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To Kathy, the Valiant




FOREWORD




I’m delighted with this opportunity to address the British readers of this volume. I have had the chance to visit and minister in the UK nearly annually for three decades, and the material in this book reflects to some degree my experiences here. 


In recent years I have had the opportunity, in both cities and on university campuses of Great Britain, to spend three extended periods speaking about the Christian faith to those who are highly sceptical of it. It became clear that people in our western societies are becoming both less informed about the content of Christianity and less interested in it. I came to see that, to even crack open a not-particularly-short book like The Reason for God required that you thought the subject relevant enough to be worth your time. 


My experience in the UK in the last few years was one of the reasons I wrote Making Sense of God, a book that, as it were, starts further back. Christianity seems implausible to people largely because they have imbibed a set of cultural beliefs about how faith and reason work, how identity is formed, how moral values are arrived at and the nature of freedom. These beliefs are so deeply held and so taken for granted that they do not appear to people as beliefs, but just as ‘the way things are’. 


Nevertheless, they are indeed tenets of faith, though not usually very well thought out or grounded. It is only fair that sceptical people should provide as much justification for their beliefs as they ask of Christians for theirs. If you believe that reason without faith gives you an accurate view of reality, or that moral values such as universal human rights exist, the question is, why do you believe in those things? And why should anyone else believe what you believe? It’s not enough to say, ‘That’s just the way things are’. Secular people today, like everyone else in history, have beliefs about how meaning is discovered, how suffering is faced, how identity is developed and how hope is maintained. Yet often their own beliefs about the universe don’t give them very good resources for those inevitable human needs, while Christianity, I would argue, provides unparalleled ones. 


If you are not convinced at all that Christianity has much to offer, you might want to look at Making Sense of God. But in any case, there’s no way for a person to arrive at a stable Christian faith without thinking out the positive reasons to believe it, as are laid out in The Reason for God. In days past Christianity was assumed to be ‘just the way things are’. It was quite possible to hold a Christian faith through all the ups and downs of life without answering the question ‘Why should I believe it?’ since everyone you knew believed it, too. But of course those days are long over, and no one will be able to enjoy the astonishing resources of Christianity for meaning, satisfaction, identity and hope unless they are convinced in mind and heart that it is true, despite the many assertions to the contrary. 


The Reason for God is an effort to help the thoughtful person arrive at that point. It is by no means the only or ultimate book to look at both the objections to and the evidence for the Christian faith. No book is for everyone and, if you find The Reason for God less than convincing, I’d urge you to read at least one more such presentation. Other good volumes are cited in The Reason for God and also at the end of Making Sense of God. 


In the end, it may be that the best way to understand both the content and the attraction and relevance of Christianity is to read the accounts in the gospels about Jesus. To hear Jesus’ actual teaching, and to see him with the mind’s eye, is the most profound way to understand why Christianity has had the power to not only transform the old pagan Roman world, but still to be growing much faster than the population across the Global South. In any case, anyone who wants to understand the world today needs to understand Jesus. And innumerable people who began such exploration have discovered personally way why he is so supremely compelling. 


Some may naturally ask if we can trust the reliability of those accounts. I believe that we can, and that the there is more scholarly evidence for that today than at any point in my lifetime. Books like Paul R. Eddy and Gregory A. Boyd, The Jesus Legend: A Case for the Historical Reliability of the Synoptic Jesus Tradition, and Richard Bauckham, Jesus and the Eyewitnesses: The Gospels as Eyewitness Testimony give formidable arguments and supplement older works. Bauckham’s little book, Jesus: A Very Short Introduction, for example provides a good critique of the older, too-sceptical approach that refused to give any historical credence to the New Testament accounts. (See chapter 2, pp. 6–17)


So I appreciate this opportunity to keep readers from thinking that The Reason for God or any book could stand alone as a way to come to Christian faith. I urge readers to consult other works that will supplement this one, and, above all, to read the New Testament accounts of Jesus and engage with him directly. That is, of course, because I do not think he is merely a religious figure but a living power, and my sincerest hope is that you will encounter him for yourself. 


Timothy Keller
New York, 2017





INTRODUCTION



I find your lack of faith – disturbing.


—Darth Vader


The Enemies Are Both Right


There is a great gulf today between what is popularly known as liberalism and conservatism. Each side demands that you not only disagree with but disdain the other as (at best) crazy or (at worst) evil. This is particularly true when religion is the point at issue. Progressives cry out that fundamentalism is growing rapidly and non-belief is stigmatised. They point out that politics has turned toward the right, supported by mega-churches and mobilised orthodox believers. Conservatives endlessly denounce what they see as an increasingly sceptical and relativistic society. Major universities, media companies and elite institutions are heavily secular, they say, and they control the culture.


Which is it? Is scepticism or faith on the ascendancy in the world today? The answer is Yes. The enemies are both right. Scepticism, fear and anger towards traditional religion are growing in power and influence. But at the same time, robust, orthodox belief in the traditional faiths is growing as well.


The non-churchgoing population in the United States and Europe is steadily increasing.1 The number of Americans answering ‘no religious preference’ to poll questions has skyrocketed, having doubled or even tripled in the last decade.2 A century ago most US universities shifted from a formally Christian foundation to an overtly secular one.3 As a result, those with traditional religious beliefs have little foothold in any of the institutions of cultural power. But even as more and more people identify themselves as having ‘no religious preference’, certain churches with supposedly obsolete beliefs in an infallible Bible and miracles are growing in the United States and exploding in Africa, Latin America and Asia. Even in much of Europe, there is some growth in church attendance.4 And despite the secularism of most universities and colleges, religious faith is growing in some corners of academia. It is estimated that 10 to 25 per cent of all the teachers and professors of philosophy in America are orthodox Christians, up from less than 1 per cent just thirty years ago.5 Prominent academic Stanley Fish may have had an eye on that trend when he reported, ‘When Jacques Derrida died [in November 2004] I was called by a reporter who wanted to know what would succeed high theory and the triumvirate of race, gender, and class as the center of intellectual energy in the academy. I answered like a shot: religion.’6


In short, the world is polarising over religion. It is getting both more religious and less religious at the same time. There was once a confident belief that secular European countries were the harbingers for the rest of the world. Religion, it was thought, would thin out from its more robust, supernaturalist forms or die out altogether. But the theory that technological advancement brings inevitable secularisation is now being scrapped or radically rethought.7 Even Europe may not face a secular future, with Christianity growing modestly and Islam growing exponentially.



The Two Camps


I speak from an unusual vantage point on this two-edged phenomenon. I was raised in a mainline Lutheran church in eastern Pennsylvania. When I reached my teens in the early 1960s, the time came for me to attend confirmation class, a two-year course that covered Christian beliefs, practices and history. Its aim was to bring young people into a fuller understanding of the faith, so they could publicly commit to it. My teacher for the first year was a retired minister. He was quite traditional and conservative, speaking often of the danger of hell and the need for great faith. In the second year of the course, however, the instructor was a new, young cleric just out of seminary. He was a social activist and was filled with deep doubts about traditional Christian doctrine. It was almost like being instructed in two different religions. In the first year, we stood before a holy, just God whose wrath could only be turned aside at great effort and cost. In the second year, we heard of a spirit of love in the universe, who mainly required that we work for human rights and the liberation of the oppressed. The main question I wanted to ask our instructors was, ‘Which one of you is lying?’ But fourteen-year-olds are not so bold, and I just kept my mouth shut.


My family later found its way to a more conservative church in a small Methodist denomination. For several years this strengthened what could be called the ‘Hellfire Layer’ of my religious formation, although the pastor and people there were personally as gentle as could be. Then I went off to one of those fine, liberal, smaller universities in the Northeast, which quickly began to throw water on the hellfire in my imagination.


