scripture. He subordinated the role of the chuocScripture and the Spirit when he wrote that
“It is these internal indicators in Scripture tlticument the process of canonization, separating
what was accepted from other claims (Apocrypha)is Ithis self-attestation of Scripture that
determine which books were accepted into the cahlb@.Holy Spirit led in this self-attestation as
He worked throughout the church. The Holy Spird tbe leaders of the church to see this self-
attestation of Scripture, and so they allowed Serepto determine which books should be in the
canon. In the New Testament all apostolic booksthnde of apostolic associates were seen to be
revelation and as such demonstrated to the chiwein tanonicity™*® Gulley argues that “the
divine reality in Scripture, [is] the basis of #anonization.**

3.10. The unity of the two Testaments of ScriptureA confirmation of the continuing work of
the Holy Spirit

Grenz and Franke establishes that there is aicémaate” singularity forming the various
texts into one canonical Scripture when readingBiide theologically, which means approaching
the texts as embodying a unity of basic purposel iAils the unity of purpose that brings the Old
and New Testaments together as comprising one c&teading the Bible as one canon forms the
basis of reading the texts of the ancient Hebresv€laristian Scripture, leading to the realization
that the material realities given in the Hebrewii@ares are promises of spiritual reality giverstir

to ancient Israel and later to Christians. Emphiagizhe unity of the canon is not to ignore its

18 N.R. Gulley,Systematic Theology: ProlegomeBarrien Springs, MI: Andrews University Press, 20834.
19IN.R. Gulley, 2003: 320.

131



diversity!?° Barton admits “that the biblical canon containgegity is obvious to most readers;
that it is nevertheless a unity is the convictidrihmse for whom it functions as Holy Scripture. In
the history of Christian thought there have beenynaays of trying to hold together an awareness
of both diversity and unity*?*

Barton however also notes that “the two Testamat® traditionally had a different status
in many varieties of Christianity; except in padthe Reformed tradition, the Old Testament
normally plays second fiddle to the New. This i¢ Narcionism, but a nearly universal Christian
belief that the ultimate authority in Christianligs with the new revelation in Christ, even though
because this revelation was ‘in accordance withSbeptures’, the Old Testament can never be
abandoned. The ‘second rank’ character of the @ktament as Scripture is perhaps more marked
in Lutheran than in other Christian thinkint®

Barton also acknowledges what he called ‘recaatn’ of diversities. This consists in
changing one or more of the texts concerned to ritad@ all convey the same message, often by
omitting passages in which there is conflict, ihastwords the method described above as ‘deletion
and alteration’. Yet, another way to view the dsiees of Scripture is to recognize that, “the gext
do not all speak with a single voice, yet takeretbgr they witness to a unified truth. In this vedy
understanding the Bible there is no attempt to dérey empirical evidence that shows we are
dealing with many writers and points of view, ahdttall do not say the same thing....But it is held
that, properly read, the Scriptural texts have #@yuaf purpose and message which is more
important than their mutual tensions and disagrexsria detail.**®

Barton observes that “at least in modern Protéstanking the diversity in Scripture has

sometime been given a favorable spin. Diversitigraill, though it can be a source of confusion or
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a sign of muddle, can also be a mark of richnesissaibtlety, and can point to a mystery that lies

beyond precise formulatiort? Diversity therefore is a virtue rather than a vice

3.11. The apocryphal writings: A confirmation of the primacy of Scripture

Apart from the sacred Scriptures, there are nuogeother religious writings that exist. One
such type of writings found in the Jewish/Christammunity is the apocryphal writings. Although
these writings were not accepted into the cano8anipture, they were valued to a certain extent.
They provide additional valuable information thaaymot found in Scripture. In a few instances
authors of canonical books quoted from some ofethegsocryphal writings (cf. Jude 14)he
Seventh-day Adventist Bible Commentays, “It is commonly believed that Jude quotedhftbis

[1 Enoch] noncanonical work, though some hold #weerse to have been the case. If Jude quoted

from 1 Enoch it is because the Holy Spirit led hintdo so™*

F.F. Bruce found that,

“Throughout the centuries from Jerome to the Re&tiom most users of the Bible made no
distinction between the apocryphal books and therst all alike were handed down as part of
the Vulgate. The vast majority of the western Eeap Christians, clerical as well as lay, in
those centuries could not be described as ‘usérgieoBible. They were familiar with certain
parts of the Bible which were repeated in churctvises, and with the well known Bible
stories, but the idea of well defined limits to tbecred books was something that would not
have occurred to them. Even among the most liteCdiastians a lack of concern on such
matters sometimes manifests itséff.

Even Luther showed his acceptance of Jerome’:ndigin between the two categories of Old
Testament books by gathering the Apocrypha togethieis German Bible as a sort of appendix
to the Old Testament (1534), instead of leavingntlas they stood in the Vulgate. These were
largely translated by various helpers, while he d@lhcomposed the prefaces....Luther had
little regard for the Apocrypha in general, but gisdance in matters of the canon was derived
not from tradition but from the gospel. In both Tsents ‘what preaches Christ’ was for him
the dominant principle; in the Old Testament Gesyed8salms and Isaiah preached Christ with
special clarity, he found:®’
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The Apocrypha is regarded by some scholars tono¢har source of tension within the
Christian family of churche¥? It is important to note that, in the concrete fic&c of doing
theology, theologians decide on some kind of uoftiext or texts to ascribe to Scripture and not to
other kindst?® Kelsey suggests that it may be helpful to dravistirttion between a theologian’s
‘working canon’ and the ‘Christian canon’. By ‘Cétian canon’ Kelsey means the historical canon,
‘Protestant’ or ‘{[Roman] Catholic’. A ‘working canbis not what is often called ‘a canon within a
canon’. While the ‘working canon’ is part of the améng of ‘Scripture’, a ‘Christian canon’ is not.
A theologian will make a decision regarding whiciblical texts of Scripture to appeal to in
authorizing a theological position, but does nqgiesg to all of the texts in the historical ‘Chrasti
canon’™*° Thus some Christian denominations and the Sev@myhAdventist Church in particular
have made a decision not to appeal to apocryphiéhgs in order to authorize their theological
positions. But Bloesch observes that both the hestbsources and the theological issues play a
significant role in determining the status of theo&rypha as divine Scriptut&"

The Apocrypha belong to the Alexandrian Jewishditien, and many were originally
composed in Hebrew?” Australian Adventist Bible scholar Robert Mchfeund that some of the
Apocryphal (“hidden”) books, such as the bookshe Maccabees, were included in the ancient
Greek translation of the Bible called the Septuifpn LXX).*** This may have been because, as
R.P. Martin supposes, the Jews of the DiasporaAlexandrian Jews) took a more liberal attitude
toward the apocryphal books and therefore includeschumber of additional books in the
Septuagint® F.F. Bruce argues that this was not canonizingnfh®it that it was done based on a
mistaken belief that they already formed part of Aexandrian Canon®° This vast corpus of

literature is sometimes known as “Pseudepigraplitgise writings or falsely entitled). The

122 G. Bloesch, 1994: 161.
129D H. Kelsey, 1999: 103.
130D H. Kelsey, 1999: 104.
131D G. Bloesch, 1994: 165.
132 G. Bloesch, 1994: 161.
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Seventh-day Adventist Bible Commentarglicates that these writings are religious inunat
reflecting the political and intellectual movemenfstheir times. While not generally accepted by
Protestants, and thus not usually included in tiB#iole editions today, the apocryphal books
(including the Pseudepigrapha) are considered hydRoand Greek Catholics as canonical, and
may be found in Bibles used by théf.

The Palestinian rabbis called these books ‘outisaiEks’ to indicate their being outside the
sacred collection of the Hebrew list. Bruce congetitht there is no evidence that the apocryphal
books were ever regarded as canonical by Jewsheahgtside or outside Palestine, whether they
read the Bible in Hebrew or in Gre&K. Martin notes that the term apocrypha gradualbkton a
pejorative sense; and the teaching of this liteeatame to be regarded as questionable from an
orthodox standpoint®

Some of the early Christian church fathers sucBtagugustine, like Jerome, inherited the
canon of Scripture as something ‘given’. It wast périthe Christian faith which he embraced at his
conversion in 386 and, as with so many other elésnehthe Christian faith, he set himself to
understand it, defend it, and expoun’{tBut he is charged to have been responsible fopikge
the door open to the inclusion of the Apocryphaaared Scripture, whereas the Hebrew scholar
Jerome relegated to Apocrypha to a secondary stathgs Vulgate translation. In his writings,
however, St. Augustine began to distinguish betwibenbooks of the original Hebrew canon and
the deuterocanonical books accepted and read htirehes:

While not part of the canonical Scripture, the apphal books can nevertheless be
appreciated by both Jews and Christians as a istbrizal sourcé?* Many of these documents are
valuable because they mirror with considerable @myu the religious, political, and social

conditions in Judea following the close of the @kstament period proper. While Protestants may
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not object to anyone reading these books at hdmegpocryphal books, Barclay warns, “are not to
be read in public and at public worshii>.He however observes that the Roman Catholic Church
does not call these books Apocrypha at all. Rathey, regard them as fully and truly Scripture. So,
while the churches of the Protestant Reformatiateediscarded the Apocrypha or relegated them
to secondary status, the Council of Trent (15453) %@ cepted most of the books of the Apocrypha
as deuterocanonical ScriptUfé. Martin Luther followed the early Christian traditi when he
included the Apocrypha of the Old Testament inG&man translation, where he appended them at
the end of the Old Testaméit.

The Apocrypha, “as employed in post-Reformatioot&stant writings has designated some
fourteen of fifteen documents consisting of bookparts of books that emerged in the main from
the last two centuries preceding the birth of Ghaisd the first century of the Christian ef&”.
Harrison observes that “although the period betw2@h B.C. and 100 A.D. was marked by the
production of a great many Jewish writings, largenbers of these were regarded as “outside
books” in the best sense of the tert{f".

Bloesch indicates that “the influence of the Rauritradition within Protestantism eventually
led to the deletion of the apocrypha books fromBii#e, although in contemporary Protestantism,
because of the ecumenical connection, the Apocrygrea being included, but always as an
appendix or a separate unit between the two TestamBevertheless, conservative evangelicals
generally consider the Apocrypha an unwelcome smufrom the ancient Hellenistic world into
the authorized writings of the church".

Bloesch, on the other hand maintains that “théu@nfce of the apocryphal books on the

spirituality of the church through the ages is spdinsable, in that many of the great hytffrsf the
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church make allusions to the Apocrypha. Many religi artists have also found inspiration in the
Apocrypha. All of the great hymns Bloesch listshis book on page 169 are also found in the
standard Seventh-day Adventist Hympal even though Adventists categorically reject any
reference to the Apocrypha as a basis for faith@adtice. Shouldn’t the Apocrypha therefore be
recommended as a source of spiritual edificatiorClaristians?

To note that the apocryphal writings made an umadid® impression on some New
Testament writers and that they were frequentlgdciby the church fathers should be enough
reason to convince us that they merit a place insGan spirituality. Nevertheless, they must be
read with care, for they contain notions that dreagiance with the vision of the biblical prophets
and apostles, especially in the area of the daxtinsalvation. The Reformers wisely refused to
accord the Apocrypha normative status in deterrgimmatters of faith and practice, but on the
whole they treated these books with respect.

Bloesch argues that the apocryphal books areiggrtzot the Word of God in the sense of
inspired Scripture, but anyone grounded in thehfait Jesus Christ and him crucified may
occasionally hear the Word of God in these books ywe may hear God’'s Word in the sermons,
prayers and theological tracts of the people of &ber the time of Christ. Bloesch reasons that the
Apocrypha may not be a witness to the redemptite at Jesus Christ and are therefore not a
doctrinal norm for the church, but they do provate understanding of the spiritual climate into
which Christ came. In this way, they throw light ttre deeds of Christ and his apostles as they
ministered to the Jewish community. The Apocryptearat the Word of God, but they may lend
themselves for use by the living Word of God tangrnew insight and appreciation for the acts of
God in biblical history. This rejection of the apgghal books was more resolute in the Western
church than among the Christians of the East Bady as 200 A.B*°

But Adventist theologian Norman R. Gulley arguleatt‘the Apocrypha must be rejected

where it opposes Christ and His gospel as presentéae canonical writings. The difference in

149 Seventh-day Adventist Hymnal: Word EditiBlagerstown, MD: Review and Herald Publishing Asatich, 1988.
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quality between the canon and the Apocrypha is festii"™*

This rejection of the Apocrypha on
the basis of its lack of manifesting Christ and gtispel is the same principle Martin Luther used to
reject some of the canonical books. But the sp@titealue of the apocryphal books has been
recognized already. Besides, divine knowledge it Imoited to what is written in the Bible.
Everything Jesus did is not written in the Biblel{d 20: 30; 21: 25). Jesus himself indicated that
He had much more to say to the disciples, whicHdftfor the Holy Spirit to reveal in later times
(John 16: 12-15). Th&8eventh - day Adventist Bible Commentanyculated that “the wisdom of
God is infinite and cannot be exhausted. A lifetiofediligent study enables one to gain but a
limited concept of the infinite treasures of spiait knowledge **? So Scripture may be the supreme
authority in matters of Christian doctrine, but mm@an still be learned beyond the covers of the
sacred pages.
3.12. God’s use of other media of the communicatiomA confirmation of the primacy of

Scripture

If the meaning and application of teela Scripturaprinciple is taken to exclude any other

source of doctrinal teaching and practice, how \whk revelation of Scripture itself and the
experience of believers in the history of Chrigtiabe understood which shows that the extent of

God’s involvement with His creation goes beyond ¢bafines of canonical writings? This section

presents other ways God has worked with humanigdition to the light given in the Scriptures.

3.12.1. The Holy Spirit as giver of new life and peer

The Holy Spirit is the third person of the divinaity. For at least 2500 years before the
writing of the Torah by Moses, God was at work whtts creation in various ways and at many
times (Heb 1: 1). The Holy Spirit's presence andistry in the world is mentioned at the dawn of

creation (Gen 1: 2; 2:7; Job 33: 4; Psalm 33: 6)Yblung maintains that “the wonderful world in

15IN.R. Gulley, 2003: 605, 606.
152 E D. Nichol (Ed.), 1980: 5/1048.

138



which we live is an exhibition of how God works Bljs Spirit”.*** He goes on to say, “A patient
search of the Old Testament reveals that the Spivibrk is abnormal, discontinuous, ecstatic and
miraculous. His power is manifest in individuals &mme particular task at some special tifé.”
Thus we see the Spirit at work in the lives andistiy of the Judges and Kings (e.g. Judges 3: 10;
6: 34; 11: 29; 2 Kings 2: 9-15; etc.). The Spiatvg skill to the builders of the Tabernacle and the
Temple (Ex. 31: 1-11; Haggai 2: 5; Zech 4: 6). Bperit was also instrumental in the ministry of
the prophets (Numb 24: 2; 2Chron 12: 18; etc.).

In the New Testament, the work of the Spirit soadvident (John 1: 33; Acts 2: 16-21, etc.).
The Holy Spirit also speaks, convicts, testifiesaches, shows, leads, guides, prompts speech,
commands, forbids, desires, helps, intercedes gvithns (John 14: 26; Acts 2: 4, etc.). J.I. Packer
wrote concerning the doctrine and ministry of thay-Spirit.*>

Thus before the existence of the Old TestamenptBeces and even before and after the
writing of the New Testament books, God was at wamkearth through the ministry of the Holy
Spirit. During the period after the writing of tieanonical books, the Holy Spirit has been at work
in helping believers to understand the written Waf God through what is often called
illumination. The work of the Holy Spirit is notseicted to the canon of the Scripture. The Spirit
blows or goes where He pleases (John 3: 8) andbditgs spiritual gifts among believers as He
determines (1 Cor. 12: 11).

Packer argues that “the Reformers maintained 8wipture and Spirit are inseparably
conjoined.Sola Scripturaby Scripture alone) was the Reformation watchwyird intrinsic clarity
and sufficiency of Scripture for saving knowledgel daithful service of God were affirmed, and
new inward revelations were denied. But without ®eirit who inspired the biblical word,

authenticating and interpreting it and enlightensig-blinded hearts so that they receive it, the

13314, Young,Understanding the Holy Spirialma Park, Grantham, England: Autumn House, 1988: 2
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word will not be understood:* Christ's promise to the disciples to be with thienthe very end of
the age is being made possible through the eveeptdHoly Spirit (Matt 28: 20; John 16: 7; Acts
2: 38, 39).

Osadolor Imasogie also rightly says,

“The sources of Christian theology may be descrilmederms of subjective and objective
dimensions. Subjectively, the source of Christia@otogy always remains the Word of God as
mediated by the Holy Spirit. Jesus himself undedithis truth in these words: ‘There is still
much that | could say to you, but the burden wdagddoo great for you now. However, when he
comes who is the Spirit of Truth, he will guide yiato all the truth; for he will not speak on his
own authority, but will tell only what he hears;dahe will make known to you the things that
are coming. He will glorify me, for everything thia¢ makes known to you he will draw from
what is mine. All that the Father has is mine dmat is why | said, ‘Everything that he makes
known to you he will draw from what is mine™ (Jod6: 12-15 NEB). “In other words, the
theologian must remain tuned into the Holy Spihig primary source of theology, as he is faced
with any human situation'®’

The Spirit was also instrumental in the inspiratmnthe Scripture (1Pet. 1: 19-20). The
same Spirit also guides believers in understanthegBible. But even when the Holy Spirit plays
important functions in the spiritual lives of belees, He does not substitute the role of the Bible,
but complements it. Believers are still encouralggdPaul: “Do not put out the Spirit’s fire; do not

treat prophecies with contempt. Test everythingdtm to the good” (1Thess 5: 19-21).

3.12.2. The ministry of the holy angels complementhke role of Scripture

After the fall of Adam and Eve into sin, and theansequent banishment from the Garden
of Eden, the presence and work of angels cameviato (Gen. 3: 24)FernanddCanale maintains
that “throughout the Bible angels are created l®ingt to be worshiped (Col. 2: 18; Rev. 19: 10).
Angelic beings have the specific task of carrying God’s specific purposes relating to human
history (Heb. 1: 14)®® Karl Barth asserts “that angels are regarded Bpéhe creation is not in

doubt (Ps. 148: 2, 5; Col. 1: 16), but Scriptureoads to angelic beings a position of unusual

%8 3.1. Packer, 2005: 318.

1570. ImasogieGuidelines for Christian Theology in AfricAchimota, Ghana, West Africa; 1983: 72; Cf. S.Jei@r
& J.R. Franke caution, however that, “A theologytled Word and Spirit need not lapse into subjestivihowever.
What leads to subjectivism is the articulation wéts a theology in the context of a basically indualistic
understanding of the event of revelation. In otherds, the problem of subjectivism arises only wienmistakenly
place the individual ahead of the community”, 2068

138 E Canale, ‘Doctrine of God’, in: R. Dederen (E#iaindbook of Seventh-day Adventist Theology: Conanent
Reference Serie¥ol. 12. Hagerstown, MD: Review and Herald PublighAssociation, 2000: 122.
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authority over the created and historical ordecjuding responsibility for children (Mt. 18: 10),
protection of God’s people (Ps. 34: 7), involvementnternational affairs (Dan. 10: 13; 10: 20-
11:10) and participation in the judgments (Rev.185-'° Although in the plan of salvation, “The
life of a sinless human being or even an angelctnat atone for the sins of the human ra8”.

John M. Fowler observes that unfortunately, altiodangels, like human beings, were
created good, ... a falling occurred among thene [Eader of these fallen angels was Satan, whom
Jesus described as “a murderer from the beginrang’ “the father of lies” (John 8: 44)....Jesus
further said, “I saw Satan fall like lightening fnoheaven” (Luke 10: 18), and the Apocalypse
portrays a war in heaven in which Satan, “decedféhe whole world,” was cast out of heaven and
fell to the earth (Rev. 12: 7-9§%!