The history and philosophy departments were socially radicalised and were heavily influenced by the neo-Marxist critical theory of the Frankfurt School. In 1968, this was heady stuff. The social activism was particularly attractive, and the critique of American bourgeoisie society was compelling, but its philosophical underpinnings were confusing to me. I seemed to see two camps before me, and there was something radically wrong with both of them. The people most passionate about social justice were moral relativists, while the morally upright didn’t seem to care about the oppression going on all over the world. I was emotionally drawn to the former path – what young person wouldn’t be? Liberate the oppressed and sleep with who you wanted! But I kept asking the question, ‘If morality is relative, why isn’t social justice as well?’ This seemed to be a blatant inconsistency in my professors and their followers. Yet now I saw the stark contradiction in the traditional churches. How could I turn back to the kind of orthodox Christianity that supported segregation in the South and apartheid in South Africa? Christianity began to seem very unreal to me, though I was unable to discern a viable alternative way of life and thought.


I didn’t know it at the time, but this spiritual ‘unreality’ stemmed from three barriers that lay across my path. During my college years, these three barriers eroded and my faith became vital and life-affecting. The first barrier was an intellectual one. I was confronted with a host of tough questions about Christianity: ‘What about other religions? What about evil and suffering? How could a loving God judge and punish? Why believe anything at all?’ I began to read books and arguments on both sides of these issues and slowly but surely, Christianity began to make more and more sense. The rest of this book lays out why I still think so.


The second barrier was an interior, personal one. As a child, the plausibility of a faith can rest on the authority of others, but when we reach adulthood there is a need for personal, firsthand experience as well. While I had ‘said my prayers’ for years, and while I sometimes had that inspirational, aesthetic sense of wonder at the sight of a sea or mountain, I had never experienced God’s presence personally. This required not so much knowledge of techniques for prayer, but a process in which I came to grips with my own needs, flaws and problems. It was painful, and was, as is typical, triggered by disappointments and failures. It would take another, different kind of book to go into them. But it needs to be said that faith-journeys are never simply intellectual exercises.


The third barrier was a social one. I desperately needed to find a ‘third camp’, a group of Christians who had a concern for justice in the world but who grounded it in the nature of God rather than in their own subjective feelings. When I found that ‘band of brothers’ – and sisters (just as important!) – things began to change for me. These three barriers did not come down quickly or in any set order. Rather, they were intertwined and dependent on one another. I did not work through them in any methodical way. It’s only in hindsight that I see how the three factors worked together. Because I was always looking for that third camp, I became interested in shaping and initiating new Christian communities. That meant the ministry, so I entered it just a few years after college.


The View from Manhattan


In the late 1980s, my wife, Kathy, and I moved to Manhattan with our three young sons to begin a new church for a largely non-churchgoing population. During the research phase I was told by almost everyone that it was a fool’s errand. Church meant moderate or conservative; the city was liberal and edgy. Church meant families; New York City was filled with young singles and ‘non-traditional’ households. Church most of all meant belief, but Manhattan was the land of sceptics, critics and cynics. The middle class, the conventional market for a church, was fleeing the city because of crime and rising costs. That left the sophisticated and hip, the wealthy and the poor. Most of these people just laugh at the idea of church, I was told. Congregations in the city were dwindling, most struggling to even maintain their buildings.


Many of my early contacts said that the few congregations that had maintained a following had done so by adapting traditional Christian teaching to the more pluralistic ethos of the city. ‘Don’t tell people they have to believe in Jesus – that’s considered narrow-minded here.’ They were incredulous when I explained that the beliefs of the new church would be the orthodox, historic tenets of Christianity – the infallibility of the Bible, the deity of Christ, the necessity of spiritual regeneration (the new birth) – all doctrines considered hopelessly dated by the majority of New Yorkers. Nobody ever said forget about it ‘fuggedaboutit’ out loud, but it always hung in the air.


Nevertheless, we launched Redeemer Presbyterian Church, and by the end of 2007 it had grown to more than 5,000 attendees and had spawned more than a dozen daughter congregations in the immediate metropolitan area. The church is quite multiethnic and young (average age about thirty) and is more than two-thirds single. Meanwhile, dozens of other similarly orthodox-believing congregations have sprung up in Manhattan and hundreds of others throughout the four other boroughs. One survey showed that in the last several years more than a hundred churches had been started in New York City by Christians from Africa alone. We were as stunned by this as anyone.


New York isn’t alone. In the autumn of 2006 The Economist ran a story with the subtitle ‘Christianity is collapsing everywhere but London’. The crux of the article was that despite the fact that church attendance and profession of the Christian faith was plummeting across Britain and Europe, many young professionals (and new immigrants) in London were flocking to evangelical churches.8 That is exactly what I’ve seen here.


This leads to a strange conclusion. We have come to a cultural moment in which both sceptics and believers feel their existence is threatened because both secular scepticism and religious faith are on the rise in significant, powerful ways. We have neither the Western Christendom of the past nor the secular, religionless society that was predicted for the future. We have something else entirely.


A Divided Culture


Three generations ago, most people inherited rather than chose their religious faith. The great majority of people belonged to one of the historic, mainline Protestant churches or the Roman Catholic Church. Today, however, the now-dubbed ‘old-line’ Protestant churches of cultural, inherited faith are ageing and losing members rapidly. People are opting instead for a non-religious life, for a non-institutional, personally constructed spirituality, or for orthodox, high-commitment religious groups that expect members to have a conversion experience. Therefore the population is paradoxically growing both more religious and less religious at once.


Because doubt and belief are each on the rise, our political and public discourse on matters of faith and morality has become deadlocked and deeply divided. The culture wars are taking a toll. Emotions and rhetoric are intense, even hysterical. Those who believe in God and Christianity are out to ‘impose their beliefs on the rest of us’ and ‘turn back the clock’ to a less enlightened time. Those who don’t believe are ‘enemies of truth’ and ‘purveyors of relativism and permissiveness’. We don’t reason with the other side; we only denounce.


We have an impasse between the strengthening forces of doubt and belief, and this won’t be solved simply by calling for more civility and dialogue. Arguments depend on having commonly held reference points that both sides can hold each other to. When fundamental understandings of reality conflict, it is hard to find anything to which to appeal. The title of Alasdair MacIntyre’s book, Whose Justice? Which Rationality? says it all. Our problems are not going away soon.


How can we find a way forward?


First, each side should accept that both religious belief and scepticism are on the rise. Atheist author Sam Harris and Religious Right leader Pat Robertson should each admit the fact that his particular tribe is strong and increasing in influence. This would eliminate the self-talk that is rampant in each camp, namely that it will soon be extinct, overrun by the opposition. Nothing like that is imminently possible. If we stopped saying such things to ourselves it might make everyone more civil and generous towards opposing views.


Such an admission is not only reassuring, but also humbling. There are still many of a secular turn of mind who confidently say orthodox faith is vainly trying to ‘resist the tide of history’, though there is no historical evidence that religion is dying out at all. Religious believers should also be much less dismissive of secular scepticism. Christians should reflect on the fact that such large sectors of our formerly largely Christian societies have turned their backs on faith. Surely that should lead to self-examination. The time for making elegant dismissive gestures towards the other side is past. Something more is now required. But what?


A Second Look at Doubt


I want to make a proposal that I have seen bear much fruit in the lives of young New Yorkers over the years. I recommend that each side look at doubt in a radically new way.


Let’s begin with believers. A faith without some doubts is like a human body without any antibodies in it. People who blithely go through life too busy or indifferent to ask hard questions about why they believe as they do will find themselves defenceless against either the experience of tragedy or the probing questions of a smart sceptic. A person’s faith can collapse almost overnight if she has failed over the years to listen patiently to her own doubts, which should only be discarded after long reflection.


Believers should acknowledge and wrestle with doubts – not only their own but their friends’ and neighbours’. It is no longer sufficient to hold beliefs just because you inherited them. Only if you struggle long and hard with objections to your faith will you be able to provide grounds for your beliefs to sceptics, including yourself, that are plausible rather than ridiculous or offensive. And, just as important for our current situation, such a process will lead you, even after you come to a position of strong faith, to respect and understand those who doubt.


But even as believers should learn to look for reasons behind their faith, sceptics must learn to look for a type of faith hidden within their reasoning. All doubts, however sceptical and cynical they may seem, are really a set of alternate beliefs.9 You cannot doubt Belief A except from a position of faith in Belief B. For example, if you doubt Christianity because ‘There can’t be just one true religion’, you must recognise that this statement is itself an act of faith. No one can prove it empirically, and it is not a universal truth that everyone accepts. If you went to the Middle East and said, ‘There can’t be just one true religion,’ nearly everyone would say, ‘Why not?’ The reason you doubt Christianity’s Belief A is because you hold unprovable Belief B. Every doubt, therefore, is based on a leap of faith.


Some people say, ‘I don’t believe in Christianity because I can’t accept the existence of moral absolutes. Everyone should determine moral truth for him- or herself.’ Is that a statement they can prove to someone who doesn’t share it? No, it is a leap of faith, a deep belief that individual rights operate not only in the political sphere but also in the moral. There is no empirical proof for such a position. So the doubt (of moral absolutes) is a leap.


Some will respond to all this, ‘My doubts are not based on a leap of faith. I have no beliefs about God one way or another. I simply feel no need for God and I am not interested in thinking about it.’ But hidden beneath this feeling is the very modern belief that the existence of God is a matter of indifference unless it intersects with my emotional needs. The speaker is betting his or her life that no God exists who would hold you accountable for your beliefs and behaviour if you didn’t feel the need for him. That may be true or it may not be true, but, again, it is quite a leap of faith.10


The only way to doubt Christianity rightly and fairly is to discern the alternative belief under each of your doubts and then to ask yourself what reasons you have for believing it. How do you know your belief is true? It would be inconsistent to require more justification for Christian belief than you do for your own, but that is frequently what happens. In fairness you must doubt your doubts. My thesis is that if you come to recognise the beliefs on which your doubts about Christianity are based, and if you seek as much proof for those beliefs as you seek from Christians for theirs – you will discover that your doubts are not as solid as they first appeared.


I commend two processes to my readers. I urge sceptics to wrestle with the unexamined ‘blind faith’ on which scepticism is based, and to see how hard it is to justify those beliefs to those who do not share them. I also urge believers to wrestle with their personal and culture’s objections to the faith. At the end of each process, even if you remain the sceptic or believer you have been, you will hold your own position with both greater clarity and greater humility. Then there will be an understanding, sympathy, and respect for the other side that did not exist before. Believers and non-believers will rise to the level of disagreement rather than simply denouncing one another. This happens when each side has learned to represent the other’s argument in its strongest and most positive form. Only then is it safe and fair to disagree with it. That achieves civility in a pluralistic society, which is no small thing.


A Spiritual Third Way?


The rest of this book is a distillation of the many conversations I’ve had with doubters over the years. In both my preaching and personal interactions I’ve tried to respectfully help sceptics look at their own faith-foundations while at the same time laying bare my own to their strongest criticisms. In the first half of this volume we will review the seven biggest objections and doubts about Christianity I’ve heard from people over the years. I will respectfully discern the alternative beliefs beneath each of them. Then in the second half of the book we will examine the reasons underlying Christian beliefs.


Respectful dialogue between entrenched traditional conservative and secular liberal people is a great good, and I hope this book will promote it. But my experience as a pastor in New York has given me another incentive to write this volume. As soon as I arrived in New York I realised that the faith and doubt situation was not what the experts thought it was. Older white people who ran the cultural business of the city definitely were quite secular. But among the increasingly multiethnic younger professionals and the working-class immigrants there was a lush, category-defying variety of strong religious beliefs. And Christianity, in particular, was growing rapidly among them.


I think these younger Christians are the vanguard of some major new religious, social and political arrangements that could make the older form of culture wars obsolete. After they wrestle with doubts and objections to Christianity many come out on the other side with an orthodox faith that doesn’t fit the current categories of liberal Democrat or conservative Republican. Many see both sides in the ‘culture war’ making individual freedom and personal happiness the ultimate value rather than God and the common good. Liberals’ individualism comes out in their views of abortion, sex and marriage. Conservatives’ individualism comes out in their deep distrust of the public sector and in their understanding of poverty as simply a failure of personal responsibility. The new, fast-spreading multiethnic orthodox Christianity in the cities is much more concerned about the poor and social justice than Republicans have been, and at the same time much more concerned about upholding classic Christian moral and sexual ethics than Democrats have been.


While the first half of the book lays out a pathway that many of these Christians have taken through doubt, the second half of the book is a more positive exposition of the faith they are living out in the world. Here are three people at the church now.


June was a graduate of an Ivy League university, living and working in Manhattan. She became so obsessed with her physical image that she developed eating disorders and substance addictions. She came to see that she was heading for self-destruction, but she also realised that she had no particular reason to stop being reckless with her life. After all, what did her life mean? Why not be self-destructive? She turned to church and sought an understanding of God’s mercy and an experience of his reality. She saw a counsellor at the church who helped her draw a connection between the mercy of God and her seemingly inexhaustible need for acceptance. Finally, she had the confidence to seek an encounter with God himself. Though she can’t pinpoint one moment, she came to feel, for the first time, ‘unconditionally loved as a true daughter of God’. Gradually she received freedom from her self-destructive behaviour.


Jeffrey was a New York City musician, raised in a conservative Jewish home. Both his father and mother suffered terribly with cancer, his mother succumbing to it. Because of a variety of physical ailments from his youth, he took up the practice of Chinese healing arts, along with Taoist and Buddhist meditation, and became extremely focused on physical wellness. He was in no state of ‘spiritual need’ when a friend began taking him to Redeemer. He liked the sermons ‘until that Jesus business came around at the end’ at which point he’d stop listening. Soon, however, he became somewhat jealous of his Christian friends’ joy and hope for the future, which he had not encountered before. Then he began listening to the ends of the sermons and realising they posed an intellectual challenge that he had not wanted to face. Finally, to his surprise, during his times of meditation he discovered his ‘moments of normally pure quiet and stillness were constantly interrupted by visions of Jesus on the cross’. He began to pray to the Christian God, and soon he realised that his dominant life narrative had been the escape and total avoidance of suffering. Now he saw how futile such a life goal was. When he understood that Jesus had surrendered his physical health and life to save the world – and him – it moved him deeply. He saw a way to get the courage to face the inevitable suffering of the future, and to know there would be a path through it. He embraced the gospel of Jesus Christ.