The book Seventh-day Adventists Belieuglicates that “to assist His people in this
[universal] controversy, Christ sends the Holy Bmand the loyal angels to guide, protect, and
sustain them in the way of salvatiotf®. The apostle Peter shows that in the work of thepgh
“Even angels long to look into these things” (1.Retl2). This may show how interested the angels
are in the positive outcome of the work of the gdsfghe Bible further reveals that at second
advent of Christ, “he will send his angels withoaid trumpet call, and they will gather his elect
from the four winds, from one end of the heaventhéoother” (Matt. 24: 31).

As the angels continue their divine ministry tontanity, the role of Scripture in
determining whether the angels are good or wiclsedital. Christ overcame the tempter in the
wilderness of temptation by quoting Scripture (M&Jt This shows the ultimate importance of

Scripture in the controversy with the wicked forces
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3.12.3. Divine communication through the Urim and iummim

Other instruments God used to communicate to Eople Israel during their wanderings in
the wilderness and after their settlement in Canvearre the Urim and Thummim. S.H. Horn et al
describe these objects as “the two objects attathélte breastplate worn by the high priest upon
the ephod (Ex 28:6; Lev 8:8)....The high priest udexbe 2 objects to ascertain the will of God in
doubtful matters involving the welfare of the natieisually when requested by its leaders (cf. Num
27:21; 1 Sa 22:10). The Bible does not make cleamteans by which these two objects certified
the divine will. After God had rejected Saul asgkife refused to answer him by this method (1Sa
28:6). Ezra 2:63 and Neh 7:65 indicate that God rbdtl communicate through the Urim and
Thummim immediately following the exile, and théseno record of their later usé®

While there is indication of David receiving ati@hative answer while running away from
king Saul (1 Sam 23:9-12), J.A. Motyer indicatest ttinere is also a recorded incident in the Bible
where a negative answer was given. There is Bibinthcation also that the Urim and Thummim
could not be compelled to give an answer (1 Sar@; 28: 14:36-37)° On the basis of Prov 16:33,
Motyer states that these stones could be takemssedl out of the pouch to give a ‘yes’ (two
Thummim) and ‘no’ (two Urim) and a possible ‘no igp(one Urim and one Thummim) were
possible*® The diverse ways in which God ministered to Hispge is seen in the use of these
instruments. However we know something about theseuments because they are recorded in
Scripture, which gives the Bible special importatweis today. This means of communicating with

God’s will come to an end but the written Word ajd=continues to speak to us.

3.12.4. Casting Lots
Casting lots was another means used by the Eselhen seeking God’s will. S.H. Horn et

al define the casting of lots as,

1833.H. Horn et all, ‘Urim and Thummim’, in: D.F. Nield (Ed.),Seventh-day Adventist Bible Dictiona¥ol. 8.
1960: 648, 649, 1120.
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“Devices employed by the selection of one item framong 2 or more, or for simply a chance
selection. This method was used anciently by trethes (Esther 3:7; 9:24; Jonah 1:7; Matt
27:35), and by Hebrews and Christians throughoitBible times. Use of such by believers in
the true God is based on the assumption that Gbhdywde in the selection of the alternative
that corresponds to His will in the matter. It \@dent from Scripture that God approved this
method of ascertaining His will, at least for certpurposes and certain circumstances, as for
instance, the selection of the sacrificial goattfe day of Atonement (Lev 16:8-10), the tribal
assignments in the land of Canaan (Numb 26:55;4338:13; 36:2,3), and the detection of
Achan’s sin (Josh 7:14). After the ascension of bard the apostles cast lots to select a
replacement for Judas (Acts 1:26). The castingtsfdeems to have been used more as a chance
method of assigning certain tasks to priests, kesyiand people after the Captivity, without any
apparent intention that the Lord Himself would detiee how the lot fell (Neh. 10:34¥%°
Horn et al however caution that in view of thetfdélcat the casting of lots has been
commonly used by heathens and by unbelievers simeeimmemorial, and since only when God
specifically indicates that this method shall bedusan the chance factor be ruled out, intelligent
Christians will not employ it or any other haphakarethod of ascertaining God’s will. The creator
has equipped man with intelligence and has seh ftré principles upon which to decide the
problems and issues of life. It is His purpose tihan and women shall use the intelligence with
which He has endowed them to apply these basiciplas to the problems that confront them. The
Christian has access to prayer and through iteég#rsonal guidance of the Holy Spirit in directing
the use of his mental faculties and enabling himetmgnize affairs of life. The creator is honored
when men and women use the facilities He has peolidnd only when these are not adequate for
meeting a critical situation or in the case of enecpersons who have not been enlightened, may He
reasonably be expected to bless in the use ofdotsther chance procedures. But intelligent
Christians cannot have confidence in any haphamsthod for making the decisions of life,
whether great or small. To neglect the facilitiemdas provided for meeting the problems of life is
to dishonor Him, to forfeit His guidance, and tpese oneself to deception (cf. 1Sam 2845).
The casting of lots complemented other means oWkmg God’s will. Nevertheless prayer

and the study of God’s Word provide more dependabl trustworthy ways of knowing God’s

will. Again with the casting of lots having gonetaf use, the Scripture remains the ultimate way
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to know God’s will. Scripture therefore remains thsting authoritative means of discerning God'’s

will today.

3.12.5. Theophany

Another method through which God communicated \itimanity was through theophany.
T. Longman wrote that “theophany refers to an ‘@paece of God’ to mant® The Old Testament
records numerous theophanies, beginning with thky ehapters of Genesis which recorded that
God talked to Adam and walked in the garden (G8n &od appeared to humanity in at least three
forms depending on the function of that appearaniese include an appearance as a human being,
as an angel, and as a non-human. Such appearapnkgddce when people were awake or through
a dream or vision®

When God came in judgment, He appeared in a gmaeg guise. To Joshua, God appeared
as a fierce warrior (Josh 5:13-15). Such frightgrjudgmental theophanies brought both a curse
and fear to God’s enemies and blessing and cortdo@od’s people (Nah 1:1-9). To Abraham,
God appeared as a messenger (Gen 18:1-15). Maagy tilen biblical writers described God, they
used anthropomorphic imagery — describing God’sdyedctions, and emotions in human tefffs.

In another instance, God appeared to Manoah anwifé as an angel (Judges 13). Bible
scholars generally believe that the angel of thedlappearing or mentioned several times in the
Old Testament is the pre-incarnate Christ. Suclophaenies are specifically referred to as
Christophanies. While Christ is never referred sotlee angel of the Lord, this meaning is read
backward into the Old Testament from the New Test#nsince no one has seen God the Father,
but the Son (John 1: 18).

God also appeared to people in non-human formA@Irmham God appeared as a smoking

firepot with a blazing torch (Gen 15:17). To Mosésed appeared as the angel of the LORD in

18T Longman, ‘Anthropomorphism’, in: S.B. Fergusm.F. Wright (Eds.)New Dictionary of Theologypowners
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flames of fire (Exod 3:2). In several instances Gethonstrated His presence and authority over
the elements of nature to demonstrate that He pssdepower to protect and bless His people
Israel. Early Hebrew poetry depicted God as conmnifpe storm to conquer and judge his enemies
and to deliver and protect His people. The Old dmsnt prophets utilized theophany imagery in
describing the judgment of God. God appears im@rsand uses its elements as weapons.

God’s self-revelation culminated in the form ofChristophany, the incarnation of Jesus
Christ, God’s Son’* Longman calls Jesus the theophamay excellenceJesus the divine Word
became flesh, and lived among the human race arsdlesl the glory of God (John 1:1-14; Heb
1:3). After His resurrection, Jesus appeared todiisiples many times before ascending to heaven.
Even after his ascension, Christ continued to apf&taphen, while being stoned saw the glory of
God and Jesus standing at the right hand of Gots (A&5-56). Jesus also revealed himself to Saul
of Tarsus through a blinding light (Acts 9:3-5). #everal visions recorded in the book of
Revelation, John saw the glorified Chriét.We have an understanding of the role of these
appearances of God largely because the Bible cmntairecord of them. Although God has
numerous ways of ministering to us, all these wiayd their anchor in the biblical record. This

gives the Bible supreme authority in matters ahfai

3.12.6. Divine dreams and visions

God also communicated with humanity through dreantsvisions (Numb 12:6). To Moses
the LORD spoke face to face (v. 7-8). AdventistlBiteacher T.H. Jemison indicates that “no clear
line of distinction [or borderline, according to dhsort’d is drawn between the prophetic vision
and the prophetic dream. [A great similarity abaibetween a prophetic vision and a prophetic
dream.] It is recognized that there are false wsiand dreams, but the terms used to describe the

true prophetic visions seem at times to be useefdhangeably®’* The Seventh-day Adventist
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Bible Commentargefined those dreams used as one of God’s waysveéling Godself will, to be
“inspired dreams”, (e.g. Num. 12; 6; Joel 2: 28nG20: 3; 31: 11, 24; 41: 1J°> Horn et al indicate
that to the ancients a dream often had portentigagisance. The meaning was not always obvious
except with the help of an interpreter of dreanastigularly with respect to those dreams seen by
non-Israelites’® The Bible makes mention of other non-Israelitegbeavho believed in dreams
such as the Egyptians (Gen 41), the Midianitesgdudl3, 15), and the Babylonians (Dan 2). They
believed that this was a means of communicatiod byalivine powers.

With regard to visions, the emphasis here seemeéddetupon the ecstatic nature of the
experience, and the revelatory character of thevliedge, which came to the biblical prophets and
seers. Such experience pointed to a special avss@hé€s0d shared by saintly men (e.g. Jere 1:11;
Dan 2:19; Acts 9:10; 16: 9). The circumstances Imctv the revelatory visions came to the seers of
the Bible were varied’’ The visions came during daylight time when theppet was awake or at
night while the prophet was sleeping. Thomson m@g#ne visions in the book of Revelation to be a
supreme set in the New Testam¥fit.

Wright observes a lack of preoccupation with dre@s a means of communication. Rather,
dreams are said to derive from the activities incWwhhe dreamer has been immersed during the
day (Eccl. 5:3). There is some regard however \lnatever the origin of a dream, it may become a
means by which God communicates with humanity, hey tisraelites (1 Kings 3:5) or non-
Israelites (Gen 20:3Y?°

Closely related to visions were dreams. J.S. Wiidgntifies two kinds of dreams recorded
in Scripture. The first kind consists of ordinargeams in which the sleeper ‘sees’ a connected
series of images which correspond to events inyelesr life (Gen 40:9-17; 41:1-7). At times a

prophet was taken in vision from one place to #adislocality. The prophet’'s physical body was

S E D. Nichol (Ed.), 1980: 5/283.

1763 H. Horn et. all, 1960: 1120; Cf. J.S. Wrightréam’, in: I.H. Marshall, A.M. Millard, J.I. Packé& D.J. Wiseman
(Eds.),New Bible Dictionary(3“ ed.). Downers Grove, ILL: InterVarsity Press, 19281.

1773.G.S.S. Thomson, ‘Vision', in: I.H. Marshall, A.Miillard, J.I. Packer & D.J. Wiseman (Eds$\lew Bible
Dictionary. (3“ ed.), Downers Grove, ILL: InterVarsity Press, 199827; Cf. T.H. Jemison, 1955: 21.

178 3.G.S.S. Thomson, 1996: 1227.

1793.S. Wright, 1996: 281.
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not transported to that spot, but the things tloplpet saw were as real and vivid as though he/she
were present in the flesh and viewing them with rila¢ural eye. Ezekiel described several such
instances® Such biblical visions concerned both immediataasions (Gen 15:1; Acts 12:7) and
far-off divine events, as the writings of Isaiatgrilel and John testify?*

The second kind consists of dreams which commtedda the sleeper a message from God
(Gen 20:3-7; 1 Kings 3:5-15; Matt 1:20-24). Dreahepomena reported by the members of the
covenant community were often accompanied withrpnegation spoken by God, and therefore
needed somebody like Joseph or Daniel to intergdet.other occasions, however, there was
virtually no distinction between a dream and aonsiluring the night (Job 4:12; Acts 16:9; 18:9).
However, dreams in which God spoke (Gen 20:3; 31M4tt 2:12; 27:19) rendered human
intervention unnecessary.

J.S. Wright also indicates that among the Hebriwese was a close association between
dreams and the function of the prophet (Deut 13:1Sam 28:6; Jere 23:25-39%. The prediction
of the outpouring of the Spirit in Joel 2:28 linkedeams and visions. The prophet Jeremiah,
however, censured the false prophets whose dreachaddivine origin for claiming the prophetic
gift (Jere 23:16, 25-27, 32) while he admitted thagenuine prophet could have prophetic dreams
(v. 28). Jeremiah was knowledgeable of dream fonhh had prophetic inspiration (31:26). In
such cases, the prophet must know that what h&stieseen was all supernaturally revealed, and
not a mixture of revelation with natural impresscend dispositions. And God desired that the
message received by the prophet was undistdtied.

In modern times, Seventh-day Adventists acknowdeltig spiritually beneficial ministry of

Ellen G. White who received over two thousand visi@nd prophetic dreams during her seventy

180 3.S. Wright, 1996: 281; Cf. T.H. JemisénProphet Among YoMountain View, CA: Pacific Press Publishing
Association, 1955: 64.

181 3.G.S.S. Thomson, 1996: 1227.

182 3.S. Wright, 1996: 281.

183 Cf. T.H. Jemison, 1955: 64.
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years long ministry®* Through those dreams and visions she providedaguil to the Adventist
movement. Nevertheless the acceptance of Ellen KBted ministry as a messenger of God was
based on application of certain biblical tests & kBxperiences during the early years of her
ministry. Even with those dreams and visions howek#ien G. White directed Adventists to the

study of Scripture. Scripture was to provide ultienguidance, giving the Bible ultimate authority.

3.12.7. The ministry of prophets or seers

Then there were also prophets or seers who spokeebalf of God. Horn et al state that
“the prophet is a person supernaturally called qualified as a spokesman for God. He/she was
God's official representative to His people on lea’ prophet’s call was not hereditary but came
only by divine call. The prophet was chiefly a teac of righteousness, spirituality, and ethical
conduct; a moral reformer bearing messages ofuictshn, counsel, admonition, warning, whose
work often included the prediction of future evénf§ Gerhard Pfandl also reiterates that “the
prophet is a person who proclaims divine messagesse may relate to the past, the present, or the
future and consist of exhortation, instruction, swlation, or prediction*®

The prophet Amos said, “Surely the Sovereign LORI2s nothing without revealing his
plan to his servants the prophets” (Amos 3:7). TigloMoses, the LORD promised, “I will raise up
for them a prophet like you from among their broshé will put my words in his mouth, and he
will tell them everything | command him. If anyodees not listen to my words that the prophet
speaks in my name, | myself will call him to acciyeut 18:18-19). King David was guided by
at least three prophets in his life time, namelyn&el, Gad, and Nathan (1Chron 29:29-30). King
Jehoshaphat also encouraged the Israelites tofadlren God’s prophets in order to be successful

(2Chron 20:20b).

184 p.A. Delafield,Ellen G. White and the Seventh-day Adventist ChiMcluntain View, CA: Pacific Press Publishing
Association, 1963: 87.

'S H. Horn et. all, 1960: 879.

18 G. pfandl, ‘The Prophetic Gift', infhe Adult Sabbath School Study Guitk. Feb. Mar. 2009: 10.
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The biblical record indicates that there were peip from the time of Abraham (Gen 20:7).
Although during the period of the Judges, the petighvisions were rare (1 Sam 3:1), Deborah, the
wife of Lappidoth, was a prophetess and a judgdsi@el, prior to the monarchical period (Judge
4:4-5). Horn et. al found that “the rise of Samiled prophet at the close of this period [of Judges]
was epoch-making. He was the first ‘prophet’ in $kréct sense of the word, and may be thought of
as a founder of the prophetic officE”.

Both men and women were called to the prophetistny. Samuel became the last judge
of Israel and was a seer/prophet who anointed 8aljrst king of Israel (1Sam 9; 10:1-8), as well
as David (16:1-13). While many prophets ministededing the period between Samuel and the
close of the Old Testament period, some prophetsatied their messages to writing while others
did not. Nevertheless, even those prophets whantefivritten record of their messages spoke the
word of God. These are referred to as oral prophets

Prophets did not however substitute the writtemdaaf God, but they at times served to
interpret the Book of the Law and other divine gt for people to understand God’s will (2
Kings 22: 14-16; Neh. 8: 7, 8; Dan 5: 11-17; Lulde 27; Acts 8: 35; 18: 26, etc.). Some of those
who wrote down their prophetic messages had thetings added to the Torah authored by Moses.
Horn et al indicate that the books of Joshua, Jaid§amuel, and Kings are called the Former
Prophets, while Isaiah, Jeremiah, Ezekiel, and “Twelve” — Hosea through Malachi — are called
the Latter Prophets. As a result 66 books of th@eBtame into being, containing all the knowledge
necessary for salvatidf® Based on the office of the author, however, thekbof Daniel was
initially not included in the prophetic section. iidal served chiefly as a statesman at the court of
Nebuchadnezzar and the Medo-Persian Kings in Babylo

After a period of 200 years of silence, during eththe Apocryphal books were written, the
prophetic gift was revived. Prophetic utterancesewgiven by Elizabeth (Luke 1:41-45), and

Simeon and Anna (chap 2:25-38). And Christ declaleldn to be a prophet and “more than a

1875 H. Horn et all, 1960: 879, 1120.
188 5 H. Horn et all, 1960: 1120; Cf. G. Pfandl, 2009; 97.
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prophet” (Matt 11:9, 10). In his letter to the Gdhians, Paul listed the prophetic gift as onehef t
gifts of the Spirit (1Cor 12:10), and indeed onetloé greatest gifts (chap 14:1, 5). Thus the
prophetic gift worked side by side with the writt&eriptures and these writings of some of the
prophets were added to the Hebrew Scriptures.

In addition to non-canonical prophets mentionedvab Merlin Burt suggests that the
writings of Ellen White are comparable to thé&&Ellen White herself never viewed her writings as
an addition to Scripture. She referred to her ngti as ‘a lesser light to lead men and women to the
greater light'. It is also in this regard that Setleday Adventist regard the prophetic ministry of
Ellen White.

Taking a position that the Bible alone is the osyrce of doctrinal teaching and practice
seems to restrict God’s ministry to His peoplee&/White indicated that “our heavenly Father has
a thousand ways to provide for us of which we knmathing.™® Although the Bible is God's
ultimate authoritative source for doctrinal teagsinit is not the only one. Maintaining this
understanding can enrich our spiritual experienaaur relationship with God.

Steve Daily sadly observes that “with the instdnélization of Christianity the religious
establishment became so powerful that it not oplyosed all dissent, but squelched the prophetic
spirit through persecution and martyrdom. Not ubtither and the Reformation was the prophetic
spirit revived sufficiently to make a dent in théuges that had compounded because the
ecclesiastical establishment had enjoyed virtuatighecked power and authority for centuries. It
was in such a spirit of prophetic dissent thatAkeentist church was borrt®* But in spite of the
special regard given to the prophetic ministry bé White, Seventh-day Adventism has remained
a Bible centered church. The Bible is still regardes the final authority in matters of faith and

practice.

189 M. Burt, Ellen White and Sola ScripturA Paper read at the Seventh-day Adventist ChurdrPaasbyterian
Church USA Conversation. Louisville, KY: Office tife General Assembly PC (USA), 2007: 8.

199 \White, E.G.The Ministry of HealingMountain View, CA: Pacific Press Publishing Assticia, 1905: 481.
1913, Daily,Adventism for a New GeneratidPortland, OR: Better Living Publishers, 1994: 186.
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Conclusion

This chapter has argued that the Bible did nosteri its written form for many centuries
until the time of Moses. During that time, the Landintained communication with the human race
through other media. God was not limited in his oamication by the absence of the Bible. Even
after biblical books were written, God continuecctammunicate Godself will through various other
ways such as the Holy Spirit, prophets, dreams\asidns. The Bible was written to document
God’s mighty deeds in the past, teach or conveylisand communicate His plans for his people.
It was necessary to put these messages in writrem $o0 that they could be read over and over as
people are forgetful. But the Bible shows that eeérything God did or said was written in the
Scripture.

This chapter has also discussed the long proddhe avriting and formation of the Biblical
canon. Challenges prevailed over the decision aghioh books should be included in the canon.
Christians generally believe that the canon wasetdafter a decision on its composition was made.
But the Bible reveals that the Holy Spirit who imsg the writing of the Bible is still working
among believers. The Holy Spirit's ministry is exibed through spiritual gifts today while the
various media of knowing God’s will used in the tplagve largely ceased to function. Dependence
on secondary means of knowing God’s will is acdeetabut the safest course of action for
Christians is to test everything with the authoofythe Scriptures. The Bible therefore remains the
final court of appeal in matters of faith and preet The next chapter will examine the role

Scripture has played in Zambian Seventh-day Adsanturing the last one hundred years.
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CHAPTER 4

SCRIPTURE IN ZAMBIAN ADVENTISM

Introduction

In the previous chapters we explored the understgrahd application of thgola Scriptura
principle in Protestant Reformation Christianity.eWooked at how the Protestant Reformers,
particularly Martin Luther, understood the role $€ripture in the church. We understood that
Luther took the Scriptures or the Word of God asghpreme authority for Christians. Nevertheless
Luther did not rule out tradition as shown by hiseptance of doctrines such as the deity of Christ,
the Trinity, etc. which were developed by the eahyrch fathers and the councils. Luther did not
however view all books of the Bible as of equalndiag if they did not manifest the ‘Christ
principle’.

We also examined how themla Scripturaprinciple is understood and applied in Seventh-
day Adventist theology. Several adjectives sucloaly’, primary’ or ‘final’ are applied in relation
to the role of Scripture in theology. Like the Raf@rs who referred to the accepted the writings of
the early fathers, Seventh-day Adventists accepititings of Ellen G. White whom they believe
to have been endowed with the prophetic gift. Alifilo her writings are considered to have been
inspired, they are not an addition to the bibliahon, which is believed to have closed.

In chapter 3 we sought to understand how the Buligtes to thesola Scripturaprinciple.
We noted that God communicated to humanity in weriovays before and after the Bible was
written. While the Bible is the final rule of faiind practice, there are other secondary souregs us
in the theological enterprise, both inspired andenmspired. The other sources are to be testdy th
Bible. Hencesola Scripturashould not be understood in the sense of beirmmé&) but ‘supreme’
or ‘final’.

In chapter 4, we shall explore the way in which Bible has been used among Seventh-day

Adventists in Zambia. The Seventh-day Adventist I€Chwas established in Zambia one hundred
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years ago (in 1905). As one of the Protestant damations which uphold theola Scriptura

principle, this chapter will examine how it has kggb Bible instruction in its education system at
Rusangu mission station (or Rusangu Secondary $ttateyy). Adventism’s responses to changing
socio-political and religious pluralism will als@ lexamined. The goal is to find out how Adventism

has applied theola Scripturaprinciple in the Zambian context.

4.1. Establishing of Rusangu mission station: Theitthplace of Adventism in Zambia

In 1902, King Lewanika of the Barotse people @diEngland. Upon his return he was met
by W.H. Anderson in Bulawayo, Southern RhodesiaM@mbabwe). In their conversation the
king explained how impressed he was to see whagdspel had done for white men. He urged
Anderson to send missionaries into his territorstmof the Zambezi River so that his subjects may
also be blessed by the gospel. In response tadhisest, Anderson requested the South African
Union Conference Committee, in April 1903, to pdriim to go over the Zambezi to look for a
mission site for opening missionary work in thatitery.*

After making adequate preparations, Anderson3efusi mission, accompanied by native
carriers he trusted and could depend @hey left Bulawayo by train and arrived at Victofralls.
Then they traveled eighty-five miles to Kalomo whdhe seat of government was located. At
Kalomo he was advised by the administrator to go iMonze District about a hundred miles
farther to the north-east, to open his missionigtatThe administrator desired that the mission
station be located in chief Monze’s area so thatdwed do a better job of watching over him. The

late Mr Cecil Rhodes had indicated that missiosanere much better for keeping the natives quiet

1 W.H. AndersonOn the Trail of LivingstonéMountain View, CA: Pacific Press Publishing Assticia, 1919: 168;
Cf. E.H. Berman states that “the rapid and widespmvangelization of Africa could not have beeroagalished
without the contribution of Christianized Africangtfrican Reactions to Missionary Educatidrgeachers College,
Columbia University: Teachers College Press, 19i5:

2 J.P. Ragsdale indicates that, “Missionaries whoeciom other areas of Africa to work north of #@mbezi brought
African assistants with them who helped with theglaage and with teaching. They soon realized thaseno
substitute for the indigenous language. The suanfetbeir work depended on their mastery of thalatialects and on
their translations of the Bible and other booke m&rnacular. Missionaries were usually the fiostdmpile
vocabularies, dictionaries, and grammars in thea@rlar. In many cases different missionary sagsetivorking in the
same tribal area but with different dialects, caape to in the editing of linguistic works. Thestitranslations into
this language were books of the Bible and collewstiof Bible stories”Protestant Mission Education in Zambia, 1880
— 1954.Selinsgrove: Susquehanna University Press, 1986: 27
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than soldiers, and certainly a good deal cheaparhi® way Anderson survived a near death
experience from dysentery. He finally arrived ini€tMonze’s village®

As Anderson searched for land where he would kstathe mission station, he wanted a
piece of land where there was “a strong springctvlwould never fail even in the driest season,
and where the water was sufficient to irrigate adga’? Having promised to pay a guide who
would show him such a place, Anderson and his gualesled the next day for eight or nine miles
to the southeast of Chief Monze’s kraal. Andersescdbes how he finally located the desired

piece of land:

“Finally, in the evening, as we were walking baokvard the village, | saw a large dark object in the
distance, which looked like a hill, yet it was rigtown in the river valley. | asked my guide whawas,

and he told me it was the place he was taking méust as the sun was going down, we arrived at the
large cluster of maestro trees which had firsiaated my attention. Here we found a beautiful gprin
high up on a hill-side, with about forty acres oicellent soil lying beneath it, only waiting foreth
furrows to be opened to make it easy to irrigatestr@am of water flowing out from this spring would

almost fill a ten-inch pipe. After all the yearkdd spent on the dry farm at Solusi, that sprintpody

looked good to me®.

Anderson spent the next two days pegging out tresiom farm of five thousand acres,
which the government agreed to sell to him at sixteents an acre, giving him ten years to pay for
it, with no interest on the money. The soil on filwen was very much like the soil of the Huntsville,
Alabama, school farm, and produced crops of comees potatoes, peanuts and cotton, very much
like the farms in the South. After pegging out &eotfarm to the west, about one hundred miles
away, in case the railway might possibly passwet, Anderson then returned to Kalomo, filed his
claims and started off for home at Soltusi.

After two years away on furlough, Anderson andphgy arrived back at Rusangu mission
station on September 5, 1905. Three days laterdsewsited by two white men, the Jesuit fathers,
who two years earlier had spotted the same farnvingabeen told that the railway would pass
about a hundred miles to the northwest, they alragatithe site. But by this time the railway survey

had been completed, and ran past Anderson’s farming arrived after Anderson had already

3 W.H. Anderson, 1919: 173.
4 W.H. Anderson, 1919: 177.
> W.H. Anderson, 1919: 178.
6 W.H. Anderson, 1919: 179.

154



occupied the farm, these men settled on a farmbgetrday called Chikuni mission, and asked to
hire Anderson’s wagon to transport their goodsh® s$tation, which they were granted free of

charge’

4.2. The Bible as Rusangu mission school’s firstxtook

After he had arrived at Rusangu, it was Andersqfes to spend two years studying the
native language, becoming acquainted with the geapld traveling through the country. But the
very next day after arriving on the station, hiarnd were frustrated by a native boy who came to
Anderson and said, “Teacher, | have come to schddll’efforts at persuading this young man to
go home and wait for a while failed. Finally Andem& wife asked her husband if ever he heard of
the Saviour's sending anybody away, and Andersaitdaaot recall any such incident. This person
became the first pupil. The next day five more ypumen came to enter the school. No school
existed yet. All Anderson had was the ox wagonhwitfew school supplies consisting of a little
blackboard, a box of chalk, a number of slatespenttils. Nevertheless, this became the opening of
the first Adventist mission school in Northern Rkeié (Zambia§. By 1907 girls had also joined
the student population at Rusangu ScHool.

After working all day, Anderson would sit down raght with the native boys around him
trying to learn the Chitonga language from themsWould enable him to tell a simple Bible story
in the school the next day. It would take him thheeirs to prepare a story that he could tell in
about three minutes. Then he would ask them taewing story on their slates. He had them read it
and in that way introduced reading in the schoblslthe source book used in the school was the

Bible. He also made arithmetic using figut&s.

"W.H. Anderson, 1919: 200-201.

8 M. Simuchimba states that “almost without exceptimissionary groups established themselves ierdifft areas of
Zambia by building a church and starting a schd®€ligion and Education in Zambia, 1890 — 2000 aegadnd.DLit
et Phil Thesis, University of South Africa, 2003:31

® M.W.H. HazembaThe Changing role of women in the Seventh-day Aisv&@hurch in Monze DistrictVl.A.
Dissertation. Lusaka, Zambia: University of Zami@aeat East Road Campus, 2000: 23.

1OW.H. Anderson, 1919: 204.
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After teaching at this school for a year, usinglackboard and slates, Anderson prepared a
series of lessons in simple story form on creatitve, Garden of Eden, the fall of man, etc.
following the Bible story down to the time of théo&d. About forty lessons were preparédVhen
the pupils began to study their first reader, Asdarat once started working on a second reader.
But the pupils got through the first reader beftre second was ready. So he got them to go
through the first reader again, and then asked tteegcommit their lessons to memory. Four of
them managed to do this before the second readerreay:* This marked the beginning of
education work at Rusangu mission station whichtinoed to this day. Other Adventist schools
were established from this station, but that is thet focus of this study’ Priority attention was
given to teaching Bible at the Rusangu School akdsvn in the 1912 curriculuthpresented in the
table below:

TABLE 1. Showing the Rusangu School curriculum used in 1912.

SUBJECT YEAR 1 YEAR 2 YEAR 3 YEAR 4
Bible Life of Christ Acts and one From Abraham to Bible Doctrines,
Epistle of Paul Captivity of Israel| Prophecies of
Daniel &
Revelation.
Arithmetic Simple Addition | Subtraction Multiplication Division
Geography South Africa Africa World Missionary
Methodology Teaching Teaching Teaching Evangelism
Vernacular Reading Reading Reading Reading
(Either Zulu or | Writing Writing Writing Letter Writing
Tonga) Spelling Spelling Spelling Spelling

1 J.P. Ragsdale observed that “the use of the Biblae primary basis of education was the foundatfahis
[missionary] philosophy”, 1986: 29.

12\W.H. Anderson, 1919: 205-206; In later years, S#velay Adventists made use of the bookroom whiut heen
established by the Primitive Methodist Missionaocigty (PMMS) at Nanzhila, and later at Kafue, whieas also
used by many missions for their educational matetipplies, cf. J.P. Ragsdale, 1986: 52-55.

13 Cf. C.M. Matandiko, Adventisrin Zambia: The beginning and Progress of the Siaveay Adventist Church in
Zambia from 1900 to 200Qusaka, Zambia: Zambia Adventist Press, 2001: 46.

4 A.M. Mhoswa, 1980: 85.
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The absence of teaching English in the 1912 Rus&upool curriculum caused a student
strike. Elder Anderson regarded the teaching ofliEimgs counterproductive in the sense that it
imparted a foreign culture to students. But speakinglish was regarded by the students as a sign
of being educated. Chikuni Mission School nearbkijclv was operated by the Roman Catholic
Jesuits was already offering English in 1912.

Hazemba argues that the school at Rusangu wasass@dmeans of conversion to the
Adventist Church by the early missionaries. By #mel of 1905, Anderson had baptized fifteen
converts all of whom were malé&This is because the “Adventists regard converamm highly
individual matter based on the personal knowledgeacceptance of Bible and Adventist truth by
the convert™’

Eminent African theologian, John S. Mbiti, hasegivthe following analysis of Christian

missionaries in Africa:

“Christianity has expanded rapidly in the firstfhall this [twentieth] century, through the jointfeft of
overseas missionaries and African converts. SchHoetame the nurseries of Christian congregations,
and converts earned the name of ‘Readers’. The &aitdings were used as schools from Monday to
Friday, and as churches on Saturday (for catechlessons) and Sunday (for worship).

Another point is that the missionaries who begas tmodern phase of Christian expansion in Africa,
together with their African helpers, were devoutcsre and dedicated men and women. But they were
not theologians; some of them had little educataamd most of the African evangelists and catechists
were either illiterate or had only little formalaming. These workers were more concerned with
practical evangelism, education and medical cdran twith any academic or theological issues that
might arise from the presence of Christianity imédn” 18

Hazemba maintains that “the Adventist missionarljcgaon Church growth was to regard every
school as an evangelistic cent&t'This was to remain their purpose for establiskiing operating

schools in every part of the world to this day.

15 A.M. Mhoswa, A study of the Educational contribution of theuleMlission at Chikuni and the Adventist Mission at
Rusangu, 1905-1964/1.Ed. Dissertation. Lusaka, Zambia: UniversityZaimbia, Great East Road Campus, 1980: 85,
86.

% M.W.H. HazembaThe Changing role of women in the Seventh-day Ais¢€hurch in Monze Districv.A.
Dissertation, Lusaka, Zambia: University of Zamitiaeat East Road Campus 2000: 23, 24.

Y M.W.H. Hazemba, 2000: 32.

18 J.S. Mbiti,African religions and philosophyReprinted ed.). Nairobi, Kenya: East African Ediaraal Publishers,
2002: 232; Byang Kato agrees with Mbiti when hesddmat “it is a fact that most of the missionatask sound
theological educationTheological pitfalls in AfricaKisumu, Kenya: Evangel Publishing House, 1975: 15.

¥ M.W.H. Hazemba, 2000: 29.
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| 4.3. Bible instruction during the missionary and ctonial periods in Northern Rhodesia/
Zambia (1880 — 1963): The Adventist experience

The Zambian missionary and colonial periods anenadly divided into three eras: that of
the British South African Company/Missionary 1890 24; the British Colonial Office
Administration, 1924 — 1952; and the FederatiorRbbdesia and Nyasaland, 1953 —*63S.K.
Ng’anduf* and J.M. Chizeltf indicate that during the first period, educatioasvihe responsibility
of missionaries. This period of the 34 years of B®A Company rule, is classified by Melvin
Simuchimba as the “missionary period because thepaay had virtually nothing to do with
African (formal) education®® The Seventh-day Adventist method of providing &elis
Education (RE) to the native Zambians was simitathtat used by other Protestant missionaries.
Cornelius M. Matandiko indicates that Adventist mmers regarded other Missions as very
important. It was important to keep friendship gpimith other missionaries in order for the work
of dispelling heathenism to be accomplisf&d.

Chizelu shows that the primary purpose of theurcation was to provide religious teaching,
although they also included instruction in literaagriculture, carpentry, hygiene, and techniqudes o
blacksmithing?® For Adventist education, Ellen G. White earlieoterthat “in the highest sense the
work of education and the work of redemption are”dfi In order to achieve their primary purpose,

missionaries used the Bible as the core of theication syllabus. Children who attended a mission

205 K. Ng'andu, ‘The Evolution of Education PoliayZambia’, in:DPMN Bulletin.Vol. X. No. 1, 2003: 1.

215 K. Ng'andu, 2003: 1.

22 J.M. ChizeluTeaching Religious Education in Zambian Multiredigs secondary schooldnpublished dissertation.
University of South Africa, 2006: 45.

3 M. Simuchimba, 2005: 113.

24 C.M. Matandiko, 2001: 46, 47; Cf. J.P. Ragsda®86t 44-45.

% J.M. Chizelu, 2006: 45-46; Cf. M. Simuchimba iraties that “although there was a lot of similaritythie curriculum
and general ethos taught by different missionacjesies, some differences in the general approaéirican
education and in the RI syllabuses existed. Fomgi@, among Protestant missionary groups, the Eregch of
Scotland Mission and the Paris Evangelical Missipi@ociety stood out for being more open and réadgyovide
education not merely as a means to conversionshiat source of mobility and intrinsically valuakéethe [local]
individual’ (Gadsden 1992: 101). On the other hadreme evangelical groups like the Christian Mis$o Many
Lands, the South African General Mission, the DIReiormed Church Mission and the Baptists were ogdyly to
provide education as a means to conversion befohiag else”, 2005: 114.

% E.G. White Education.(Reprinted ed.). Boice, ID: Pacific Press Publighissociation, 1995: 21; Cf. Education is
defined in humanistic terms by Abdullah Muhammada¥jhwho says, “Education is the transfer of humalues in
ways that beneficially influence human behavioristransformation covers a wide range of processaging from
the very objective (scientific) to the very subjeet(personal)”, ‘Education in Islamin: N.H. Thompson (Ed.),
Religious Pluralism and Religious Educati@itmingham, AL: Religious Education Press, 19883.22
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school were expected to become adherents of thsdioni or church’s religious dogma. Thus
conversion — a shift from an indigenous way of tideChristianity — was achieved by providing
religious education in schools.

The aim of religious education (RE) during thia @ras to first convert the Zambian people
from so-called paganism to Christianity throughreelism. The second aim was to prepare young
converts for membership in the Christian churchyimatever way appropriate to that particular
mission under a certain denomination. The main mased by all the Christian missions in
evangelism was found in networks of village schaolg/hich children of all ages could be given a
very simple education in reading, writing and an#tic, alongside the religious instruction which
eventually led to baptism and church memberéhBible reading and prayer maintained central
place in the school syllabus. The Bible was thenpry basis for the education syllabus and the
foundation of the missionary education philosophy.

Ellen G. White had counseled that ‘the Holy Scripsuare the perfect standard of truth, and
as such should be given the highest place in eidnt&? Even today some Christian educators still
maintain, “If the Bible is what it claims to be,dit is, then education must begin with the Bible.
Christ and the Word of God, placed at the centexdoication, can only accrue to stronger families,
better governments, better churches and a qudiitjeothat pleases the Lord. True wisdom and
knowledge is centered in Jesus Christ. For Chnistiaducation is Bibliocentric. It must grieve the
heart of God when Christ-centered believers seail thildren to non-Christian schools where the
words of Christ are literally forbidderi®.

Thus the content of the missionary syllabus wamipaased on Scriptural stories and other

passages which could easily be memoriZetEmphases on morality based on the Bible was

27 3.M. Chizelu, 2006: 47.

* E.G. White, 1995: 13; Cf. A.M. Mhoswa, 1980: 60.

30 p A. Kienel, ‘Maintaining Distinctives that aretiical’, in: S.E. Burris & W.R. McKinley (Eds.)Critical issues
facing Christian schooldVhittier, CA: Association of Christian Schools Irmational, 1990: 140.