Kelly was an Ivy League atheist. As a twelve-year-old, Kelly watched her grandfather die of cancer and her two-year-old sister undergo surgery, chemotherapy, and radiation therapy for a brain tumor. By the time she was an undergraduate at Columbia University, she had lost hope that life had any meaning to it. Several of her Christian friends at college spoke to her of their faith, but she was ‘rocky soil for the seeds’ of their testimonies. However, when her sister had a stroke and was paralysed at the age of fourteen, it moved her not to give up on God but to begin more deliberate searching. By then she was living and working in the city. She met her future husband, Kevin, also a Columbia graduate and an atheist, who was working on Wall Street with J. P. Morgan. Their doubts about God were very stubborn, and yet they had doubts about their doubts, and so they began attending Redeemer. Their pilgrimage towards faith was slow and painstaking. One of the things that kept them on the trail, however, was the large number of believing Christians they met who were every bit as sophisticated and smart as anyone else they’d met in the city. Finally, they were not only convinced of Christianity’s intellectual credibility, but were attracted by its vision for life. Kelly wrote, ‘As an atheist I thought I lived a moral, community-oriented, concerned-with-social-justice kind of life, but Christianity had an even higher standard – down to our thoughts and the state of our hearts. I accepted God’s forgiveness and invited him into my life.’ Kevin wrote, ‘While sitting in a coffee shop reading C. S. Lewis’s Mere Christianity, I put down the book and wrote in my notebook “the evidence surrounding the claims of Christianity is simply overwhelming”. I realised that my achievements were ultimately unsatisfying, the approval of man is fleeting, that a carpe diem life lived solely for adventure is just a form of narcissism and idolatry. And so I became a believer in Christ.’11


Jesus and Our Doubts


Kelly’s account recalls how, as a struggler with doubt and faith, the passage about Thomas in the New Testament was a comfort to her. There Jesus modelled a view of doubt more nuanced than those of either modern sceptics or modern believers. When Jesus confronted ‘doubting Thomas’ he challenged him not to acquiesce in doubt (‘believe!’) and yet responded to his request for more evidence. In another incident, Jesus meets a man who confesses that he is filled with doubts (Mark 9:24), who says to Jesus, ‘Help thou my unbelief’ – help me with my doubts! In response to this honest admission, Jesus blesses him and heals his son. Whether you consider yourself a believer or a sceptic, I invite you to seek the same kind of honesty and to grow in an understanding of the nature of your own doubts. The result will exceed anything you can imagine.





PART 1

THE LEAP OF DOUBT






ONE

THERE CAN’T BE JUST ONE TRUE RELIGION



‘How could there be just one true faith?’ asked Blair, a twenty-four-year-old woman living in Manhattan. ‘It’s arrogant to say your religion is superior and try to convert everyone else to it. Surely all the religions are equally good and valid for meeting the needs of their particular followers.’


‘Religious exclusivity is not just narrow – it’s dangerous,’ added Geoff, a twenty-something British man also living in New York City. ‘Religion has led to untold strife, division, and conflict. It may be the greatest enemy of peace in the world. If Christians continue to insist that they have ‘the truth’ – and if other religions do this as well – the world will never know peace.’1


DURING my nearly two decades in New York City, I’ve had numerous opportunities to ask people, ‘What is your biggest problem with Christianity? What troubles you the most about its beliefs or how it is practised?’ One of the most frequent answers I have heard over the years can be summed up in one word: exclusivity.


I was once invited to be the Christian representative in a panel discussion at a local college along with a Jewish rabbi and a Muslim imam. The panellists were asked to discuss the differences among religions. The conversation was courteous, intelligent and respectful in tone. Each speaker affirmed that there were significant, irreconcilable differences between the major faiths. A case in point was the person of Jesus. We all agreed on the statement: ‘If Christians are right about Jesus being God, then Muslims and Jews fail in a serious way to love God as God really is, but if Muslims and Jews are right that Jesus is not God but rather a teacher or prophet, then Christians fail in a serious way to love God as God really is.’ The bottom line was – we couldn’t all be equally right about the nature of God.


Several of the students were quite disturbed by this. One student insisted that what mattered was to believe in God and to be a loving person yourself. To insist that one faith has a better grasp of the truth than others was intolerant. Another student looked at us clerics and said in his frustration, ‘We will never come to know peace on earth if religious leaders keep on making such exclusive claims!’


It is widely believed that one of the main barriers to world peace is religion, and especially the major traditional religions with their exclusive claims to superiority. It may surprise you that though I am a Christian minister I agree with this. Religion, generally speaking, tends to create a slippery slope in the heart. Each religion informs its followers that they have ‘the truth’, and this naturally leads them to feel superior to those with differing beliefs. Also, a religion tells its followers that they are saved and connected to God by devotedly performing that truth. This moves them to separate from those who are less devoted and pure in life. Therefore, it is easy for one religious group to stereotype and caricature other ones. Once this situation exists it can easily spiral down into the marginalisation of others or even to active oppression, abuse, or violence against them.


Once we recognise how religion erodes peace on earth, what can we do about it? There are three approaches that civic and cultural leaders around the world are using to address the divisiveness of religion. There are calls to outlaw religion, condemn religion or at least to radically privatise it.2 Many people are investing great hope in them. Unfortunately, I don’t believe any of them will be effective. Indeed, I’m afraid they will only aggravate the situation.


1. Outlaw religion


One way to deal with the divisiveness of religion has been to control or even forbid it with a heavy hand. There were several massive efforts to do this in the twentieth century. Soviet Russia, Communist China, the Khmer Rouge and (in a different way) Nazi Germany were all determined to tightly control religious practice in an effort to stop it from dividing society or eroding the power of the state. The result, however, was not more peace and harmony, but more oppression. The tragic irony of the situation is brought out by Alister McGrath in his history of atheism:


The 20th century gave rise to one of the greatest and most distressing paradoxes of human history: that the greatest intolerance and violence of that century were practised by those who believed that religion caused intolerance and violence.3


Going hand in hand with such efforts was a widespread belief in the late nineteenth and early twentieth century that religion would weaken and die out as the human race became more technologically advanced. This view saw religion as playing a role in human evolution. We once needed religion to help us cope with a very frightening, incomprehensible world. But as we become more scientifically sophisticated and more able to understand and control our own environment, our need for religion would diminish, it was thought.4


But this has not happened, and this ‘secularisation thesis’ is now largely discredited.5 Virtually all major religions are growing in number of adherents. Christianity’s growth, especially in the developing world, has been explosive. There are now six times more Anglicans in Nigeria alone than there are in all of the United States. There are more Presbyterians in Ghana than in the United States and Scotland combined. Korea has gone from 1 per cent to 40 per cent Christian in a hundred years, and experts believe the same thing is going to happen in China. If there are half a billion Chinese Christians fifty years from now, that will change the course of human history.6 In most cases, the Christianity that is growing is not the more secularised, belief-thin versions predicted by the sociologists. Rather, it is a robust supernaturalist kind of faith, with belief in miracles, scriptural authority and personal conversion.


Because of the vitality of religious faith in the world, efforts to suppress or control it often serve only to make it stronger. When the Chinese Communists expelled Western missionaries after the Second World War, they thought they were killing off Christianity in China. Instead, this move only served to make the leadership of the Chinese church more indigenous and therefore to strengthen it.


Religion is not just a temporary thing that helped us adapt to our environment. Rather it is a permanent and central aspect of the human condition. This is a bitter pill for secular, non-religious people to swallow. Everyone wants to think that they are in the mainstream, that they are not extremists. But robust religious beliefs dominate the world. There is no reason to expect that to change.


2. Condemn religion


Religion is not going away and its power cannot be diminished by government control. But can’t we – via education and argument – find ways to socially discourage religions that claim to have ‘the truth’ and that try to convert others to their beliefs? Couldn’t we find ways to urge all of our citizens, whatever their religious beliefs, to admit that each religion or faith is just one of many equally valid paths to God and ways to live in the world?


This approach creates an environment in which it is considered unenlightened and outrageous to make exclusive religious claims, even in personal conversations. It does so by stating and restating certain axioms that eventually achieve the status of common sense. Those who deviate from them are stigmatised as foolish or dangerous. Unlike the first strategy, this approach to the divisiveness of religion is having some effect. It cannot ultimately succeed, however, because at its heart is a fatal inconsistency, even perhaps a hypocrisy, that will eventually lead to the collapse of this way of thinking. What follows are several of these axioms and the problems with each.


‘All major religions are equally valid and basically teach the same thing.’


This assertion is so common that one journalist recently wrote that anyone who believed that ‘there are inferior religions’ is a right-wing extremist.7 Do we really want to say that the Branch Davidians or religions requiring child sacrifice are not inferior to any other faith? The great majority of people would almost certainly agree that they are.


Most people who assert the equality of religions have in mind the major world faiths, not splinter sects. This was the form of the objection I got from the student the night I was on the panel. He contended that doctrinal differences between Judaism, Islam, Christianity, Buddhism and Hinduism were superficial and insignificant, that they all believed in the same God. But when I asked him who that God was, he described him as an all-loving Spirit in the universe. The problem with this position is its inconsistency. It insists that doctrine is unimportant, but at the same time assumes doctrinal beliefs about the nature of God that are at loggerheads with those of all the major faiths. Buddhism doesn’t believe in a personal God at all. Judaism, Christianity and Islam believe in a God who holds people accountable for their beliefs and practices and whose attributes could not all be reduced to love. Ironically, the insistence that doctrines do not matter is really a doctrine itself. It holds a specific view of God, which is touted as superior and more enlightened than the beliefs of most major religions. So the proponents of this view do the very thing they forbid in others.


‘Each religion sees part of spiritual truth, but none can see the whole truth.’


Sometimes this point is illustrated with the story of the blind men and the elephant. Several blind men were walking along and came upon an elephant that allowed them to touch and feel it. ‘This creature is long and flexible like a snake’ said the first blind man, holding the elephant’s trunk. ‘Not at all – it is thick and round like a tree trunk,’ said the second blind man, feeling the elephant’s leg. ‘No, it is large and flat,’ said the third blind man, touching the elephant’s side. Each blind man could feel only part of the elephant – none could envisage the entire elephant. In the same way, it is argued, the religions of the world each have a grasp on part of the truth about spiritual reality, but none can see the whole elephant or claim to have a comprehensive vision of the truth.


This illustration backfires on its users. The story is told from the point of view of someone who is not blind. How could you know that each blind man only sees part of the elephant unless you claim to be able to see the whole elephant?


There is an appearance of humility in the protestation that the truth is much greater than any one of us can grasp, but if this is used to invalidate all claims to discern the truth it is in fact an arrogant claim to a kind of knowledge which is superior to [all others] … We have to ask: ‘What is the [absolute] vantage ground from which you claim to be able to relativize all the absolute claims these different scriptures make?’8


How could you possibly know that no religion can see the whole truth unless you yourself have the superior, comprehensive knowledge of spiritual reality you just claimed that none of the religions have?


‘Religious belief is too culturally and historically conditioned to be “truth”.’


When I first came to New York City nearly twenty years ago, I more often heard the objection that all religions are equally true. Now, however, I’m more likely to be told that all religions are equally false. The objection goes like this: ‘All moral and spiritual claims are the product of our particular historical and cultural moment, and therefore no one should claim they can know the Truth, since no one can judge whether one assertion about spiritual and moral reality is truer than another.’ The sociologist Peter L. Berger reveals the serious inconsistency in this common assumption.


In his book A Rumor of Angels Berger recounts how the twentieth century had uncovered ‘the sociology of knowledge’, namely that people believe what they do largely because they are socially conditioned to do so. We like to think that we think for ourselves, but it is not that simple. We think like the people we most admire and need. Everyone belongs to a community that reinforces the plausibility of some beliefs and discourages others. Berger notes that many have concluded from this fact that, because we are all locked into our historical and cultural locations, it is impossible to judge the rightness or wrongness of competing beliefs.


Berger goes on, however, to point out that absolute relativism can only exist if the relativists exempt themselves from their own razor.9 If you infer from the social conditionedness of all belief that ‘no belief can be held as universally true for everyone,’ that itself is a comprehensive claim about everyone that is the product of social conditions – so it cannot be true, on its own terms. ‘Relativity relativizes itself,’ says Berger, so we can’t have relativism ‘all the way down’.10 Our cultural biases make weighing competing truth-claims harder, yes. The social conditionedness of belief is a fact, but it cannot be used to argue that all truth is completely relative or else the very argument refutes itself. Berger concludes that we cannot avoid weighing spiritual and religious claims by hiding behind the cliché that ‘there’s no way to know the Truth’. We must still do the hard work of asking: which affirmations about God, human nature and spiritual reality are true and which are false? We will have to base our life on some answer to that question.


The philosopher Alvin Plantinga has his own version of Berger’s argument. People often say to him, ‘If you were born in Morocco, you wouldn’t even be a Christian, but rather a Muslim.’ He responds:


Suppose we concede that if I had been born of Muslim parents in Morocco rather than Christian parents in Michigan, my beliefs would have been quite different. [But] the same goes for the pluralist… . If the pluralist had been born in [Morocco] he probably wouldn’t be a pluralist. Does it follow that … his pluralist beliefs are produced in him by an unreliable belief-producing process?11


Plantinga and Berger make the same point. You can’t say, ‘All claims about religions are historically conditioned except the one I am making right now.’ If you insist that no one can determine which beliefs are right and wrong, why should we believe what you are saying? The reality is that we all make truth-claims of some sort and it is very hard to weigh them responsibly, but we have no alternative but to try to do so.


‘It is arrogant to insist your religion is right and to convert others to it.’


The noted religion scholar John Hick has written that once you become aware that there are many other equally intelligent and good people in the world who hold different beliefs from you and that you will not be able to convince them otherwise, then it is arrogant for you to continue to try to convert them or to hold your view to be the superior truth.12


Once again there is an inherent contradiction. Most people in the world don’t hold to John Hick’s view that all religions are equally valid, and many of them are equally as good and intelligent as he is, and unlikely to change their views. That would make the statement ‘all religious claims to have a better view of things are arrogant and wrong’ to be, on its own terms, arrogant and wrong.


Many say that it is ethnocentric to claim that our religion is superior to others. Yet isn’t that very statement ethnocentric? Most non-Western cultures have no problem saying that their culture and religion is best. The idea that it is wrong to do so is deeply rooted in Western traditions of self-criticism and individualism. To charge others with the ‘sin’ of ethnocentrism is really a way of saying, ‘Our culture’s approach to other cultures is superior to yours.’ We are then doing the very thing we forbid others to do.13 The historian C. John Sommerville has pointed out that ‘a religion can be judged only on the basis of another religion’. You can’t evaluate a religion except on the basis of some ethical criteria that in the end amounts to your own religious stance.14


By now the fatal flaw in this approach to religion in general and to Christianity in particular should be obvious. Sceptics believe that any exclusive claims to a superior knowledge of spiritual reality cannot be true. But this objection is itself a religious belief. It assumes God is unknowable, or that God is loving but not wrathful, or that God is an impersonal force rather than a person who speaks in Scripture. All of these are unprovable faith assumptions. In addition, their proponents believe they have a superior way to view things. They believe the world would be a better place if everyone dropped the traditional religions’ views of God and truth and adopted theirs. Therefore, their view is also an ‘exclusive’ claim about the nature of spiritual reality. If all such views are to be discouraged, this one should be as well. If it is not narrow to hold this view, then there is nothing inherently narrow about holding to traditional religious beliefs.


Mark Lilla, a professor at the University of Chicago, spoke to a bright young student at Wharton Business School who, to Lilla’s bafflement, had gone forward at a Billy Graham crusade to give his life to Christ. Lilla writes:


I wanted to cast doubt on the step he was about to take, to help him see there are other ways to live, other ways to seek knowledge, love … even self-transformation. I wanted to convince him his dignity depended on maintaining a free, skeptical attitude towards doctrine. I wanted … to save him …


Doubt, like faith, has to be learned. It is a skill. But the curious thing about skepticism is that its adherents, ancient and modern, have so often been proselytizers. In reading them, I’ve often wanted to ask: ‘Why do you care?’ Their skepticism offers no good answer to that question. And I don’t have one for myself.15


Lilla’s wise self-knowledge reveals his doubts about Christianity to be a learned, alternative faith. He believes that the individual’s dignity as a human being rests on doctrinal scepticism – which is, of course, an article of faith. As he admits, he can’t avoid believing that it would be better for people if they adopted his beliefs about reality and human dignity rather than Billy Graham’s.