31 J.M. Chizelu, 2006: 48, 49; Cf. J.P. Ragsdale 5128, 31; M. Simuchimba asserts that “each missipsociety or
church denomination had its own syllabus for REclhihivas taught in all schools under it or withingphere or area of
influence. Each missionary group maintained itgatter and identity by teaching its own doctrin@gtices and
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another RE content....Missionaries regarded ZamlaanShristians when they behaved positively
(based on Christ's behaviour) and regarded thesinagrs when they behaved to the contrafy”.

The spread of Christianity, especially among thetd3tant denominations, had to rely
heavily on a person’s ability to read and undexstdre Bible*® Chizelu observes that “although
missionaries forced the Zambians to read the Bd#nld obey it, they forgot that there was a
multitude of interpretations to the meaning of tumtent”>* Most missionaries’ primary concern
was for the salvation of the souls of the Zamblizarsed on the claims of Jesus to be the only way to
God. Being messengers of God’s word and moderniagents, missionaries hoped that by using
the Christian religion, especially education thestered on biblical principles, Zambians would be
modernized to Western civilization. This perceptied to a belief that only the Christian religion
should be taught in Zambian schools, in this cad@eBknowledge’” At Rusangu Mission,
Cornelius M. Matandiko says that “the early piosefilowed and adhered to the principles of
education as proposed by Ellen G. White, an Adsepioneer. Adventist education was concerned
mainly with character development, religious tragi and preparation for denominational
employment™®

Hazemba indicates that, “The SDA [Seventh-day Atigg Church in Zambia in terms of
organization was in 1920 still at its formativeges. In 1921 Zambezi Union Mission was divided
into the Southern Rhodesia Mission and the Northiehodesia Mission which included the
Nyasaland Field. Northern Rhodesia was therefomsiradtered from the Zambezi Union Mission

Headquarters in Bulawayo with the Field office aisBngu™’ This administrative structure was to

traditions in their syllabus”, 2005: 115. This thfare allowed the Adventist mission to maintainBtble-centered
philosophy and practice. “The [BSA] Company (statéjninistration left the financing and provisioneafucation to
Africans entirely in the hands of the missionargisties, it had no (official) control or say on wikind of RE was
offered in the different mission schools”, 2005511

%2 J.M. Chizelu, 2006: 81.

33 J.M. Chizelu, 2006: 50; Cf. Ellen G. White wroteet all join in the Bible reading and learn aneftrepeat God’s
law”, 1995: 117.

% J.M. Chizelu, 2006: 80.

% J.M. Chizelu, 2006: 78.

% C.M. Matandiko, 2001: 49.

¥ M.W.H. Hazemba, 2000: 29.
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serve the Adventist Church in Zambia for the neXty fyears until 1972 when further
reorganization was done by creating Zambia Uniossian.

M. Simuchimba argues that “colonial rule proper Zambia began on*1April 1924 when
the British Colonial Office took over administrati@f the territory from the BSA CompanyP.
During this period, Chizelu maintains that “the ainf RE in the colonial era were to convert and
nurture Zambians in the Christian faith accordingWestern ideals, without questioning them.
Zambians uncritically accepted whatever missiosataight them in RE to help them develop
moral and spiritual values. Hence, RE producedigioasly committed Zambian who appeared to
be a submissive follower of Christ’.The nature of religious education in the colomia actually
provided the foundation on which Zambia’s religi@gsication system is based to this fay.

With regard to general education, Ng'andu mairgaimat “colonial rule saw the
introduction of more formal and professional cohtweer schooling. Owing to limited resources
and the unwillingness of the white settlers to pstensecondary and higher education of the
Africans, education was limited to lower levels sithooling. Secondary schooling was mainly
introduced in order to provide teachers for primadgcation. During the federation [of Rhodesia
and Nyasaland], segregationist and inequitableepettof provision for African and European
children persisted. In addition, the focus was omary education, with only limited secondary
teacher education for African§®.

M. Simuchimba indicates that “unlike the BSA Comypastate, the British colonial state
administration was more elaborate....Accordingly,March 1925 the Colonial Office issued its
first policy memorandum called ‘Education Policy British Tropical Africa’ which closely

followed or reflected the Phelps-Stokes Commis&isacommendations. In April 1925, a sub-

¥ M. Simuchimba, 2005: 118.

% J.M. Chizelu, 2006: 80.

0 J.M. Chizelu, 2006: 51; Cf. J.P. Ragsdale, 1986: 3

“1S.K. Ng’andu, 2003: 1.

2 The Phelps-Stokes Commission was a missionaryrétspnd privately financed commission which cafied
partnership between missions and colonial govermsrterimprove the provision of African EducationTiropical
Africa through the Grants in Aid to voluntary sctowhich fulfilled certain standards of efficienddm African
Education Ordinance came into effect Shdanuary 1928 which set up a Central Advisory Cattesion Education.
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department of Native Education, which later becanfell department in 1930, was established in
Northern Rhodesia. The purpose of the departmesttwaco-ordinate and supervise the education
of the Native™

The effect of this development was the establistinoé primary school and secondary
school curriculums, in which the missionary-cor&dl curriculum provided for three distinct
subjects namely Church Doctrine, Bible Knowledgd Btorality under RI [Religious Instruction].
The government-controlled curriculum only providied five periods a week of RE as a single
subject. This big reduction of the dominance of iREhe curriculum indicated the colonial state’s
desire to move the country’s education system atbegpath of the Phelps-Stokes Commission’s
recommendation®' It gave an indication to the missionary societtest although important, RE
was no longer the main subject on the curriculurtheir mainly primary school system.
4.4. Introduction of Government grants-in-aid funding for mission schools during the colonial

era and the Adventist response

Abraham Mhoswa indicates that the recommendatadnihe Phelps-Stokes Commission
brought about the acceptance by the Adventist liisagency in 1925 of the government grants-in-
aid system to help finance its educational programBut the consequence of this acceptance of
grants-in-aid brought the Adventist agency undex #ftringent control of the African Native
Education Department. Among the resulting develagme&vere the standardization of the school
curriculum by the Department from 1928 onward, Higing of government examinations by
Rusangu mission school students and the certificabf mission trained teachers by the

government which made it impossible for the S.Cagency to follow a curriculum that embodies

the church’s own education blue prfnt.

As a result of the implementation of this commia&Saecommendations, independent mission entegpimsEducation
became increasingly underwritten by Government mamal the schools’ control equally came more ancernoder
the Government. This led to the surrendering ofoatnall Northern Rhodesia mission primary school§&bvernment
in 1955. In Tanzania, for example, the last grargse paid in 1969 when all grant-aided schools canter full
Ministry of Education management, D. Nettelbe&klistory of Arusha School, Tanzani®78: 10.

3 M. Simuchimba, 2005: 118, (Cf. Snelson 1974: 148).

*M. Simuchimba, 2005: 119.

> AM. Mhoswa, 1980: 61, 62.
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Mhoswa maintains that although the Department ribtl take over the management of
mission schools, it came in as a unifying forcetf@ sporadic efforts by the Christian missions to
promote education among the local communities. Dbpartment standardized mission education
by issuing a common syllabus for all mission schowl the territory. The personnel of the
Department conducted regular inspection tours odsMns’ central and village schools. It also
granted financial aid to mission agenci@s.

Perhaps the most significant shift in the prowsiof African Education in Northern
Rhodesia came in 1939 when the African Educatiatifance was passed. Simuchimba indicates
that,

“Since, by 1939, most missionary societies weresiveg one form of government aid or
another and many of their schools could be catsgdras grant-aided, they had to adhere to the
open enrolment policy and other related requiresiahbve. For the first time since establishing
themselves in Northern Rhodesia territory, missipisacieties had to re-think the idea of using
the school as a tool of conversion and prepare sbkmas to receive pupils or students who
could already be converts of other (Christian) aeimations, deal with pupils or students who
had an official right to withdraw from RI, and geaky handle pupils or students who could, at
the end of the day, not be automatically countesh@sbers of their church denominations. The
definition of a school as non-catechetical nor pragentre, and the requirement that a teacher in
charge of a school be in possession of a (govertyrmoertificate dealt a further blow to purely

denominational RE. Moreover, government inspectibrough the Department of Native

Education’s managers of schools was supposed toreeritkat the guidelines above were

followed”.*’

In spite of these requirements by the colonial aistration, and due to various hindering
factors, the government’s authority could not bsilgaand fully enforced. Nevertheless, Mhoswa
notes that the African Education Ordinance laidftwendation for the creation of Local Education
Authorities and the Unified Teaching Servi€eThe Native Authorities were the obvious partners
of the central government which through the Naflveasuries would became a new source of

revenue to finance African education. By 1944 thea$uries of the Native Authorities were

46 A.M. Mhoswa, 1980: 75.
47 M. Simuchimba, 2005: 120.
48 A.M. Mhoswa, 1980: 76, 78.
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reported to have provided bursaries to selectedlgotp attend Standard V and VI in mission
boarding school§’

While the provision of government grants-in-aid Icbioe regarded as a needed assistance, it
oftentimes became government intrusion in the cotmdy of mission work because of
requirements that recipient organizations had teeesl to. John Holmes observes that “not all
government intrusion comes as a result of goodsices or funds from government, but the major
intrusions seem to flow from decisions to receieépfrom government®® For instance, Mhoswa
reports that the two missionaries who resided aaRgu Mission station in 1931-1935 did not
impress the official of the Department, who alledfeat the missionaries were preoccupied with the
religious side of the school and maintenance offéine. The government threatened to withdraw
the grant-in-aid unless a qualified educationiss wppointed to take charge of the normal schbol.

The Adventists did not welcome the Department’'sumresgnents. The Director of Rusangu
Mission asserted that the school was doing its bastthat the Department was demanding too
much. It was because of disagreements of this @and the shortage of funds to finance the
teacher training programme that the Adventistsagzgtio relinquish the normal school at Rusangu
in 1935°2 With regard to the remuneration of the Africanctezrs, in 1946 the Zambesi Union
committee voted to counsel the Northern Rhodesisidn Field to pass on to African teachers any
cost of living allowances provided by the governmema temporary basis for a stat.

The close involvement of the colonial governmentha running of mission educational
institutions had an adverse impact on the missiormark in providing education. Discussions
began to feature in the Northern Rhodesia MissiefdFEommittee, prompting the Mission Field to
seek the approval of the Zambesi Union to resuneepitovision of higher education beyond

primary school level. The Zambesi Union howeveef@mred that the promotion as related to higher

49 A.M. Mhoswa, 1980: 78.

*0J. Holmes, ‘Avoiding Government Intrusion’, inBS Burris & W.R. McKinley,Critical issues facing Christian
schoolsWittier, CA: Association of Christian Schools Imetional, 1990: 265.

L A.M. Mhoswa, 1980: 97-98.

2 A.M. Mhoswa, 1980: 99.

53 Zzambesi Union executive committee minutes, Acti8nMarch 1, 1946
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education in Northern Rhodesia Mission Field besnrefd to the year-end committee for earnest
study and possible appointment of a subcommitteettis purposé’ Finally at the year-end
committee, plans were approved to re-establishthinee year course at Rusangu Mission for
Standard V and VA° Such developments also necessitated improvemerthenprovision of
education for girls too. In order to do that, thertiern Rhodesia Mission Field committee
requested for a grant a400 from the Government to extend girls’ educatraork at Rusangu
Mission>®

As the requesting and receiving of government grdstdécame more frequent, it raised
guestions among the missions on the appropriateokesiependence on government donations
towards mission work. This necessitated askingSiigthern Africa Division to provide guidelines
on the matter. The Division indicated that thereeniastances in Bible times when God moved on
heathen kings and rulers to act on behalf of Gpd'sple by giving them financial and material
resources towards the conducting of God’s busi(efs&zra 6: 8-10; Neh 2: 7-8). For that reason
the receiving of grants-in-aid in the mission feelMtas approved if in the estimation of Union and
Division committees the receipt of such aid did eatlanger the maintenance of high Christian
standards or the evangelistic objectives of theradhuWhen grants-in-aid were received, the
mission committees were to make more earnest dffoirtstill in the hearts of their teachers and
medical personnel a loyalty to the mission’s orgadi work and demonstrate a true missionary
spirit so that outside influences would not undementhe true objectives of the church. Where
teachers’ salaries were fixed by government in daidehools, the mission committees were to
endeavor as far as possible to pay a comparal@éaatachers in non-aided schools or other native
workers of similar training and experience.

Where grants were offered for schools or hospitalsyet receiving grants-in-aid or where

mission committees wished to apply for grants fewmprojects, approval was to be obtained from

>4 Zambesi Union executive committee minutes, Acfi6i, March 1, 1946.

%5 Zambesi Union executive committee minutes, Aci88, December 2, 1946. Cf. Similar developmentsewer
approved two years later in 1948 in Barotselandshis Field at Liumba Hill Mission (Action 24, 1948hd Lui
Wanyau (Action 25, July 1948) respectively.

6 Zambesi Union executive committee minutes, Acfidg, December, 1946.

165



the Division committee before such grants were @pteck But when, or if government were to
endeavor to interfere in the conduct of a grane@idchool or medical institution by restricting its
missionary character or by seeking to unite it vatiother mission school or medical institution
under joint administration which could cause itltse its distinctive Christian character, the
governing committee were to protest such action elagn the right under the principles of
religious liberty to conduct its work unrestrictad a missionary institution and fulfill the purpose
for which it was established, and further that ase such protests were unsuccessful, governing
committees were to appeal such cases to higheordtigb or withdraw from grants-in-aid in regard
to such schools after counseling with the Divisaod endeavor to continue to operate the school as
a non-grant aided institution under denominaticuaport and directior.

With regard to the certification of teachers, theutBern Africa Division executive
committee advised the Zambesi Union committee @chers’ problems in connection with
Government wage scale that the issue be addremsedhat the Union Education Advisory Board
give study to the preparation of a Union scale thase the plan of certification recommended by
the Division>® A further action was voted by the Zambesi Unioeative committee regarding
teachers’ salary rates stated as follows:

“Voted, That we authorize the officers of the NortherroBdsia Mission Field to assess salary

rates for the dissentient African teachers demandBovernment rates of pay, on the

Government scale and after they have drawn, tlesetbe presented to the Field committee for

consideration®®

The Zambesi Union committee also addressed a aomat®ut the spiritual welfare of those
students who left school after completing theirn8&d VI. The committee suggested that some
effort be made by the Union Education Advisory Rbaiith regard to providing a Bible course of

study, containing some instruction in doctrines &pifit of Prophecy (writings of Ellen G. White)

7 Zambesi Union executive committee minutes, Ac##60, December 31, 1948: 19, (Cf. Southern Africaigion
executive committee minutes, Action 837, 1948).

%8 Zambesi Union executive committee minutes, Ac8@nJanuary 13, 1948: 16.

%9 Zambesi Union executive committee minutes, Acfiof, January 13, 1948: 24; Cf. Another action (@292,
June 22, 1948) voted later addressed the sameepnaifl Government wage scale, reveals the Churdmsassion to
Government requirement: “That because of the newe@unent regulation affecting African salary rdi@steachers in
Northern Rhodesia Mission Field that we recommenith¢ Northern Rhodesia Mission Field that theypdwage
scale as from May 1, 1948".

166



before the time of their leaving schd8IThe church was keen to ensure that Bible lessa@ts w
given to students in one form or another while thveye still connected to the school progranifne.
After the Northern Rhodesia Government implementdde new teacher
qualification/certification requirement, some mess failed to staff their schools to the level
required by Government. Then Government withdreantg-in-aid from any mission school that
had less than three certified teachers. As a regulhe withdrawal of Government Grants from
eight three-teacher schools, the Northern Rhodession Field requested the Zambesi Union
executive committee to authorize to transfer thikowong schools to the un-aided list and the

request was granted. The eight schools were asnisil

Chuungu Gaali Kachenje
Siasikabole Kazungula Mutama
Kakuba Dimbwe

In order to enable the Northern Rhodesia MissioeldFito operate these schools without
Government Grants, the Zambesi Union executive citieenvoted a request to the Southern Africa
Division to increase the base appropriation forNoethern Rhodesia Mission Field £4,000. All
this was due to the implementation of new regutetio requiring teacher
qualifications/certificatior??

As a way of curtailing any more withdrawal of Gawaent grants from mission schools,
due to the low levels of qualified teachers, thenBasi Union executive committee voted in 1952
that “when in the opinion of the employing body theefulness of an African worker could be
greatly increased by advanced training, considandie given to recommend such a worker for an
educational bursar$® under stipulated conditions. Meanwhile, “where lmgmts for teaching
positions have received their professional trainmgon-SDA schools, the application be dealt with

on its merits, and final approval be given by tlembesi Union committee before employing the

€0 Zambesi Union executive committee minutes, Ac8@nJanuary 13, 1948-.

61 Zambesi Union executive committee minutes, Ac8@nJanuary 13, 1948.

62 7ambesi Union executive committee minutes, Ac#68, August 23, 1951: 38.
83 Zambesi Union executive committee minutes, Acfidf, January 28, 1952: 35.
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worker”®* Thus the Seventh-day Adventist Church struggleth&intain the spiritual character of
its educational institutions by ensuring that thél®& was taught and only Adventist Christian
teachers were assigned to fulfill this task.

But the crisis in the education sector that beigafh953, with the colonial government’s
implementation of the Unified Teaching Service Haijon Scheme and the paying of teachers’
salaries using government grants-in-aid signalecomplete takeover of the employment and
supervision of teachers in mission schools by tilersal government, Mhoswa indicates that “the
church saw that its schools’ marriage with govemimneas falling apart and [so] in July 1955 it
handed over its schools to government and the LBdakation Authority’®®> He maintains that,
“The role of mission societies as employers of heas in outschools was to be terminated. The
compulsory membership of all mission agency teaclerthe Unified African Teaching Service
broke the link between the two parties. The alleggaof the teachers was switched to the new
employer, the Central governmefit’But the African teachers at the Rusangu Missidm8twere
not absorbed into the Unified African Teaching $=%’ This allowed the Rusangu Mission
School to continue operating as a private schoohugust 1959 the Adventist Mission established
the Junior Secondary School level at Rusdfigu.

By 1962, two years before Zambia’'s political indegence, the Religious Instruction (RI)
syllabus, though now divided into lower and uppemgary levels, still enjoyed the same status as a
key subject with the same high number of periot®)fper week. “Government attempts to move
RI beyond pure denominationalism to something ecucaéand educational had not yielded much
change....Most missionary societies still believedtteducation and school were vehicles for

69

evangelism™” For example a survey conducted in 1968 among tGireech of Christ schools in

Southern Province of Zambia (Tonga region) fourat tipractically all of the students above the

64 Zambesi Union executive committee minutes, Acfiéi, January 28, 1952: 37.
% A.M. Mhoswa, 1980: 35, 36.

% A.M. Mhoswa, 1980: 126.

57 A.M. Mhoswa, 1980: 130.

% A.M. Mhoswa, 1980: 116.

% M. Simuchimba, 2005: 122.
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age of nine years were communicant members. Ald@3ipercent of the students who attended the
mission schools became Christians before graduatibather it be on the primary or the secondary
level, and this has been true for at least tweivyyears™°

It seems to have been the practice in the Southgrcan Adventist mission schools up to
the 1960s to share Bible classes amongst the tesasbeas to build the spiritual lives of teachers.
This however, was found to have often failed tgphbk students in high school and college classes,
especially when students had the pressure of p@slaaninations urging them to study secular
subjects. Teachers also had the competition of metion subjects, or lack of interest, robbing
them of thorough preparation for their Bible classend consequently of good teaching. Some
courses of study, such as science, mathematiogudge, history, etc. usually had teachers who
were specifically trained in those fields to instrthe students. On account of implicit instruction
to the Adventist Church by Ellen G. White that aiuldeaders should ensure that ‘schools are
provided with teachers who are thorough Bible teegland who have a deep Christian experience.
[That] the best ministerial talent should broughtbischools’ (Evangelism, p. 475), it was voted
that organizations responsible for the operatiomigh and training schools be requested to give
serious consideration to the appointment in allsiois schools of Bible teachers who would not
only teach some of the Bible classes in a way whithinspire the students to have a desire for a
deeper knowledge of God’s Word, but to also gigpiatual mould to each school so that it may be
an evangelistic agency according to God's pfanThe evangelistic impact of these

recommendations is seen in student conversionsaptisms in the Adventist schools as shown

below:

0's. ShewmakefTonga ChristianitySouth Pasadena, CA: William Carey Library, 1970: 90
" Southern Africa Division Year-end executive contggtminutes: Action 2697, ‘Quality of Bible Teadin
November 9, 1965: 1022.
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TABLE 2: Five-Year Growth Figures of the Seventh-day Adse@hurch?

Date Active Baptized Members
December 1963 4,699
December 1964 4,694
December 1965 5,390
December 1966 5,789
December 1967 5,736

When the Adventist mission education work waststhin Zambia, as Matandiko indicates,
W.H. Anderson aimed at establishing schools thaewelf-supporting. Each school had a farm and
oxen to do farming. With the farm and woodwork shtipe schools would sustain themselves. All
teachers were expected to make sacrifices to egtabbre schools and evangelize as they imparted
religious and secular knowledge. All teachers vker®@wvn as teacher-evangeliéts.

The situation in Zambia and in Adventist missiam®ols in particular, began to change
following the arrival of Zambia’s political indepéence from colonial powers in 1964. As most of
the teachers were joining the teaching professioeatn a living, production in school decreased
and church schools began to depend more on miapipropriations. Low financial appropriations
failed to provide adequate funds to pay teachalsries well. Political freedom fighters questioned
the dependence on whites at the level of managemenstitutions. The resulting surrender of all
mission schools to government in 1955 left only &wg1 Secondary School, with two primary

schools under the Seventh-day Adventist administrdf

23, Shewmaker, 1970: 70.

® C.M. Matandiko, 2001: 134.

3. Shewmaker, 1970: 70; Cf. C.M. Matandiko, 20@®K,11.35; The United Church of Zambia (UCZ) primacools
were turned over to the government in 1965 andCtigrch then put more time and energy into evangelis
Shewmaker, 1970: 7Z.onga ChristianitySouth Pasadena, CA: William Carey Library, 1970:G0M. Matandiko,
2001: 134, 135; The United Church of Zambia (UC#nary schools were turned over to the governmeioie5 and
the Church then put more time and energy into esigsrg, Shewmaker, 1970: 72.
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This takeover of mission schools by government weeived with mixed feelings by
missionaries. Some missionaries felt that they vmerédonger useful in spite of their long years of
sacrifice and toil for the African people. Shewnrakewever wrote that “instead of feeling
rejected, we missionaries should rejoice that thigonal governments are now willing and quite
capable of assuming the responsibility for the atlon and health of their own people....With the
burden of schools and hospitals lifted, the Churah advance unencumbered by these subsidiary
activities which sap her resources and blind heasetp the real task at hand, that of winning
respective men and women—and above all receptivepg—to Christ and allowing Him to add
them to His glorious Body™

The existence of Rusangu Secondary School as at@sehool was short-lived. In 1965 the
government of the newly independent state of Zambiged the Adventist Mission to accept
government grants at a ratio of 75 percent goveminaad 25 percent Mission on all capital
expenditure. Owing to the introduction of free ealian in Zambia, the operational cost became
subject to a 100 percent government grant. Theeasad grant enabled the building of a modern
Senior Secondary School at Rusangu. The Advenissiomaries retained the right to administer
the day to day operations of the school. The Edue&ecretary of the Zambia Union mission and
the Headmaster of the school were given chargeaaffirgy the school with both locally trained
Adventist adherents and missionaries from overseastries’®

The situation presented above reveals that thraugihe missionary and colonial periods
the Christian churches struggled to maintain cémver the running of mission schools in Zambia.
Simuchimba argues that the RE teaching was not @etyminational but indoctrinative too. The
missionary teachers’ understanding of RE was thatas synonymous with Christian education.
There was no difference between teaching abougioeli and preaching Christianity or
evangelizing. The colonial state also made no gsraitempts to promote an open approach to the

teaching of the RE subject and to protect locabimls beliefs through its ordinances and other

5 5. Shewmaker, 1970: 60.
8 A.M. Mhoswa, 1980: 130; Cf. C.M. Matandiko, 20QB4.
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official guidelines on African education. Thus tk&ate indirectly allowed Christian religious
instruction (or RI) to go on even in the grant didehools”’

The missionaries’ control of the RE syllabuses miyirthe colonial period, persuades
Simuchimba to acknowledge the positive contributdmission schools in Northern Rhodesia. He
admits that *“it cannot be denied that despite iectayian and indoctrinative nature,
missionary/colonial education contributed greattythe birth and development of the modern
nation of Zambia. All the early nationalist leadarsd founding fathers of the nation such as Dr
Kenneth D. Kaunda and Harry M. Nkumbula were prdésluaf mission schools. Many other
Zambians who came to hold key positions in bothpihlelic and private sector after independence

also received their foundational (primary and imsccases junior secondary) education in mission

schools”’® This testifies to the positive contribution of ¢eang Bible Knowledge by missionaries

to Africans during the missionary and colonial pds.
John S. Mbiti equally acknowledges the positivetgbation of missionaries to the general
spiritual and social development of Africa whenslags,

“Mission Christianity is also consciously endeaungrito meet some of the needs of modern
Africa. We have already seen how missionaries moggeformal education in Africa. They and
African Christians have continued to make outstagdiontributions to primary and secondary
education, even when schools have increasingly ke&en over, organizationally and
financially, by independent African governmentseT@hurch also makes its contribution in the
medical field, again pioneering this service in iédr and continuing to run hospitals and
dispensaries, as well as supplying Christian dectmrd nurses to work in Church, private or
government establishments. In the field of literatthere are Christian publications of books,
tracts and magazines, as well as religious andatidn@al programmes put on the radio by
Church bodies, through arrangements with naticedibrstations and the two main church radio
stations in Liberia and Ethiopia. There is alsa, lbas overtly, the level of Christian ethics and
morality which permeates the lives of many men wanodien in Africa who have been exposed
to Christian teaching. Many of the leaders of irefegent African nations other than Muslim
states are, to a certain degree, the product okt education; and nearly all of them have
professed the Faith at one time or another. Ibtshard to see signs of Christian ideals in their
service for Africa; and some of them play an acpaet in the Church’s life as laymen. There is,
also, the large number of African catechists, eeésis, laymen, Church elders, nuns, deacons,
pastors, ministers, priests, bishops, archbishap$ @ardinals, who make up the formal

" M. Simuchimba, 2005: 123, 124.

8 M. Simuchimba, 2005: 124; Cf. E.H. Berman mairgatmat, “In addition to providing training for ttieture leaders
of the Independent African churches, the missiosahools played a crucial role in nurturing sevgeierations of
nationalist leaders. The mission schools and clegrclntributed to their own ultimate demise”, 194b:
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contingent of the Church’s officials. These at tegsanbolize the concrete and serious presence
of Christianity in Africa, and its acceptance byis&n peoples”’
4.5. Bible instruction and Adventism in post-coloral Zambia (1964 — 1972)

S.K. Ng’andu argues that the education systemritglaeby Zambia at independence was
underdevelope Chizelu found that “before independence, thers maagreed standard syllabus
for RE in schools as is current in the Zambianeystoday. It was the responsibility of each church
or mission to teach Bible Knowledge (BK) or Bibtestruction (Bl) to its members. The aim was to
enable their members to be literate enough to neate and teach Bible. Each church or mission
emphasized its own doctrinal standpoifit”.

After independence, as many civil servants, mnditis and educators were sympathetic to
religious education, being themselves Christiard @hurch members, the Ministry of Education
chose to continue relying heavily upon religiousoups in the teaching of Bible
Knowledge/Instruction. But since there were so malffferent religious programmes in
government controlled schools, it became educatipirapossible to continue to teach religious
instruction as a doctrinaire subject. The goverrtnoatied on Christian churches to prepare one
joint RE syllabus that would cover other religioiasths in the country. This was an attempt to
begin the educational phase of RE and to end themdmational Religious or Bible Knowledge
teachingd®® In his promotion of Zambian Humani&hm President Kaunda pointed out that “a

humanist views it as wrong to leave the questiopuidflic morality to religious institutions alone.

9 J.S. Mbiti, 2002: 239, 240.

8 35.K. Ng'andu indicates that at the time of indejece, there were only 107 Zambian university gagek) of whom
four were female. Therefore, the First National Blepment Plan (1966-79) aimed at providing suffitiglaces to
ensure that all children received at least fouryeé primary education. Although the governmens wat able to meet
these targets, primary education expanded drarigtéhaing this period, 2003: 1; Cf. J.M. ChizeRQ06: 54.

8 J.M. Chizelu, 2006: 54.

82 .M. Chizelu, 2006: 54; Cf. M. Simuchimba, 200891130; B.P. Carmody acknowledges that formal etitucén
colonial Africa resulted principally from missionyaefforts. But after independence, however, misaigromination
came to an end. Even when missionaries retainéditisétutions, they had to redefine their religiogoals. As the
state control of schooling increased, however, ifipalty missionary aims were subjected to statectives,
‘Denominational secondary schooling in post-indejggite Zambia: a case stud®TOR: African Affairsyol. 89. No.
355 (Apr., 1990), pp. 247-263.

83 Zambian Humanism was a quasi-Christian human-pethighilosophy promoting the values of love, edyatiespect
and dignity of human beings.
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The teaching of public morality and the maintenaatédiscipline in any given community must be
the concern of all the various sections of our camity in all fields of human endeavouf*.

In support of this view, Parliament passed an Btlag Bill which became the Education
Act of 1966. This Act empowered the Minister of Edtion to exercise effective control over the
implementation of the educational policy. This ntedéimat the Minister would regulate the
admission, punishment, expulsion, exclusion andsfeax of pupils and the appointment of staff.
The new government sought to control even the lsylas of the subjects of instruction. The
curriculum review which culminated in the Zambiankary Course (ZPC) in 1974 enumerated the
subjects of instruction which did not include EE.

In 1972/3 a new RE syllabus was introduced ingusiecondary schools in Zambia. It was
called the “Joint Syllabus” because all the majbri§tian churches accepted it. The syllabus was
also called Developing in Christwhich was adopted from the Gaba Pastoral IngtitntUganda
and was taught in Forms One and Two. A Zambian Bopnt was taught in Form Three.
However, before long, some RE teachers complainatthe Gaba language was too complex and
abstract. Cecil King, a missionary, who was therthat Curriculum Development Centre (CDC)
was asked to write a modified version of tH2eVeloping in Christ The Zambianised syllabus
version was taught at junior secondary school levMdanwhile, teachers from the Evangelical
stream offered a course in Bible Knowledge stemnfitogh the Cambridge University Overseas
level (O Levels) at senior level (Forms four angji®®

Simuchimba notes that by the close of the FirgpuRéc (in 1972), RE as a curriculum
subject had passed from total church control toezhaontrol under the state. Nevertheless, it was
still confessional and therefore uneducational. (ginimba argues that all the religious materials
used in the curriculum review were Christian anetefore, the expected response and synthesis by

pupils was commitment to the Christian faith ratthean an understanding of religion in its plural

8 K.D. KaundaHumanism in Zambia and a Guide to its Implementatidart I. State House, Lusak&974: 118.
® M. Simuchimba, 2005: 126.
8 J.M. Chizelu, 2006: 54, 55.
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sense. Thus in reality, all that took place watange from denominational to interdenominational
Christian education; from catechesis and faith urertleading to baptism, and church
denominational evangelization leading to commitnterthe Christian faith and Gospel values. He
further argues that a lot still needed to be danédvelop the subject to a level where it could
deserve its new name of Religious Education (KE).

In 1972, a very important development took platehe Seventh-day Adventist Church
structure in Zambia. Since 1916, the Adventist €Chuin Zambia had been a subsidiary
organization of the Zambesi Union Mission with hgaarters in Bulawayo, Rhodesia (now
Zimbabwe)®® After being organized into a Union mission, thestfiZzambia Union mission
executive committee which met at Rusangu on JulM%/2 voted “to express our heartfelt
appreciation to the Zambesi Union for the loyalmup given to Zambia during the past yedrs”.
The organization of the Zambia Field into a Unioission also resulted in the transferring of the
headquarters offices from Rusangu to Lusaka, tpgatecity of Zambia. Funds for building the
new office in Lusaka were raised through the s&f2 200 acres of land from the Rusangu Farm to
any bidder at a price of K4.00 to K5.00 (equivalemt to 5 US dollars then) or more per atre.
The sale of Rusangu Farm land was finally offere®®00 per acre to the successful bidder in
June 1973, Mr Peter MalamBbAdditional sale of church owned building propestiecated at
Chisekesi helped fund the construction of the n#fisein Lusaka®

About this time, the Zambia Government notified tbhurches that from January 1973, it

was no longer going to give financial support tarfary Boarding Schools. In response to this

8 M. Simuchimba, 2005: 130, 131.

8 C.M. Matandiko, 2001: 140. Cf. Two years earli@r,October 7, 1970 there was an official openimgm®ny of the
new Rusangu Secondary School campus. The TransaAbivision committee voted action 2615/1016/70 on
September 28, 1970 to authorize V.A. Fenn and Gliford to attend the opening ceremony.

89 Zambia Union executive committee minutes, Acti®n 2uly 5, 1972: 5.

% Zambia Union executive committee minutes, Actidn September, 1972: 10.

91 Zambia Union executive committee minutes, Actié®,1June, 1973: 63.

92 7ambia Union executive committee minutes, Actidd 4ASeptember, 1974: 148.
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development, the Zambia Union executive committeeed to recommend to the Fields that

Boarding Departments in mission schools be closedoan January 1973,

4.6. Bible instruction and Adventism during Zambia’s Second Republi! (1973 — 1990)

In January 1973, Zambia entered the Second Repulblen it adopted the socialist one
party political system, which was becoming incregbi popular on the continent in the 1970s. All
political parties except the ruling United Nationatlependence Party (UNIP) became outlawed.
President Kaunda and UNIP promoted socialist idieesigh the national philosophy or ideology
of Zambian Humanism. This led to the introductidrhomanist socialist ideas and influences into
all areas of national life including education atsd curriculum. During the early years of 1976,
Zambian Traditional Beliefs and Customs becameutged in the Religious Instruction syllabuses
moving toward making RE as a curriculum subjeatdonform to the principle that education should
be contextual® Simuchimba confirms that by “the beginning of ®econd Republic in 1973, RE
had shed off the ‘Cinderella’ subject status toobee a respectable curriculum subjeét”.

The reforms taking place in Zambia during the X3d@i@ not go un-noticed by the Seventh-
day Adventist Church. The church leadership obsktlat lack of understanding of the church and
its institutions had frequently hindered the growfththe message and created a negative image.
This prompted the Zambia Union mission executivemititee to vote specific recommendations
for “creating a positive image for the Church’stingions”.?” The committee encouraged church
members to initiate a more vigorous program to owprthe public image of the church and its
institutions, for instance, by encouraging, chuncembers and institutions, wherever doctrine or
principle is not threatened, to identify with tlegitimate hopes, plans and ambitions of their matio

city and community?®

93 Zambia Union executive committee minutes, Actién 34" September, 1972: 11.

9 Zambia’s First Republic (1964-1972) comprised atinparty system of governance; the Second Republierted to
a one party system.

% M. Simuchimba, 2005: 131.

% M. Simuchimba, 2005: 133.

97 zambia Union executive committee minutes, Actid® 29" November, 1973: 82.

% zambia Union executive committee minutes, Actids2No.1, 28 November, 1973: 82.
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With regard to education, the Zambia Union missexecutive committee voted: “to
designate [adopt] 1978 as an ‘Adventist EducatiaarY in order to give special promotion to
Christian education throughout the world field aeture greater support for such education by
Seventh-day Adventist parent§”The Union mission executive committee also votedréaffirm
the denominational position that Seventh-day Adgeschools, both church and mission, operate
with Seventh-day Adventist teachers, and that whbe employment of a non-Seventh-day
Adventist teacher is unavoidable, the approval h& tesponsible conference/mission executive
committee and the union Education Department sagrdte first obtained, and such appointment
be only on a temporary basis. Where a school ectlyr under the union supervision [like Rusangu
Secondary School at that time], this principle kledo apply™®® The move toward staffing
Adventist schools with national workers, especiailyadministrative positions, became realized in
February 1973 when Pastor J.M. Koko was appointedDaputy Headmaster for Rusangu
Secondary Schodf* Government demands on behalf of national workersmission schools
affected even working conditions such as to reqtne¢ homes occupied by national teaching staff
be furnished as was the case in homes occupiegdatriate workers?

As the educational reforms were being implememedambian schools, the Seventh-day
Adventist Church felt a need to provide an RE $ylkato its youths which would be in line with the
church’s biblical teachings. The Zambia Union nossexecutive committee voted on December
291974 at a meeting held at the Union mission headers in Lusaka, “To record TAD [Trans-
Africa Division] minute 3270/851/74 reading as tolis:

“To provide as far as possible through a SeveathAldventist pastor, religious education
to Seventh-day Adventist students in non-SeventhAldventist schools through the following
plan:

1. That the new Seventh-day Adventist religious progt&12 be made available outside of

the North American Division as a plan for youth mgalism outreach to be used in places
where there is no church or mission school.

% Zambia Union executive committee minutes, Actidd, 29" November, 1973: 82.
100 Zambia Union executive committee minutes, Actids, 29" November, 1973: 83.
101 Zambia Union executive committee minutes, Acti®n Bebruary, 1973: 39.

102 zambia Union executive committee minutes, Acti®l 2December 1973: 114.
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2. That where adaptation and translation of materdas necessary, there be interdivision
coordination and financial support for preparing thaterials in specific languages.

3. That material for this project be provided by thecdl churches with assistance for
conference evangelism funds.

4. That where pastors are not available to directytbigh evangelism outreach program, other
qualified persons be selected for this purpd§&”.