It is no more narrow to claim that one religion is right than to claim that one way to think about all religions (namely that all are equal) is right. We are all exclusive in our beliefs about religion, but in different ways.


3. Keep religion completely private


Another approach to the divisiveness of religion is to allow that people may privately believe their faith is the truth and may ‘evangelise’ for their faith, but that religious beliefs should be kept out of the public sphere. Influential thinkers such as John Rawls and Robert Audi have argued that, in public political discussions, we may not argue for a moral position unless it has a secular, non-religious grounding. Rawls is well known for insisting that what he calls ‘comprehensive’ religious views be excluded from public discourse.16 Recently a large array of scientists and philosophers signed ‘A Declaration in Defense of Science and Secularism’, which called on the leaders of our government ‘not to permit legislation or executive action to be influenced by religious beliefs’.17 The signatories included Peter Singer, E. O. Wilson, and Daniel C. Dennett. The philosopher Richard Rorty, for example, has argued that religious faith must remain a strictly private affair and must never be brought into discussions of public policy. To ever use an argument grounded in a religious belief is simply a ‘conversation stopper’, with which the non-believer cannot engage.18


To those who complain that this approach discriminates against religion, Rorty and others retort that this policy is simply pragmatic.19 They are not ideologically opposed to religion per se, nor are they seeking to control religious beliefs, so long as they are kept in the private sphere. However, in the public square it is divisive and time-consuming to argue constantly over religion. Religion-based positions are seen as sectarian and controversial, while secular reasoning for moral positions are seen as universal and available to all. Therefore, public discourse should be secular, never religious. Without reference to any divine revelation or confessional tradition, we should work together on the great problems of our time – such as AIDS, poverty, education, and so on. We should keep our religious views to ourselves and unite around policies that ‘work’ best for the most people.


However, Stephen L. Carter of Yale responds that it is impossible to leave religious views behind when we do any kind of moral reasoning at all.


Efforts to craft a public square from which religious conversation is absent, no matter how thoughtfully worked out, will always in the end say to those of organized religion that they alone, unlike everybody else, must enter public dialogue only after leaving behind that part of themselves that they may consider the most vital.20


How can Carter make such a claim? Let’s begin by asking what religion is. Some say it is a form of belief in God. But that would not fit Zen Buddhism, which does not really believe in God at all. Some say it is belief in the supernatural. But that does not fit Hinduism, which does not believe in a supernatural realm beyond the material world, but only a spiritual reality within the empirical. What is religion then? It is a set of beliefs that explain what life is all about, who we are, and the most important things that human beings should spend their time doing. For example, some think that this material world is all there is, that we are here by accident and when we die we just rot, and therefore the important thing is to choose to do what makes you happy and not let others impose their beliefs on you. Notice that though this is not an explicit, ‘organised’ religion, it contains a master narrative, an account about the meaning of life along with a recommendation for how to live based on that account of things.


Some call this a ‘worldview’ while others call it a ‘narrative identity’. In either case it is a set of faith-assumptions about the nature of things. It is an implicit religion. Broadly understood, faith in some view of the world and human nature informs everyone’s life. Everyone lives and operates out of some narrative identity, whether it is thought out and reflected upon or not. All who say ‘You ought to do this’ or ‘You shouldn’t do that’ reason out of such an implicit moral and religious position. Pragmatists say that we should leave our deeper worldviews behind and find consensus about ‘what works’ – but our view of what works is determined by (to use a Wendell Berry title) what we think people are for. Any picture of happy human life that ‘works’ is necessarily informed by deep-seated beliefs about the purpose of human life.21 Even the most secular pragmatists come to the table with deep commitments and narrative accounts of what it means to be human.


Rorty insists that religion-based beliefs are conversation stoppers. But all of our most fundamental convictions about things are beliefs that are nearly impossible to justify to those who don’t share them. Secular concepts such as ‘self-realisation’ and ‘autonomy’ are impossible to prove and are ‘conversation stoppers’ just as much as appeals to the Bible.22


Statements that seem to be common sense to the speakers are nonetheless often profoundly religious in nature. Imagine that Ms A argues that all the safety nets for the poor should be removed, in the name of ‘survival of the fittest’. Ms B might respond, ‘The poor have the right to a decent standard of living – they are human beings like the rest of us!’ Ms A could then come back with the fact that many bioethicists today think the concept of ‘human’ is artificial and impossible to define. She might continue that there is no possibility of treating all living organisms as ends rather than means and that some always have to die that others may live. That is simply the way nature works. If Ms B counters with a pragmatic argument, that we should help the poor simply because it makes society work better, Ms A could come up with many similar pragmatic arguments about why letting some of the poor just die would be even more efficient. Now Ms B would be getting angry. She would respond heatedly that starving the poor is simply unethical, but Ms A could retort, ‘Who says ethics must be the same for everyone?’ Ms B would finally exclaim: ‘I wouldn’t want to live in a society like the one you are describing!’


In this interchange Ms B has tried to follow John Rawls and find universally accessible, ‘neutral and objective’ arguments that would convince everyone that we must not starve the poor. She has failed because there are none. In the end Ms B affirms the equality and dignity of human individuals simply because she believes it is true and right. She takes as an article of faith that people are more valuable than rocks or trees – though she can’t prove such a belief scientifically. Her public policy proposals are ultimately based on a religious stance.23


This leads a legal theorist, Michael J. Perry, to conclude that it is ‘quixotic, in any event, to attempt to construct an airtight barrier between religiously grounded moral discourse … and [secular] discourse in public political argument’.24 Rorty and others argue that religious argument is too controversial, but Perry retorts in Under God? Religious Faith and Liberal Democracy that secular grounds for moral positions are no less controversial than religious grounds, and a very strong case can be made that all moral positions are at least implicitly religious. Ironically, insisting that religious reasoning be excluded from the public square is itself a controversial ‘sectarian’ point of view.25


When you come out into the public square it is impossible to leave your convictions about ultimate values behind. Let’s take marriage and divorce laws as a case study. Is it possible to craft laws that we all agree ‘work’ apart from particular worldview commitments? I don’t believe so. Your views of what is right will be based on what you think the purpose of marriage is. If you think marriage is mainly for the rearing of children to benefit the whole society, then you will make divorce very difficult. If you think the purpose of marriage is more primarily for the happiness and emotional fulfilment of the adults who enter it, you will make divorce much easier. The former view is grounded in a view of human flourishing and well-being in which the family is more important than the individual, as is seen in the moral traditions of Confucianism, Judaism and Christianity. The latter approach is a more individualistic view of human nature based on the Enlightenment’s understanding of things. The divorce laws you think ‘work’ will depend on prior beliefs about what it means to be happy and fully human.26 There is no objective, universal consensus about what that is. Although many continue to call for the exclusion of religious views from the public square, increasing numbers of thinkers, both religious and secular, are admitting that such a call is itself religious.27


Christianity Can Save the World


I’ve argued against the effectiveness of all the main efforts to address the divisiveness of religion in our world today. Yet I strongly sympathise with their purpose. Religion can certainly be one of the major threats to world peace. At the beginning of the chapter I outlined the ‘slippery slope’ that every religion tends to set up in the human heart. This slippery slope leads all too easily to oppression. However, within Christianity – robust, orthodox Christianity – there are rich resources that can make its followers agents for peace on earth. Christianity has within itself remarkable power to explain and expunge the divisive tendencies within the human heart.