In 1975 a request from the South African Union (§Asked the Trans-Africa Division to
determine the suitability of the new series of Biblaterials for elementary and high schools, which
the SAU had used for a year on an experimentalyshagis in their selected schools. The TAD
Adhoc committee which met at Solusi College (BulgwyaZimbabwe) voted that its Bible
Textbook sub-committee apply itself to the questdrproviding suitable Bible materials for the
African schools (both English-speaking and non-EBhgépeaking) recognizing that, on the primary
level, this involves preparing materials in manyfetent languages. After receiving the Adhoc
committee’s report, the TAD executive committee @pfed individuals and committees to work
on Bible materials for its schools, taking into @act that,

a) This material should be Bible-centered and not madependent on sources other
than the Scripture.

b) This material will emphasize relationships rathemt behaviouristic approach.

c) The new set of Bible materials be the basis ofdledforts.
The TAD executive committee also voted that théofaing syllabus, (based on a total of 38 weeks
of school work, each year), be accepted:

Grade — 1. Creation to Joseph

. Moses to Judges

. Samuel to Solomon

. Kings and Prophets

. Life of Jesus

. Parables and Teachings of Jesus
. The Christian Church

. Bible Survey (Plan of Salvation)
. Church History

10. “Facing Life”

11. Bible Doctrines

OCOoO~NOUILP,WN

103 zambia Union executive committee minutes, Acti@3 4December 2, 1974: 153.
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12. Witnessing and “Adventist Home”
Finally the TAD executive committee referred “theport of the Bible Textbook subcommittee to
the Division officers and Education secretary fo purpose of setting up guidelines and steps to be
taken in the implementation of the program with theught that it will [would] be necessary to
make provision for the required materials over agoeof time, covering possibly two to three
grades at any particular timé&”

The Zambia Union mission executive committee’s gotment to ensuring that the Bible is
given highest priority in the Church’s mission waakd especially in the teaching of RE in its
schools was further demonstrated by committee’iapipg a “Bible Translation subcommittee
(comprising J.M. Koko, W. Muhwanga and N.W. Palmer)study the question of substituting
some local words for the borrowed ‘Nsabata’ in thanslation of the Bible in Zambian
languages$®

On 7" June, 1976 the Zambia Union mission executive citieenrecorded its response to a
government draft paper on Education Reforms by iappg of a sub-committee comprising: A.S.
Muunyu (Education secretary), J.E. Marter, S.WLdege, S. Shapa and W.M. Webster to draw up
the main objections to the draft paper on educatgdorms and prepare material to place in the
hands of all district leaders and field work&f$Three days later, the executive committee accepted
the report of the sub-committee and voted to aitbdhe Officers of the Union to submit a letter to
the Ministry of Education outlining the main objects to the draft document, stating among other
things that, “As fundamentalists we accept theaflirestruction of the Bible with regard to the
keeping of the seventh-day Sabbalftf’Another action was voted that “a letter be serlttdlistrict
leaders [pastors], teachers and church elders laaid Rield Committees lay definite plans to

mobilize all church members to write letters toitliespective Members of Parliament expressing

194 Minutes of the TAD Mid-year executive committeestidn 401, May 18, 1976: 154.
105 Zambia Union executive committee minutes, Acti@d 5April 1975: 184.

108 Zambia Union executive committee minutes, ActidB,1June 7, 1976: 66.

107 Zambia Union executive committee minutes, Acti6i, 1June 10, 1976: 72-73.
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the views of the Adventist Church members” on thaftcreform document?® As a result of these
and other appeals made to government, the stdtmtnsewere not implemented in full.

During the Trans-Africa Division’s November 1976eay-end executive committee
meetings, the Bible syllabus prepared by the Adtmumittee was accepted by the full Division
executive committee in the following revised form:

1. In the first 6 grades of school the followingngeal syllabus was to be followed in the Union
missions:

Grade 1 — Creation to Joseph

Grade 2 — Moses to Judges

Grade 3 — Samuel to Solomon

Grade 4 — Kings and Prophets

Grade 5 — Life of Jesus

Grade 6 — Parables & Teachings of Jesus

2. In the final 6 grades of school the followinghgeal syllabus was to be followed in the Union
missions:

Grade 7 — Early Christian Church

Grade 8 — Bible Survey with emphasis upon the Bfé&alvation

Grade 9 — Church History (Mainly SDA) & Spirit Bfophecy

Grade 10- Facing the Problems of Young People

Grade 11- Bible Doctrines

Grade 12- Principles of Christian Witnessing &a@icteristics of the

Adventist Home

The executive committee outlined several detailstapeng to textbook purchases, teachers’
handbooks, African School Bible teachers, Regio®ab-committees to give guidance, Bible
teaching improvement, implementation, ¥itApparently this suggested Bible syllabus does not
seem to have been implemented because studentseugrieed to write RE examinations set by
government, and therefore those examinations couolg be based on the syllabus set by the
government’s Examination Council. Neverthelesstatigihs by the government also led to the

formation of a Commission on Education to assessotrer-all strengths and weaknesses of the

Adventist philosophy of Educatidh’

108 7ambia Union executive committee minutes, Actié8,1June 16, 1976: 74-76.
19TAD Year-end executive committee minutes, Acti@®4November 10, 1976: 179-183.
110 7ambia Union executive committee minutes, Acti®3 2November 30, 1976: 87.
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Later on, a paper presented to the Zambia Uniecwdie committee by R.L. Davidson of
Rusangu Secondary School reporting the presensermius problems at the school, a commission
of enquiry was appointed “to study the operatiofRasangu Secondary School with the viewpoint
of determining whether or not we are being requicedompromise our philosophies and principles
of Christian Education because of Government &@gins. The Commission is [was] to report back
to the Committee its findings and to offer any mogendations necessary to correct the
situation.™** Another letter written by “a group of Zambian werk at Rusangu Secondary School”
was presented to the Union executive committeeovioflg which a committee of six was
“appointed to look into the situation as soon assfie”'*? These activities reveal what kind of
impact the proposed government reforms exertedhenAdventist Church in Zambia and on
Adventist education institutions like Rusangu Selawg School in particular in connection with the
teaching of Bible Instructions.

In 1977, further Zambian Government “Educationafd®ms” were formulated to move
away from colonial religious education to a mordtireligious education approach which affected
the teaching of the RE subject. The Ministry of Ealion merged spiritual and moral education
with the philosophy of Zambian Humanism — a hyboidspiritual and moral values with the
teaching of Christ that every person is of equatievan God’s sight and should be respected as a
fellow human. The central point in this philosoplas the importance and worth of the
individual *** Although a Christian himself, President Kaundaregped awareness of moral and
spiritual values found in other religious tradittoas well. After praising the teachings of Jesus

Christ, Dr Kaunda added, “One should hasten tothdtthis teaching is not monopolised by the

Christian faith alone. In fact, it runs through mksown religions like a valued golden chafi®.

111 7ambia Union executive committee minutes, Actid2 2December®] 1976: 93; Cf. The same committee voted to
require that the employment, assignment and disitsisg Primary School teachers be confirmed byHilé&l
Committees and that the Union Education Directaissdthe Chief Education Officers of their actiolbe Committee
also voted to encourage Adventist schools to userd@ational Bible textbooks where and when avéglaBambia
Union executive committee minutes, Actions 269,, ZJdcember 13, 1976: 113.

112 7ambia Union executive committee minutes, Acti@® 2December®] 1976: 95.

113 3.M. Chizelu, 2006: 55, 56.

14 K.D. Kaunda, 1974: 120.
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Consequently, the 1977 Education Reforms replaaegurely “religious Christian
education” syllabus, which was in the form of Bileowledge/Instruction, with a Spiritual and
Moral Education*® Dr Kaunda believed that religion should be wowveto iZambian life, that all
life is sacred and that humans are the centre af<Gareation. Therefore, courses in RE should
include these beliefs and attempt to bring religigalues into the lives of all pupils. The Educatio
Reforms also challenged Zambian educators to taéenitiative to produce new RE educational
materials locally which would be more educationalign biblically focused'® All RE syllabuses
developed outside Zambia were dropped completdig.tivo East African syllabused)éveloping
in Christ’ and “Christian Living Toda$) became Zambianised into the Junior Syllabus Zo44he
junior and senior levels respectively.

Simuchimba alleges that “actually the seeds of jastification for the secularization and
pluralisation of the RE syllabuses in the countrgrevto be found within the 1964 and 1973
constitutions which gave every Zambian the righfredom of thought, conscience and religion
(Article 14) and the 1966 Education Act which emsuthat the pupils’ religious freedoms were not
violated through education. The movement towardilseization and pluralism in RE can also be
traced back in [to] the 1969 Report on Educatifi'The state is seen to have taken advantage of
the situation, firstly, to implement the pluralistmat was already provided for or implied in the
Constitution and Zambian Humanism documents, acdnshy, to reduce the churches’ authority
and involvement in school RE. This pluralisatiorp@grs to have been a compromise which the
churches found acceptabfe.

While the state failed to completely do away vatltconfessional RE syllabus, and thereby

completely secularize the school system, the clasrdilecame willing to forego their continued

15 M. Simuchimba observes that ‘for the first timetlie history of Zambian school RE, non-Christialigiens
[Hinduism, indigenous Zambian Beliefs and Islam}evid be included in the new RE syllabuses....Héhaurtharges
that ‘this initiative came fro the state itselfrabgh the Ministry of Education’s professionalgesally the team of
tutors in the teacher training colleges’, 2005:,1B5%/.

118 3 M. Chizelu, 2006: 56, 57.

7 3 M. Chizelu, 2006: 57.

18 M. Simuchimba, 2005: 137-138.

119 M. Simuchimba, 2005: 138.
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confessional RE in schools. Simuchimba notes thalike before when RE was confessional and
exclusively Christian, the subject was now pargigdhenomenological and multi-faith....Thus as
mentioned above, while remaining largely Christiam content, RE adopted a partially
phenomenological and comparative approach in whibhistian, Traditional, Muslim and Hindu
beliefs and values on a given theme or topic werdied. Child-centered and participatory ways of

teaching were more emphasized than the subjectteauher-centered ways or approaches that

characterised RE during the pre-Educational Refoenod” %

President Kaunda shared his dream of cooperateiween government and religious
institutions in the teaching of morality and spiat responsibility. He wrote,

“At present the Government helps religious bodiesespect of their social and educational work ohly
wish a stage could be reached at which the Stailel soipport religious bodies by voting funds faeith
moral and spiritual work as well. In future the tyaitself, the Government and all its services and
institutions must work out a programme to imprdwve inoral and spiritual qualities of the nation.

But the first step is for each one of us to stioh@ the path of Humanism. To start on that pattayo
and to keep going along it every day until we atally committed to the Philosophy that our example
will spur others to the same decision and bringnttue to the path we are treading. If we guide our
children from the very earliest age in moral waysen those children will, in turn not only have a

happier life, but also be able to contribute towle#i-being of the nation™?*

Studies conducted in the United States of Amesexam to support Kaunda’s hopes about
the positive contribution of religious education ttee general well-being of a nation. William
Jeynes wrote,

“In fact, it is clear from the results of the damalysis conducted in this book’s series of stuthes
religious commitment and religious schools areroftelpful in addressing some of the most seridss il
that confront American education. Religious schauoig/or religious commitment are associated with
higher levels of academic achievement, a reducedogveen white and minority students as well as
wealthy and poor students, greater racial harmiasg, violence, less use of drugs and alcohol, essl |
violence. These are qualities of the kind of sch@wld the kind of people that make for productive a
fulfilled American people’l.22

Nevertheless, RE teachers from the evangelicalesinm Zambia, who were not happy with the
removal of the “Cambridge Bible Knowledge” syllabarsd did not like the Syllabus 2044 because
of its alleged “Roman Catholic” bias and philosoptigcided to return to the old Cambridge Bible

Knowledge syllabus to produce an alternative ondclwvtbecame Syllabus 2046. The two

29\, Simuchimba, 2005: 139-140.

I K D. Kaunda, 1974: 123.

122\, JeynesReligion, Education, and Academic Succ&eenwich, CN: Information Age Publishing Inc., 200
238.
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syllabuses, 2044 and 2046, have been taught sigedbyin all Zambian senior secondary schools
up to the present time. The choice as to whiclabyl is to be taught in each school depends on the
school administration. If the administration is RemCatholic and teachers are available, the 2044
syllabus is taught. If the administration is Evdrage the 2046 syllabus is preferred over 2044.
Both syllabuses propagate the nurturing of pupilsthie Christian faitf®> Rusangu Secondary

School teaches syllabus 2046 today. Syllabus 2046uctured as follows in summary form:

123 3 M. Chizelu, 2006: 57, 58.
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TABLE 3'2* Showing RE syllabus 2046 used by Protestant Deraiions.

GRADE

TERM

PART

UNITS

Ten

One

Two

Three

One

One:Background to the Life of Jesus.

Two: Birth and Infancy of John the Baptist & Jesus.
Three:Ministry and Death of John the Baptist.
Four: Baptism

Five: Temptation

Six: Apostles and Disciples of Jesus.
Seven.Jesus’ Power over Disease and Nature.
Eight: Jesus’ Power over Evil Spirits.

Nine: Parables.

Ten:The Kingdom of God.

Eleven:Judgment.

Twelve:Jesus and the Law.

Eleven

One

Two

Three

Thirteen:Prayer.

FourteenJesus’ Attitude to other People.
Fifteen:Jesus and Family Life.
Sixteen:Suffering for the Kingdom of God.
Seventeenjerusalem and the Temple.
Eighteen:Opposition to Jesus.

NineteenThe Last Supper and the Crucifixion.
Twenty: Jesus’ Triumph over Death.
One:Background to the Early Church.

Two: Witnessing across Racial & Cultural Barriers.
Three:Witnessing in the Face of Opposition.

Twelve

One

Two

Three

Revision

Four:Witnessing Through life Together.

Five: Christian Attitudes to Work.

Six: Christian Attitudes to Leisure.

SevenChristian Attitudes to Money & Possessions.
Eight: Christian Attitudes to People.

Nine: Christian Attitudes to the State.

Ten:Christian Attitudes to Sex and Marriage.
Eleven, and Revision of Part One.

Preparation for the Zambia School Certificate
Examination

Seventh-day Adventists also, through the TranscAfDivision Education Council held on
July 13 — 18, 1978 voted “that the General ConfegeDepartment of Education be requested
through its various divisional offices to gathelig@eus knowledge syllabi from every union of the
world field where Bible is written as an externabgect,...[and] that these syllabi be made available

to the Bible textbook conference to be held in Lamthe following year [1979] with a view to the

124:gpjritual and Moral Education: Syllabus for Religi®Education School Certificate Grades 10, 11 aad 1
Ridgeway, Lusaka: Curriculum Development CenteB4t 29-47.
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inclusion in the international Bible book editiohamy core of materials which may be found to be
common to these various syllabi....[And] that a Sobimittee be set up to assemble, analyze and
establish the common core of government religiowuskedge syllabi in North America and similar
levels within the division with a view to ascertaigp the compatability [sic] of SDA Bible series to
this core. Further [that] this committee shall maoeend an adjustment of the Bible series to suit the
eleven year school program followed in some schaitlsin the Trans-Africa Division?® Similar
other recommendations regarding the holding oftirtsss in unions for Bible teachers to introduce
the new Bible text books and the supplying of auiriaternational Bible materials for Grades 1-4
were voted.

On December 13, 1978, the Zambia Union missiorcekes committee responded to the
appeal of the Trans-Africa Division appeal to stytven the condition of the Adventist Education
system in its territory. The executive committeetedb “to appoint the following Education
committee to study the needs of the schools wikambia Union concentrating on bringing all
schools into the position where all teachers sbalSeventh-day Adventist members in good and

regular standing*?®

J. Marter D. Lufungulo
A. Muunyu J. Koko

J. Sitwala S. de Lange
F. Botomani N. Palmer.

In 1982, the TAD executive committee again votedo “recommend to all
Unions/Conferences/Fields that all SDA Primary é@etondary schools use the International
Adventist Bible Curriculum, a 12-year course inigiein for schools operated by the SDA Church.
The material in this has been [was] adapted framilai North American series prepared for our

n127

use The Zambia Union mission executive committee alsoted to hold a

Principals/Headmasters Leadership seminar at iisrlneadquarters office from March 23 — 30,

125 Trans-Africa Division minutes, Action Q1-2, Noveeril2, 1978.
126 7ambia Union executive committee minutes, Actidd 8December 13, 1978: 224.
127 Trans-Africa Division minutes, Action 1362, 19&88.
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1983 to introduce the new educational materialghem®® At this time, the Union mission
executive committee also employed a retired Adegertdacher and former government diplomat,
Mr P.B. Kopolo to serve as the Zambia Union Edwucasecretary?®

As more and more national workers become emplageachers in Adventist educational
institutions, matters of relational identity sometis arose. For instance government grant-aided
workers demanded to be given church teachers’ otied® like those given to denominational
employees to strengthen their church identitiese Zhmbia Union mission executive committee
voted to grant their request in January 1878 he program of staffing Rusangu Secondary School
with national teachers also reached its climaxanuary 1983 when the Zambia Union mission
executive committee voted “to terminate the presesicour expatriate staff at the end of 1983,
replacing them with Adventist national teachers] emembark immediately toward development of
an alternative SDA system of education for Zambpiarsuing with all vigor the preparation of
national SDA workers for the staffing of the systefit But the committee seemed to exercise
preferential treatment toward Religious EducatidnRaisangu Secondary School when they
appointed an American white missionary, Dr H.E ePeto be Head of the Bible Department at the
institution as of January 1, 198%. This decision however was never implemented a®&ers
later received another call to serve as Academan Solusi College in Zimbabwe.

In order to implement the new system, an SDA EtloeSystem Study Group comprising
of: K.E. Thomas (Chair), A. Kaite, D. Katebe, Aofes, T. Nkungula, F. Mukula, L. Raelly, E.
Siamaundu, J. Sitwala, B. Smit, and E. Spaulding veded, and further that the group should meet
every second month in the course of investigatiregdurrent existing SDA schools in Zambia and

elsewhere, examining the sites, political and legalcerns, and curriculufi®

128 Zambia Union executive committee minutes, Acti®62, 1982: 398.

129 7ambia Union executive committee minutes, Acti@7 8luly 28, 1983: 214.

130 Zambia Union executive committee minutes, Acti®® AJanuary 1978: 189.

131 Zambia Union executive committee minutes, Actidd 8January 11, 1983: 158.
132 7ambia Union executive committee minutes, Actid3 9December, 1983: 240.
133 Zambia Union executive committee minutes, Actid2 8January 11, 1983: 158.
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Finally, with all teaching positions filled with atmbian national teachers at Rusangu
Secondary School, the third Zambia Union missionstituency session which met on November
18, 1985 at Riverside Farm Institute in Kafue voted accept the Education Committee’s
recommendation to hand over the running of Rus&@egpondary School to the South Zambia Field,

whose headquarters are situated at Rusangu MiS%ion.

4.7. Bible instruction and Adventism in Zambia’s Thrd Republic (1991 to the present time)

The October 31, 1991 Zambian general electionsdiioto an end Kaunda and UNIP’s 27
years rule since 1964. These elections which alsiea Zambia’'s Second Republic (1973-1991)
marked the beginning of the Third Republic (1991the present) when the Movement for
Multiparty Democracy (MMD) party and Frederick J.Thiluba were ushered into power.
Kaunda’'s departure was accompanied with the enth@fphilosophy of Zambian Humanism,
leaving an ideological vacuum in the country. Therndry also came out of the socialist one party
system of governance and entered a capitalist ibemal multi-party democratic system. These
political, economic and ideological changes in Zambere later to impact the religious situation
and the teaching of Religious Education in Zamlsigmools.

At the urging of evangelical and Pentecostal Giansleaders, President Chiluba himself
being a born again Christian, decided to fill tliedlogical vacuum prevailing in Zambia by
declaring Zambia as a ‘Christian Nation’ on™2®ecember 1991. Due to the lack of wide
consultation having been made before this officiatlaration was made, it was received with
mixed reactions from various quarters of the n&i@ommunity. Simuchimba indicates that “the
meaning of such a declaration in a country like Bengenerated a lot of debate in various circles,
especially among the clergy and intellectuals.dswlso received with mixed feelings among both

Christians and non-Christian Zambian&”.

134 7ambia Union executive committee minutes, ActioN@vember 18, 1985: 9.
135 M. Simuchimba, 2005: 149.
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Simuchimba asserts that “the Christian communitgl &hurches in Zambia did not
unanimously welcome and embrace the declaratitineo€ountry as a Christian nation. While those
in the Evangelical, Pentecostal and ‘born-agaiaditions generally welcomed it, those belonging
to the mainstream Protestant and Catholic traditimere cautious and sceptical [sic] about the
whole issue™*® Other religious groups such as Muslims, Hindus, Zambia Traditional Religion
did not express acceptance of this declaration.

Consequent to this declaration of the country &hastian nation, the 1996 constitutional
amendment done by the MMD government inserted doéadation statement in the preamble to the
Zambian constitution:

“We the people of Zambia by our representativeserabted in...parliament, having solemnly
resolved to maintain Zambia a sovereign democragiablic declare the Republic a Christian nation
while upholding the right of every person’s freedohtonscience or religiom]‘37

Simuchimba explains that “although the declaratiow constituted a policy on religion for
the government, a preamble, as well-known is not phathe law and has no legal authority or
force. In addition, Article 19 of the new 1996 ctiugion provided for exactly the same religious
pluralism and freedoms as Article 14 of the amenti@il constitution.... This in effect meant that
no other part of the constitution, other laws andlig policy would be changed to accommodate
the declaration. Therefore, Zambia is predominarghd officially a Christian nation, but
constitutionally a pluralistic and multi-faith comyr’. **

Norma H. Thompson defines Religious Pluralism &e ‘diversity of religions..., realizing
that there are usually one or a few religions witany culture which stand numerically in the
majority, while all the others have minority statugh its attendant problems. Some religions will
be new in a culture, having been recently formétiee as a reformation of an existing religion or

as a new religion not readily associated with axigteng group. These new religions find different

problems as they attempt to survive and grow irlegiously pluralistic society. There will be

13 M. Simuchimba, 2005: 150.
137 Constitution of the Republic of Zambia, 1996.
138 M. Simuchimba, 2005: 151-152.
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religions which have moved from what sociologidtsefigion have called “sects” to “churches,” in

many instances persecuted as new fledging religgsasps and moving slowly to an accepted
status denomination in the society. All of theseugs are embedded in the term, religious
pluralism”!3®

James M. Lee differentiates Religious pluralissmfrBeligious plurality suggesting that,

“Religious pluralisnrefers to that condition in which individuals osiitutions coming from anywhere

in the entire spectrum of sacral orientation inteweith each other autonomously but relatedly waitthie
boundaries of a common allegiance to the Holy. dRalis pluralism is not the same as religious
plurality. Religious pluralism means that memband astitutions of various religious orientationst n
only intermingle with one another and respect eatbler's faith, but also actively cooperate with keac
other in order to broaden their own personal angarate religious existence so as to infuse alityea
with the full actuality of the HolyReligious plurality,on the other hand, is merely the coexistence of the
whole range of religious worldviews without any d&ation or connotation of intermingling,
cooperati(l)zlo, or joint activities among the personinstitutions embracing various orientations tova
the Holy".

Could there be any danger lurking within a religigiuralistic context that can threaten the
status of Bible instruction? The late Byang Katavea that “the new garb that African traditional
religions are putting on promotes universalism @hhhe defines as the belief that all men and
women will eventually be saved whether they beligv€hrist now or not). The respectability of
these religions makes them appear to have equadistawith Christianity. They appear to give
promise of a future life of happines¥’ Kato maintained that “Christian leaders are now
vulnerable to the tactics of ecumenism with itsibamiversalistic premise. Christianity must be
expressed in such a way that Africans really undedsand see themselves at home in Christianity.
Superficiality of the Christianity of some membershe reason why many turn to their former way
of life in an hour of crisis. That is why many aneding up with universalisn*? Rather, he argues,

“it is not neo-colonialism to plead the uniquenasd finality of Jesus Christ. It is not arrogance t

139 N.H. Thompson, ‘The Challenge of Religious Pluali, in: N.H. Thompson (Ed.Religious Pluralism and
Religious EducatiorBirmingham, AL: Religious Education Press, 1988:1R2

140 3.M. Lee, ‘The Blessings of Religious Pluralisin®, N.H. Thompson (Ed.Religious Pluralism and Religious
Education.Birmingham, AL: Religious Education Press, 1988:588

141 Kato, 1975: 14.

142B. Kato, 1975: 15.
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herald the fact that all who are not ‘in Christedost. It is merely articulating what the Scrigtsir
say”.l43

While moving along the path of religious pluralistefined above, a Zambia National
Symposium met in August 1993 at Mulungushi Intéoratl Conference Centre in Lusaka to
respond to the Ministry of Education’s documentitestt Focus on Learning: Strategies for the
Development of School Education in Zamipablished in 1992. The objective of the Symposium
was to review the primary school RE syllabus likieeo subjects. The outcomes of this Symposium
included “the removal of political education fromet proposed school curriculurtf” and “the
integration of societal issues such as HIV/AIDSyiemmental, gender and health education into
the RE syllabuses™® The effects of these changes were the revisiortheobasic education RE
syllabus in 1995, and the reform of the teachecation curriculum started in 1997 and completed
in 2000 for all primary school teacher trainingleges in Zambia. Simuchimba states that, “This
major change in the teacher education curriculuevitably meant that the primary school
curriculum also had to change from a differentiatkdowledge-focused one to an integrated,
competence or outcomes-based curricultith”.

Recently, G. Muleya confirmed that “as of now [2DBE is accepted as a subject for
University entrance. RE syllabus has been develdpedhe primary teacher training colleges
where it is a compulsory subject with its own exaation. RE lecturers have been appointed in
these colleges. RE has been popularized in secpridacher training colleges like Nkrumah
College of Education, National In-Service Traini@pllege (NISTCOL) and George Benson
Christian College with the exception of Copperlé&itlege of Education. These colleges have their

own staff though the syllabus and examinations aveays approved and moderated by the

143B. Kato, 1975: 16.

144 M. Simuchimba, 2005: 155.
145 M. Simuchimba, 2005: 157.
146 M. Simuchimba, 2005: 161.
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University of Zambia. The subject is also offeredh& University of Zambia as a minor and major
in the Bachelor of Education programmé%”.

Simuchimba notes that, “although all subjects wadfected by the integrated approach to
the teacher education curriculum, RE seems to haea the most negatively affected. For the first
time in the long history of teacher training in t@untry, RE was not going to be taken as a distinc
subject in the colleges. From a subject that cond®dngreat respect in the primary teacher
education programme due to the predominance ofigtidm) religion in Zambian society, RE
would now merely contribute a few topics to a ldydaistorical and geographical area of study,
SSME [Social, Spiritual and Moral Educatiorif®. These reforms however failed to successfully
affect the two senior secondary RE syllabuses 2012046, in spite of serious attempts made by
the Ministry of Education in 1997.

In responding to the declaration of Zambia as ari&@ilan nation’, Simuchimba has
unleashed a barrage of criticism which includes esooh the following: He laments on the
interpretation of the meaning of that declaratignBvangelical leaders who called for a return to
teaching Bible Knowledge. He argues that, “Thectftd this interpretation and call was that many
RE teachers belonging to the Evangelical tradifdaventh-day Adventists included] and ‘born-
again’ groups were encouraged to begin adoptingafi@gsional, confessional practices in their
work. Perhaps the most serious of these was sidRtihlessons with a prayer or a reading from the
Bible followed by a brief comment or sermon by thacher before the lesson could proceéy”.
He further observes,

“On the other hand, liberal RE teachers and mantho$e belonging to the orthodox Protestant and
Catholic traditions rejected the above interpretatind calls for the reintroduction of Bible Knoddg

or Christian education in schools. These religiedscators insisted on continued professional hagdli

of the existing multi-faith syllabuses because thkgious freedom and pluralism in the country’'s
constitution and the liberal, pluralistic goalstbhe national policy document on education demanded
s0....So while confessional attitudes and practinegaimbian RE may be traced back to the 1960s and
70s, it is arguable that the declaration of Zandsaa Christian nation reaffirmed these attitudes an

147 G. Muleya,The Teaching of Religious Education in Zambian ethand the role it plays in HIV/AIDS prevention:
A study of Choma District schooldnpublished M.A. dissertation: University of Soutfrica, 2006: 68-69.

M. Simuchimba, 2005: 162.

M. Simuchimba, 2005: 167.
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practices in some teachers and therefore consetidht division of RE teachers and educators imto t

camps’.’150

A contradiction posed by the declaration of thentoy as a Christian nation is also noted by
Simuchimba who says that,

“The declaration of Zambia as a Christian natiod s effects on RE poses a few problems. Pertagps t
main one of these is that the state contradicssdf by making a declaration that could be inteiguteo
imply the introduction of exclusive teaching of Bdal Christianity in RE and at the same time spgll
out very liberal and democratic educational goald principles in the 1992 and 1996 national policy
documents on education. Although there were nociaffiinstructions to Ministry of Education
technocrats to translate the meaning of the ddaaranto RE programmes, the fact that the dealamat
came from the state, which was supposed to renagisistent in promoting a liberal education systam i
the country meant that there was a contradictioiitsirrole. The declaration or proclamation of the
country as Christian on grounds that the majoritzambians are Christians would have been more
consistent if it came from the church whose role igterest it was to make such religious
pronouncements and demands on society in genedathencurriculum or RE in particular. Thus by
sending contradictory signals through the Presidedéclaration of a Christian nation and the Miryis

of Education’s publication of liberal national edtion policy documents in 1992 and 1996, the state
was making its own work through professional edoots and religious educators very difficute*

Simuchimba refers to a second problem posed bgd¢bkaration, when he asserts that,

“A related but slightly different problem caused the state’s declaration of Zambia as a Christian
nation was that by doing so, the state could be sede undermining its own efforts to promote the
values of democracy, tolerance, religious harmamy iaclusiveness through pluralistic RE. For apart
from the reintroduction of Bible Knowledge and Ghign education discussed above, another possible
interpretation of the declared Christian statushef country was that churches or denominationsdcoul
now establish as many Christian private schoolgaassible where, by law they would be free to teach
only Christian beliefs, values and ethos to youagidians. This, coupled with the state’s offer tacha
back to the churches primary schools repossessediaflependence, could mean taking the country
back to the days of denominational and sectariéigioas education, with its attendant dangers of
religious intolerance, bigotry prejudice and faciati.

Clearly this would be the opposite of what plstidi RE was trying to achieve and what the state
wanted to avoid if it was to maintain a liberalpderatic, multi-faith and harmonious Zambia®.

After conducting interviews with the mainline Chia& group leaders, non-Christian
organization leaders and non-governmental orgdoiratleaders to assess the adequacy of the
existing two RE syllabuses 2044 and 2046, Simuchinancluded that:

“It is clear from the data above that the Christ@dmurches are divided over whether the existing RE
syllabuses are educationally adequate or not. WhdeRoman Catholic Church considers the current
school RE programme and syllabuses to be genezdligationally adequate, the Protestant churches
consider the programme and syllabuses to be génemttier inadequate. These evaluations are however
made on religious (and not educational) groundsiléMthe Roman Catholic and mainline Protestant
churches would like RE in Zambia to continue depilg along the current pluralistic and multi-faith
model, the Evangelical (and Pentecostal) Protestantches would like the subject to adopt a themati
multi-faith, but ‘Christ-centred’ model. The othegligious traditions are also slightly divided ovbe

150\, Simuchimba, 2005: 168.
151 M. Simuchimba, 2005: 168-169.
152\, Simuchimba, 2005: 169.
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adequacy of existing RE syllabuses. While the Hisruconsiders the school RE syllabuses to he [sic]
educationally adequate, Islam, Baha'i Faith and Zam Traditionalists consider them to be inadequate
However, all the four religious traditions woul#tdi RE in the country to continue developing aldmg t
existing pluralistic or multi-faith approach, butder a model that covers their truth-claims moenth
the existing syllabuses do.

Unlike the different religious traditions which adévided, the non-governmental organizations have a
more united position....Like civil society or NGO teas, Zambian educationists too are agreed that th
existing RE syllabuses are educationally adequadetiaat they should continue developing along the
existing pluralistic and multi-faith lines despitee declaration of Zambia as a ‘Christian natioR®

In seeking to determine the adequacy or inadeqoédleligious Education syllabuses in
Zambia, Simuchimba argues that “educational adgqo&ddE programmes in Zambia (and any
other democratic and pluralistic country) shoulddeé&ned in terms of conformity to provisions and
values of the country’s constitution and principtésits national education policy in general and
national policy on RE in particular. As can be sékem Article 19 of the Zambian Constitution, the
constitutional values that come out clearly areedam, liberty, equality, fairness and pluralism.
Others are rational and moral autonomy, neutralty impartiality....This means that for Zambian
RE syllabuses to be educationally adequate, thest tmei democratic, pluralistic, multi-faith, and
broadly based*>*

Simuchimba charges that “giving more coverage twidflanity simply because most
Zambians are Christians is not only undemocraticaten against the spirit of religious pluralism
which underlines Article 19 of the Constitution. Sather than being adequate, the current
predominantly Christian RE syllabuses in Zambia edecationally inadequate as they fail to
uphold the constitutional values of religious plism, equality, fairness and impartiality. The
official status of Zambia as a Christian nationtlve preamble of the Constitution has no legal
authority and cannot be used by the people conddémpustify the predominance of Christianity in
the syllabuses*>®

Simuchimba seems to forget that the majority & #ambian citizens, who are the tax
payers and are themselves Christians, do wantdorerthat their government does not overlook

their social and spiritual interests while seekitoy adhere to the dictates of the national

153 M. Simuchimba, 2005: 200-201.
154 M. Simuchimba, 2005: 202.
155 M. Simuchimba, 2005: 203.
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Constitution. Besides, a moral breakdown could pdéouZambia comparable to what William
Jeynes found elsewhere, when he says, “there wamra@ and academic breakdown that occurred
in the United States during the 1963-1980 peridadswhatever extent, America’s prior morality
was based on the moral commitment of its citizeng can also conclude that there was a religious
breakdown as well. Whether the removal of prayer Bible reading from the schools was a cause
of this breakdown or a result of this breakdoweyéhis no question that there was a breakdown. In
fact, it seems likely that the removal of prayed &ible reading from the schools was a result of
the moral and religious breakdown among the adtitens of the United States and probably
hastened the moral and religious breakdown of thethyof the United Stated®®

Simuchimba argues further that the current REabué “is unacceptable because public
school RE syllabuses in Zambia cannot not focusthen beliefs and values of any particular
religious tradition when the Constitution makesl@ar that all religions have equal legal statuse T
publicly funded education system in a democratientxy like Zambia cannot be used to promote
one set of religious beliefs and values at the eg@eof others. Therefore, rather than being a
measure of inadequacy, the part coverage of othlggiqus traditions (Islam, Hinduism and
Zambian Traditional Religion) and some cross-caltwsocial issues (such as HIV/AIDS and
environmental education) is a step towards attgienfucational adequacy and should be taken even
further”.>’

There is another view that Simuchimba argues again

“Equally unacceptable is the view that the RE $ylkes are inadequate because they are taught by
teachers who, in many cases, are not religioustynaitted and cannot serve as moral role modelshfor t
pupils. This view is inadequate because as a mattteolicy, the only requirement and qualificatifom
teaching RE and other subjects in schools is psafieal training at recognized teacher education
institutions in the country. Religious commitmesitciearly not one of the official requirements REE
teaching in public schools because, as the Cotistittshows, Zambia is a democratic, multi-faith
country where confessional and denominational agres to the subject are unacceptable, except
perhaps in private religious schools. The intentibrthe RE syllabuses is not just the transmissibn
knowledge about religious beliefs and values batdbvelopment of religious understanding, skilld an

136\, Jeynes, 2003: 236-237.
37 M. Simuchimba, 2005: 203.

195



positive attitudes which learners need in orddiittm the modern, democratic and pluralistic Zaabi

society”.158

Therefore, he concludes, “These aims and object¢v&kRE mean that besides upholding the
constitutional values explained above, Zambian RE&suses have to be in line with the principles
of liberalism, inclusivism, holism, critical thinkg, autonomy and problem-solving in order to be
educationally adequaté® Simuchimba categorically denies the right of rielip traditions to have
a role in national matters affecting RE syllabusssieflected in the following statement:

“Strictly speaking, then, there is no room for fhgolvement of religious traditions in the affaio$
public school RE because that is the responsibditythe state through its professional religious
educators and curriculum specialists. Being dentivalty elected, the state has the mantle of aitshor
to decide for people what knowledge and values @dghtribute to the common good of society and
which should, therefore, be promoted by the sclbadliculum, including RE. The fact that RE touches
on the beliefs, values and practices of religizaditions does not give them the (legal) right écdme
involved either in teaching the subject or in prapga its teaching and learning materials. These
responsibilities should remain firmly in the harmdghe professionals because in modern educatign, R
is as a curriculum subject like any oth&?®

John Holmes, who reflected on similar challenged by Christian schools in the United
States of America, counsels that, “It is best woteiceive government funds in any form from the
various levels of government — municipal, counstgte or federal. Such help comes in various
forms: outright grants-in-aid (for library, luncleurriculum, or whatever), reimbursements for
cooperation in data gathering, vouchers, certiéisabr student loans, etc....If your school receives
government funds, ask yourself what ‘strings’ migatattached to these fund$?”

Although RE in Zambia enjoyed denominational cointiuring the missionary and colonial
periods, and remaining the same during Zambias Republic in the 1960s, this was to change in
the decades ahead. It became ecumenical in thes E®icDpluralistic during the Second Republic in
the late 1980s. The Third Republican context (1980gresent) promoted liberal, democratic and
pluralistic attitudes, under the declaration of B@émas a Christian nation. While the 1991

declaration restored confessional Christian attisuand practices among RE teachers and educators

1% M. Simuchimba, 2005: 203-204; Simuchimba arguasitis a misunderstanding “that religious traati§ should be
more involved in the affairs of school RE becausdike other subjects, RE is more concerned wighttAnsformation
of pupils’ moral behaviour, and that churches atiéioreligious groups should be allowed to infusgahvalues in the
current RE syllabuses in order to ensure spirinal moral growth among the learners”, 2005: 209.

%9 M. Simuchimba, 2005: 205.
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181 3. Holmes, 1990: 266.
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in Zambia, it is alleged to have created a divisaomong them into two camps. The publication of
national education policy documents in 1992 and61@8ich spelled out liberal and democratic
education goals and principles on education algealed a seeming contradictory stance within the
state!®?
It is to this seeming self contradiction on thertpaf the state and the perceived
misunderstanding by the RE teachers and educatmrsthe religious traditions that Simuchimba
challenges. He argues that religious groups shooldpletely desist involving themselves in
matters that have to do with RE syllabuses anddhehing of RE in public schools (and grant-
aided private schools) because it is legally thenala of the state to decide what should be
contained in the RE syllabuses and what kind ofiesishould be propagated in Zambian society,
by government’s professionally qualified teachelowlo not need to have a moral commitment to
be able to do their jobs. It is these challengasttecame a direct affront to Seventh-day Adventism
which seeks to adhere to teela Scripturaprinciple even in delivery of its educational sees.
These challenges may not divide Zambian Adventisintheey have the potential of marginalizing
Bible instruction to pave way for religious plusah in grant-aid funded private schools like
Rusangu Secondary School. Unfortunately we did cwnhe across any reasoned Adventist

theological response to either the challenge agicels pluralism or the declaration of Zambia as a

Christian nation. What then is the state of Billguction in Zambia today?

4.8. Bible instruction at Rusangu Secondary Schotbday

Today Rusangu Secondary School, which is managea I8outh Zambia Conference
appointed board, has an enrollment of 940 studétsut seventy-five per cent of the students are
baptized Seventh-day Adventist Christians. A sul¥fgonducted at Rusangu Secondary School in
August 2009 revealed that the Bible is rated ay vaportant at the school. The Bible versions

used in RE class lessons and church programs m¢helNew International Version, King James

'%2 M. Simuchimba, 2005: 168.
183 The questionnaire used in the survey is givenbels Appendix I.
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Version/New King James Version and the ReviseddatahVersion. All students are required to
have their own Bibles. All students are also regplito take Bible classes once accepted to study at
the school. The school administration ensures #llatlass periods begin with prayer. Bible
Knowledge is generally taught four times a weekvédtheless Rusangu Secondary School utilizes
a government supplied Bible-based RE syllabus 26%6.textbooks utilized by the pupils are
published and distributed by the Ministry of Eduaat At the completion of their study period all
students write a government Religious Educatiomexation prepared by the Examination Council
of Zambia.