Christianity provides a firm basis for respecting people of other faiths. Jesus assumes that non-believers in the culture around them will gladly recognise much Christian behaviour as ‘good’ (Matthew 5:16; cf. 1 Peter 2:12). That assumes some overlap between the Christian constellation of values and those of any particular culture28 and of any other religion.29 Why would this overlap exist? Christians believe that all human beings are made in the image of God, capable of goodness and wisdom. The biblical doctrine of the universal image of God, therefore, leads Christians to expect non-believers will be better than any of their mistaken beliefs could make them. The biblical doctrine of universal sinfulness also leads Christians to expect believers will be worse in practice than their orthodox beliefs should make them. So there will be plenty of ground for respectful co-operation.


Christianity not only leads its members to believe people of other faiths have goodness and wisdom to offer, it also leads them to expect that many will live lives morally superior to their own. Most people in our culture believe that, if there is a God, we can relate to him and go to heaven through leading a good life. Let’s call this the ‘moral improvement’ view. Christianity teaches the very opposite. In the Christian understanding, Jesus does not tell us how to live so we can merit salvation. Rather, he comes to forgive and save us through his life and death in our place. God’s grace does not come to people who morally outperform others, but to those who admit their failure to perform and who acknowledge their need for a Saviour.


Christians, then, should expect to find non-believers who are much nicer, kinder, wiser and better than they are. Why? Christian believers are not accepted by God because of their moral performance, wisdom or virtue, but because of Christ’s work on their behalf. Most religions and philosophies of life assume that one’s spiritual status depends on your religious attainments. This naturally leads adherents to feel superior to those who don’t believe and behave as they do. The Christian gospel, in any case, should not have that effect.


It is common to say that ‘fundamentalism’ leads to violence, yet as we have seen, all of us have fundamental, unprovable faith-commitments that we think are superior to those of others. The real question, then, is which fundamentals will lead their believers to be the most loving and receptive to those with whom they differ? Which set of unavoidably exclusive beliefs will lead us to humble, peace-loving behaviour?


One of the paradoxes of history is the relationship between the beliefs and the practices of the early Christians as compared to those of the culture around them.


The Graeco-Roman world’s religious views were open and seemingly tolerant – everyone had his or her own God. The practices of the culture were quite brutal, however. The Graeco-Roman world was highly stratified economically, with a huge distance between the rich and poor. By contrast, Christians insisted that there was only one true God, the dying Saviour Jesus Christ. Their lives and practices were, however, remarkably welcoming to those that the culture marginalised. The early Christians mixed people from different races and classes in ways that seemed scandalous to those around them. The Graeco-Roman world tended to despise the poor, but Christians gave generously not only to their own poor but to those of other faiths. In broader society, women had very low status, being subjected to high levels of female infanticide, forced marriages and lack of economic equality. Christianity afforded women much greater security and equality than had previously existed in the ancient classical world.30 During the terrible urban plagues of the first two centuries, Christians cared for all the sick and dying in the city, often at the cost of their lives.31


Why would such an exclusive belief system lead to behaviour that was so open to others? It was because Christians had within their belief system the strongest possible resource for practising sacrificial service, generosity and peace-making. At the very heart of their view of reality was a man who died for his enemies, praying for their forgiveness. Reflection on this could only lead to a radically different way of dealing with those who were different from them. It meant they could not act in violence and oppression toward their opponents.


We cannot skip lightly over the fact that there have been injustices done by the church in the name of Christ, yet who can deny that the force of Christians’ most fundamental beliefs can be a powerful impetus for peace-making in our troubled world?





TWO

HOW COULD A GOOD GOD ALLOW SUFFERING?



‘I just don’t believe the God of Christianity exists,’ said Hillary, an English undergraduate. ‘God allows terrible suffering in the world. So he might be either all-powerful but not good enough to end evil and suffering, or else he might be all-good but not powerful enough to end evil and suffering. Either way the all-good, all-powerful God of the Bible couldn’t exist.’1


‘This isn’t a philosophical issue to me,’ added Rob, Hillary’s boyfriend. ‘This is personal. I won’t believe in a God who allows suffering, even if he, she or it exists. Maybe God exists. Maybe not. But if he does, he can’t be trusted.’


FOR many people it is not the exclusivity of Christianity that poses the biggest problem, it is the presence of evil and suffering in the world. Some find unjust suffering to be a philosophical problem, calling into question the very existence of God. For others it is an intensely personal issue. They don’t care about the abstract question of whether God exists or not—they refuse to trust or believe in any God who allows history and life to proceed as it has.


In December 2004, a massive tsunami killed more than 250,000 people around the rim of the Indian Ocean. Over the following weeks, newspapers and magazines were full of letters and articles asking ‘Where was God?’ One reporter wrote: ‘If God is God, he’s not good. If God is good, he’s not God. You can’t have it both ways, especially after the Indian Ocean catastrophe.’2 Despite the confident assertion of the columnist, the effort to demonstrate that evil disproves the existence of God ‘is now acknowledged on (almost) all sides to be completely bankrupt’.3 Why?


Evil and Suffering Isn’t Evidence Against God


Philosopher J. L. Mackie makes this case against God in his book The Miracle of Theism (Oxford, 1982). He states it this way: If a good and powerful God exists, he would not allow pointless evil, but because there is much unjustifiable, pointless evil in the world, the traditional good and powerful God could not exist. Some other god or no god may exist, but not the traditional God.4 Many other philosophers have identified a major flaw in this reasoning. Tucked away within the assertion that the world is filled with pointless evil is a hidden premise, namely, that if evil appears pointless to me, then it must be pointless.


This reasoning is, of course, fallacious. Just because you can’t see or imagine a good reason why God might allow something to happen doesn’t mean there can’t be one. Again we see lurking within supposedly hard-nosed scepticism an enormous faith in one’s own cognitive faculties. If our minds can’t plumb the depths of the universe for good answers to suffering, well, then, there can’t be any! This is blind faith of a high order.


The fallacy at the heart of this argument has been illustrated by the ‘no-see-ums’ illustration of Alvin Plantinga. If you look into your kennel for a St Bernard, and you don’t see one, it is reasonable to assume that there is no St Bernard in your kennel. But if you look into your kennel for a ‘no-see-um’ (an extremely small insect with a bite out of all proportion to its size) and you don’t see any, it is not reasonable to assume they aren’t there. Because, after all, no one can see ’em. Many assume that if there were good reasons for the existence of evil, they would be accessible to our minds, more like St Bernards than like no-see-ums, but why should that be the case?5


This argument against God doesn’t hold up, not only to logic but also to experience. As a pastor, I’ve often preached on the story of Joseph in Genesis. Joseph was an arrogant young man who was hated by his brothers. In their anger at him, they imprisoned him in a pit and then sold him into a life of slavery and misery in Egypt. Doubtless Joseph prayed to God to help him escape, but no help was forthcoming, and into slavery he went. Though he experienced years of bondage and misery, Joseph’s character was refined and strengthened by his trials. Eventually he rose up to become a prime minister of Egypt who saved thousands of lives and even his own family from starvation. If God had not allowed Joseph’s years of suffering, he never would have been such a powerful agent for social justice and spiritual healing.


Whenever I preach on this text, I hear from many people who identify with that narrative. Many people have to admit that most of what they really needed for success in life came to them through their most difficult and painful experiences. Some look back on an illness and recognise that it was an irreplaceable season of personal and spiritual growth for them. I have survived a bout with cancer and my wife has suffered with Crohn’s disease for years, and we would both attest to this.


I knew a man in my first parish who had lost most of his eyesight after he was shot in the face during a drug deal gone bad. He told me that he had been an extremely selfish and cruel person, but he had always blamed his constant legal and relational problems on others. The loss of his sight had devastated him, but it had also profoundly humbled him. ‘As my physical eyes were closed, my spiritual eyes were opened, as it were. I finally saw how I’d been treating people. I changed, and now for the first time in my life I have friends, real friends. It was a terrible price to pay, and yet I must say it was worth it. I finally have what makes life worthwhile.’