The teaching of Bible at Rusangu Secondary Sclsodbne not only for the purpose of
preparing to pass the government examination. Tdhedd's statement of mission aims: “To
harmoniously develop the physical, mental, soaal spiritual powers of the students for the joy of
service in this world and for higher joy in the Wbto come”. All the 44 teachers, who are baptized
members of the Seventh-day Adventist Church, weceuited and appointed by the management
board. There are eight Bible teachers, four of wreren degree holders while the other four are
diploma holders. Only one of these eight Bible begis has been trained at a Seventh-day Adventist
tertiary institution.

To care for the spiritual needs of teachers andestts at Rusangu Secondary School, the
South Zambia Conference which administers the dchas seconded a pastor who serves as a
school Chaplain a full time basis. Two times a y#® school conducts a week-long spiritual
emphasis program. Church attendance is compulsorglf students. The impact of the spiritual
and evangelistic church programs conducted at¢hedd in addition to the academic program, is

evidenced by the conversions and baptisms fig@esrded below for the last five years:
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TABLE 4: Showing conversions and baptisms recorded duriag/éars, 2004-2008.

YEAR CONVERSIONS BAPTISMS
2008 405 167
2007 400 156
2006 350 130
2005 208 98
2004 150 86

Totals 1,513 637

These figures indicate that while the Rusangu SasmgnSchool is a government grant aided
institution, and even though the Church has notceeaed in instituting a church-provided
Religious Education syllabus for the teaching dfl8iin the school, the institution is still fulfitig

the Adventist Church’s evangelistic purposes.

Conclusion

This chapter has provided a historical overviewtlodé role of the Bible in Zambian
Adventism, within the context of the Religious Edtian. It has shown how Christian missionaries
in general, and Adventists in particular, carriad their evangelization of Africans using Bible
instructions in the school setting. Throughout thessionary period (1880-1924) evangelistic
endeavors were conducted through the means ofliseialy and running mission schools like
Rusangu.

During the colonial period (1925-1963) the colongaivernment attempted to unify the
provision of the primary education system operégdissionary agencies through the introduction
of a unified curriculum, provision of grants-in-aidnd Unified Teaching Service scheme. These

stringent government requirements led to the sdeeng of almost all mission operated primary
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schools to government in the mid 1950s. Nevertkdles teaching of RE remained a prerogative of
individual Christian missionary agencies.

The chapter has also shown how during Zambia’'st Republic period (1964-1972), the
teaching of RE continued to be predominantly prestidy Christian missionary agencies. But as
Zambia entered the Second Republic (1973-1990)R#mblican President, Dr Kenneth Kaunda'’s
education reforms pushed for the teaching of maliteducation and the philosophy of Zambian
Humanism in all schools, and substituting the Bised RE syllabus with Spiritual and Moral
Education. Dr Kaunda sought to promote an ecumkmipgproach to the teaching of Religious
Education, which embraces Christian and non-Chnsteligious traditions and values. But the
refusal by Evangelical Christian denominations Itesu in the development, adoption and
implementation of two Religious Education syllalmi2©44 (by Roman Catholic) and 2046 (by
Evangelical Protestant) denominations, especially the senior Secondary school level. This
chapter also indicated how repeated efforts byAitieentist Church’s administrative committees to
implement a Seventh-day Adventist Bible curricultaited to substitute the government provided
syllabus due to the acceptance of government gnasetiel funding. Hence up to this day, Seventh-
day Adventist schools, like Rusangu Secondary Saltdze the government provided Bible-based
syllabus 2046 for the teaching of Religious Eduwgrati

During Zambia’s Third Republican period (1991-he tpresent) the promotion of liberal
democracy in Zambia created a pluralistic, muitels context which provided for the existence
and practice of Christian and non-Christian religigraditions. However the declaration of Zambia
as a ‘Christian Nation’ by President Frederick J.Chiluba, in December 1991 provided for a
revival of Christianity’s dominant role in Zambi@hus the place of the Bible in the teaching of
Religious Education received a new impetus.

Seventh-day Adventists, through their largest alttbst educational institution, Rusangu
Secondary School, continue to give the Bible a ligittional role. The school is still utilized as a

evangelistic center for the conversion of youthsthe Adventist faith, just as the founding
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missionaries intended to. How the Bible will belimiid as a theological resource through the
recently (2003) established Zambia Adventist Urgitgron Rusangu mission station, remains to be

seen.
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Chapter 5

GENERAL SUMMARY, CONCLUSIONS AND SUGGESTIONS

The Seventh-day Adventist Church grew out of tHespfings of the Protestant Reformation
denominations. Its theological system upholds theservative Bible-based flavor of the Protestant
Reformation theological systems. Its guiding prpheifor the interpretation of Scripture and the
development of doctrinal beliefs centers on #Hoka Scriptura principle (the Bible only). But
Adventism’s adherence to and application ofgble Scriptura principle in its faith and practice has
become a source of theological divisions whichatee its unity and focus on the mission at the
dawn of the third millennium. A study of the undargling and application of theela Scriptura
principle reveals a similar trend of theologicatidions among the denominations which arose out

the Protestant Reformations.

SUMMARY

Chapter 1 of this study entitled “Sola Scriptura Rnotestant Thought” surveyed the
significant causes of the sixteenth century PratésReformations of the Christian church. History
reveals the vital role of the Renaissance towaretan to the study of early centuries’ classics in
their Greek and Hebrew languages. A study of thesGéin Scriptures in their original languages
revealed some aberrant theological doctrines aol@sastical practices being taught and practiced
by the medieval Roman Catholic Church. Dr Martirthar, in the company of other European
Bible scholars attempted to restore the Churchhigd\ew Testament purity. In pursuant of this
mission, they appealed to the authority of Scripttather than to popes and contemporary church
councils. Some Protestant Reformers like Lutherelsetl that the early church councils and the
early church fathers stood by a proper interpretatif Scripture and therefore their teachings were
acceptable. However, the question of how far Pratedeformers could go in adhering to soka
Scriptura (Bible only) principle left them divided into theo-called magisterial and radical

Reformation groups.
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Having broken away from the main Roman Catholicut€h which was under papal
authority, Protestant Reformers became furtherddi along national and theological lines
throughout Europe. The Roman Catholic Church coede¢he Council of Trent to put its house in
order. One of the outcomes of this council wasdbesolidation of the authority of the church
whose teachings stream from both Scripture andiffwagdan outright rejection of the Protestant
Reformers’sola Scriptura principle.

Chapter 2, entitled “Sola Scriptura in AdventismXamined the claims Adventism’s
adherence and application of teala Scriptura principle in it's theological system. The study
examined Adventism’s claims to be heirs of the esxth century Protestant Reformation,
particularly the radical Reformation lineage masiiéel by its adherence to tlsela Scriptura
principle. Adventist historians show that Adventisnoots are anchored within the Restorationist
wing of the radical Reformation which arose in tbeited States of America in the eighteenth
century. Adventist theologians also maintain thatvéntism seeks to advance the Protestant
Reformation further than where the early Reformergled. While they claim unwavering
adherence to theola Scriptura principle, Adventists’ understanding and applicatiof this
principle, acceptance of the manifestation of tr@ppetic gift in the end time (Rev 12: 17; 14: 12)
which they believe was manifested in the ministng avritings of Ellen G. White (1827-1915).
Although Adventists believe that Ellen G. White wiaspired in the same way as the Hebrew
prophets, her writings are do not understood tsttute an addition to the biblical canon, which is
believed to have closed. The purpose of Ellen Git&¢hwritings is believed to provide counsel
and encouragement to the Adventism movement iilliiodf its end time mission of preaching the
gospel to the world. Apart from the 66 books of Bible and the writings of Ellen G. White,
Adventists accept no other writings such as theigpha to be inspired and to have authority for
doctrine and practice.

Chapter 3 entitled “The Supremacy or Primacy ofdare” explored the supreme authority

of Scripture in theology. The study pointed out ¥eous media through which God is revealed to
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humanity, namely: nature, Scripture and Jesus Chnisaddition to these are other means through
which God spoke to his people, among which areHbl/ Spirit, Holy Angels, the Urim and
Thummim, casting lots, theophanic appearancespeligieams and visions, and the prophets/seers.
Although there was a long period from creation toskls, before Scripture was written, God
communicated through these secondary media. Afeercomposition of Scripture, some of these
auxiliary means of communication continued to fumctside by side with Scripture. Almost two
millennia have passed since the close of the lasibianon but God still communicates to humanity
through Scripture and other secondary media.

Due to the existence of other writings and spititnanifestations which present a potential
for deception, the Bible remains the most reliadlghority for testing the authenticity of every
other means of divine manifestation or communicetioAdventists accept Ellen G. White’s
ministry and writings to have been inspired in Hagne way other biblical prophets/prophetesses
were. Nevertheless, her writings are not an addiiothe Scriptural canon. Rather they are treated
in the same way as the other inspired writings tida not find their way into the Scriptural
canon. Adventists acknowledge the existence andrgewmalue of the apocryphal writings, but like
other Protestants, they reject the inclusion ofeh@pocryphal writings from the Bible. The Roman
Catholic Church, on the other hand, accepts thergpbal books as deutero-canonical writings
which constitute the religious literature for raaglin worship services.

In view of the existence of such other secondawyrees which have relative theological
value, the present study argues that the BibleldHmtter be regarded as the “primary”, “ultimate”,
“supreme”, or “final” source, authoritative for ddoe. The Bible is the supreme authority but there
are also useful secondary sources, such as thaggriof Ellen G. White which are recognized and
accepted by Seventh-day Adventists.

Chapter 4, entitled “Scripture in Zambian Adventisexplored the role the Bible has
fulfilled in Adventism’s education system duringetlast one hundred years (1905 to the present).

The Bible was used as a primary tool for evangetismughout the Missionary period (1880-1924)
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as well as during the colonial period (1925-1963Jthough the introduction of colonial
Government Grants-in-Aid funding for running misgwy schools brought challenges mission run
schools, it did not hinder the mission schools fiaching Bible. Neither did the United National
Independence Party (UNIP), led by Dr Kenneth Kauindexfere with Bible education in mission
schools during Zambia’s First Republic (1964-19'Nyvertheless, this was to change after 1973.

Dr Kaunda’s educational reforms during Zambia'sddecRepublic (1973-1990) threatened
to marginalize the provision of Bible instructiam schools by replacing it with the philosophy of
“Zambian Humanism”. Resistance put forth by therifjaical Protestant Christian denominations
resulted in the introduction of two alternative iBelus Education (RE) syllabuses: 2044 (with a
human development focus) and 2046 (with a moreeBknlowledge focus). The Roman Catholic
Church operated schools implemented syllabus 204de the Protestant Christian denominations
schools implemented syllabus 2046. Although theeSth+day Adventist Church’s various levels of
church administration developed and attempted tplament a Seventh-day Adventist Bible
curriculum for use in its schools, these efforitethto be implemented in Zambia and at Rusangu
Secondary School in particular due to the schoatseptance of Government Grants-in-Aid
funding for school operations and using teachergawernment payroll. Up to this day, the Bible
education at Rusangu secondary school dependssagotternment provided Bible-based syllabus
2046, at the end of which the students write Béaminations set by the government Examination
Council of Zambia (ECZ). Thus, Seventh-day Adventi;m Zambia failed to fully escape the
external religious and political pressure exertgdhi®e Zambian context in the post-independence
era.

Zambia’s entry into its Third Republic (1991 to theesent) removed the threat from the
philosophy of Zambian Humanism in the teaching dfl@or Religious Education in Zambia. Dr
Frederick J.T. Chiluba, who became the new presidénthe Republic of Zambia, after the
Movement for Multiparty Democracy (MMD) party womhet political elections on October 31,

1991, declared Zambia a “Christian Nation” on Deben9, 1991. This declaration became later
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enshrined in the preamble to the Republican Cartistit in 1996. The introduction of liberal
multiparty democratic system of governance gaves@iinity a priority preference in the nation
without denying freedom of worship to other faittogps such as the Hindus, Muslims, Bahai and
Traditional African Religions. Today, while Zambizay be called a “Christian Nation”, a religious

pluralistic context prevails in the country.

CONCLUSIONS

This thesis has shown that the Seventh-day Adte@hurch inherited the same tendencies
of conservatism and continued reform evidenced bygang doctrinal refinements which
characterizes the Protestant Reformation churchéseopost-sixteenth century. Just as there was
not a single Reformation but many reformations iffecent geographical and socio-political
contexts in Europe, Seventh-day Adventism too itderthese traits from its parental Protestant
denominations. Adventism’s adherence to and agmitaof thesola Scriptura principle carries
with it a conservative, radical and non-toleramtdiency toward alternative doctrinal positions or
views. Adventism itself broke away from its parémidigious bodies which existed in the eastern
United States of America in the mid-nineteenth gent Its adherence to thsola Scriptura
principle, coupled with the challenge of attemptiogichieve a single approach to the interpretation
of Scripture, serves as a recipe for doctrinal gidris. It is not strange therefore that even after
having established institutions for advanced Bgaleolarship in form of university seminaries since
the 1940s, Adventism still finds itself adminisivaty united but theologically divided at the tush
the twentieth century.

Adventism’s biblical understanding that the spaitgift of prophecy is to continue being
manifested in the Christian church up to the entthisfearth’s history, and that this manifestai®n
to characterize the end time remnant church, mAkeentism to accept the prophetic ministry and
writings of Ellen G. White. While it is not formgllacknowledged, the presence of the Ellen G.
White writings in the Adventist church introducesother source of religious authority outside the

66 books of the biblical canon. Adventism gengrdinies that its doctrinal beliefs emanate from
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the Bible and the Ellen G. White writings, but ckaowledges the impact these writings have made
on the denomination’s theological development amoavth.

This study has argued that Adventism should re@egthe position maintained by Martin
Luther, in contrast with the extreme radical Refersn Luther held a high view of the authority of
Scripture, but he accepted the doctrinal formuteticof the early church councils and the
contribution of the early church fathers. But tigtnot to say that Luther had no questionable
doctrinal views, such as the so-called “canon withi canon” in respect of his restricted New
Testament canon. His understanding and applicadfothe sola Scriptura principle presents a
broader form than that espoused by the radical lRefis. Such a view makes it possible for the
church to acknowledge and accept the ministry aniihgs of later non canonical prophets such as
Ellen G. White whose writings are not an additioritte biblical canon.

The use of multiple insufficiently defined adje@ssto provide meaning for thela
Scriptura principle, such as “only”, “ultimate”, “supremedy “final” is a recipe for confusion and
divisions. Although adhering to and continuing fuply the sola Scriptura principle in theology,
Seventh-day Adventism has not provided a cleanfjad and officially accepted definition of the
meaning ofsola Scriptura. If sola Scriptura is to be understood to mean that the Bible alertbe
only source of doctrines that will be a denial loé¢ tfull inspiration of Ellen G. White who is so
indispensable to Adventism. $ola Scriptura is to be taken to mean that Scripture is its own
interpreter, a question remains on what constittitesole and authority of the General Conference
in session which is regarded as the highest voic6aal on earth in determining what is to be
accepted as the correct understanding of Biblehtegc(see the preamble to the fundamental
beliefs). Conservatively adhering to and applyinghsthing (like thesola Scriptura principle) that
has not been clearly and officially defined by tfeurch will remain a continuing source of

misunderstandings and divisions in Adventist thgglo
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SUGGESTIONS

If Seventh-day Adventism is to remain mission-fajsadministratively and theologically
united, it needs to acknowledge that God’s actsitare greater than, superior to and not confined
to the covers of the Bible. God spoke through th®yHsSpirit and Jesus Christ prior to, and
continues to speak through the Bible, the HolyiSpimd nature even after the close of the biblical
canon. Various spiritual and religious manifestagicshould all be judged by the previously
received and written revelation of God containe&anipture. The Bible should be accepted as the
supremely authoritative Word of God human beingsaspend upon. But that should not be taken
to mean that there shall be no further word frond @Gothe future, either spoken or written, even
when such writings may not be added to the bibkealon.

Seventh-day Adventists should accept the spirituna theological insights found in other
secondary theological sources, including the agaalywritings (which were even quoted by some
inspired writers of biblical books), the authorinat writings of Ellen G. White, and also the
writings of Christians with deep experiences interat of faith and practice, whether they be early
church fathers or contemporary theologians andtsally keen Bible students. This is not to say
that all such writings are inspired like the Bibléne apostle Paul admonishes well, “Do not put out
the Spirit’s fire; do not treat prophesies with mmpt. Test everything. Hold on to the good. Avoid
every kind of evil” (1 Thess 5: 19-22). Such a stmvoids basing theological unity and
commitment on some poorly understood and inadetyuatefined or applied principles for
determining one’s Protestant standing. But rathleatws needed for Christians is to take a firm
stand on the solid, sure foundation of previouslyealed, divinely inspired and written Word of
God (Isa 8: 20), the Bible, while listening, tesgtirand discerning the voice of the Holy Spirit who
guides into all truth (John 16: 13), “until we edlach unity in the faith and in the knowledge & th
Son of God and become mature, attaining to the evh@asure of the fullness of Christ” (Ephes 4:

12-14).
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Appendix |.

RUSANGU SECONDARY SCHOOL
RESEARCH QUESTIONNAIRE

The purpose of this survey is to find out the @i¢he Bible at Rusangu Secondary School. By
answering this questionnaire, you will as$lastor Passmor e Hachalinga to complete his doctoral
studies in Theology at the University of South &#i Please attempt to answer all questions as best
as you can. Do note that participation is voluntamg you are not required to write your name on
the questionnaire. The information you provide Wwél used for study purposes only. This
guestionnaire should be answered by any one dbffieers shown in question number (1) below.

1. Pleaseindicate your position/responsibility in the School:
Headmaster Deputy Head Bibleheea

2. Doyou requireall studentsto havetheir own Bible once accepted at the school ?
Yes No

2.3.How many timesis Bible generally taught per week? <~~~ { Formatted: Bullets and Numbering

Once Twice Thrice Four ve Fi

4. Areall pupilsrequired to take Bible classes while at Rusangu?
___ VYesallofthem, _ Some ofthem,  Ndnkem is required
5. What kind of Bible syllabus areyou using?
__ Seventh-day Adventist supplied Bible-basdidizys.
__ Government supplied Religious Education bya(with Islam, Hinduism,
Buddhism, etc. lessons).
6. What Bibleversion isrequired for use at this school ?
_______New International Version
____King James Version or New King James Version.
____Revised Standard Version
______ Bible version with the Apocrypha
______Any Version is accepted
7. How do you ratetheimportance of the Biblein this school:
______Veryimportance
___ Important
______Not very important
_____lam not sure

8. Doesthe school havea Mission Statement? If yes, what doesit say?
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9. How many Bibleteachersarethereat the school?

9:10. Areall Bibleteachers baptized Seventh-day Adventist Christians? <~~~ { Formatted: Bullets and Numbering |
Yes No

11. Do you have a School chaplain?
Yes No

12. What extra-curricular activities promote the study of the Bible among pupils?

13. How many times a year do you have a week of spiritual emphasis?
_____ _OneTime___ TwoTimes ____ Three Times_None
14. s church attendance compulsory or voluntary for all pupils?
Compulsory Voluntary

15. How many conver sions and baptisms have you achieved during thelast 5 year s?

2008 Conversions Baptisms
2007 Conversions Baptisms
2006 Conversions Baptisms
2005 Conversions Baptisms
2004 Conversions Baptisms

16. What text book do you usefor Bible classlessonsin the school?
Book Title
Author(s)
Publisher Date
# Thank you for answering the questions above. Neasgl fax the papers to: Pastor Passmore
Hachalinga at SID, Pretoria, South AfricBax: 012 345 7006/ 086 636 515
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