Though none of these people are grateful for the tragedies themselves, they would not trade the insight, character and strength they had gained from them for anything. With time and perspective most of us can see good reasons for at least some of the tragedy and pain that occurs in life. Why couldn’t it be possible that, from God’s vantage point, there are good reasons for all of them?


If you have a God great and transcendent enough to be mad at because he hasn’t stopped evil and suffering in the world, then you have (at the same moment) a God great and transcendent enough to have good reasons for allowing it to continue that you can’t know. Indeed, you can’t have it both ways.


Evil and Suffering May Be (If Anything) Evidence for God


Horrendous, inexplicable suffering, though it cannot disprove God, is nonetheless a problem for the believer in the Bible. However, it is perhaps an even greater problem for non-believers. C. S. Lewis described how he had originally rejected the idea of God because of the cruelty of life. Then he came to realise that evil was even more problematic for his new atheism. In the end, he realised that suffering provided a better argument for God’s existence than one against it.


My argument against God was that the universe seemed so cruel and unjust. But how had I got this idea of ‘just’ and ‘unjust’? … What was I comparing this universe with when I called it unjust? … Of course I could have given up my idea of justice by saying it was nothing but a private idea of my own. But if I did that, then my argument against God collapsed too – for the argument depended on saying that the world was really unjust, not simply that it did not happen to please my private fancies… . Consequently atheism turns out to be too simple.6


Lewis recognised that modern objections to God are based on a sense of fair play and justice. People, we believe, ought not to suffer, be excluded, die of hunger or oppression. But the evolutionary mechanism of natural selection depends on death, destruction and violence of the strong against the weak – these things are all perfectly natural. On what basis, then, does the atheist judge the natural world to be horribly wrong, unfair and unjust? The non-believer in God doesn’t have a good basis for being outraged at injustice, which, as Lewis points out, was the reason for objecting to God in the first place. If you are sure that this natural world is unjust and filled with evil, you are assuming the reality of some extra-natural (or supernatural) standard by which to make your judgement. The philosopher Alvin Plantinga said it like this:


Could there really be any such thing as horrifying wickedness [if there were no God and we just evolved]? I don’t see how. There can be such a thing only if there is a way that rational creatures are supposed to live, obliged to live… . A [secular] way of looking at the world has no place for genuine moral obligation of any sort … and thus no way to say there is such a thing as genuine and appalling wickedness. Accordingly, if you think there really is such a thing as horrifying wickedness (… and not just an illusion of some sort), then you have a powerful … argument [for the reality of God].7


In short, the problem of tragedy, suffering and injustice is a problem for everyone. It is at least as big a problem for non-belief in God as for belief. It is therefore a mistake, though an understandable one, to think that if you abandon belief in God it somehow makes the problem of evil easier to handle.


A woman in my church once confronted me about sermon illustrations in which evil events turned out for the good. She had lost a husband in an act of violence during a robbery. She also had several children with severe mental and emotional problems. She insisted that for every one story in which evil turns out for good there are one hundred in which there is no conceivable silver lining. In the same way, much of the discussion so far in this chapter may sound cold and irrelevant to a real-life sufferer. ‘So what if suffering and evil doesn’t logically disprove God?’ such a person might say. ‘I’m still angry. All this philosophising does not get the Christian God “off the hook” for the world’s evil and suffering!’ In response the philosopher Peter Kreeft points out that the Christian God came to earth to deliberately put himself on the hook of human suffering. In Jesus Christ, God experienced the greatest depths of pain. Therefore, though Christianity does not provide the reason for each experience of pain, it provides deep resources for actually facing suffering with hope and courage rather than bitterness and despair.


Comparing Jesus to the Martyrs


The Gospel narratives all show that Jesus did not face his approaching death with anything like the aplomb and fearlessness that was widely expected in a spiritual hero. The well-known Maccabean martyrs, who suffered under the Syrian rule of Antiochus Epiphanes, were the paradigms for spiritual courage in the face of persecution. They were famous for speaking defiantly and confidently of God even as they were having limbs cut off. Contrast that with the demeanour of Jesus, who is depicted as profoundly shaken by his impending doom. ‘… He began to be deeply distressed and troubled’ saying, ‘My soul is overwhelmed with sorrow to the point of death’ (Mark 14:33-34). Luke describes Jesus before his death as being in ‘agony’ and describes a man with all the signs of being in physical shock (Luke 22:44). Matthew, Mark and Luke all show Jesus trying to avoid death, asking the Father if there isn’t some way out of it (‘If it be your will … take this cup from me’ – Mark 14:36; Luke 22:42). Finally, on the cross itself, Jesus does not, as the Maccabean martyrs, confidently call onlookers to be faithful to God. Rather, he cries out that God has forsaken him (Matthew 27:46).


On the cross, Jesus suffered a three-hour-long death by slow suffocation and blood loss. As terribly painful as that was, there have been far more excruciating and horrible deaths that martyrs have faced with far greater confidence and calmness. Two famous examples are Hugh Latimer and Nicholas Ridley, who were burned at the stake at Oxford in 1555 for their Protestant convictions. As the flames leapt up, Latimer was heard to say calmly, ‘Be of good comfort, Mr Ridley, and play the man! We shall this day light such a candle by God’s grace, in England, as I trust never shall be put out.’


Why was Jesus so much more overwhelmed by his death than others have been, even more than his own followers?


The Suffering of God


To understand Jesus’s suffering at the end of the Gospels, we must remember how he is introduced at their beginning. The Gospel writer John, in his first chapter, introduces us to the mysterious but crucial concept of God as tri-personal. The Son of God was not created but took part in creation and has lived throughout all eternity ‘in the bosom of the Father’ (John 1:18) – that is, in a relationship of absolute intimacy and love. But at the end of his life he was cut off from the Father.


There may be no greater inner agony than the loss of a relationship we desperately want. If a mild acquaintance turns on you, condemns and criticises you, and says she never wants to see you again, it is painful. If someone you’re dating does the same thing, it is qualitatively more painful. But if your spouse does this to you, or if one of your parents does this to you when you’re still a child, the psychological damage is infinitely worse.


We cannot fathom, however, what it would be like to lose not just spousal love or parental love that has lasted several years, but the infinite love of the Father that Jesus had from all eternity. Jesus’ sufferings would have been eternally unbearable. Christian theology has always recognised that Jesus bore, as the substitute in our place, the endless exclusion from God that the human race has merited. In the Garden of Gethsemane, even the beginning and foretaste of this experience began to put Jesus into a state of shock. New Testament scholar Bill Lane writes: ‘Jesus came to be with the Father for an interlude before his betrayal, but found hell rather than heaven opened before him, and he staggered.’8 On the cross, Jesus’s cry of dereliction – ‘My God, my God, why have you forsaken me?’ – is a deeply relational statement. Lane writes: ‘The cry has a ruthless authenticity … Jesus did not die renouncing God. Even in the inferno of abandonment he did not surrender his faith in God but expressed his anguished prayer in a cry of affirmation, “My God, my God”.’9 Jesus still uses the language of intimacy – ‘my God’ – even as he experiences infinite separation from the Father.


Redemption and Suffering


The death of Jesus was qualitatively different from any other death. The physical pain was nothing compared to the spiritual experience of cosmic abandonment.10 Christianity alone among the world religions claims that God became uniquely and fully human in Jesus Christ and therefore knows firsthand despair, rejection, loneliness, poverty, bereavement, torture and imprisonment. On the cross he went beyond even the worst human suffering and experienced cosmic rejection and pain that exceeds ours as infinitely as his knowledge and power exceeds ours. In his death, God suffers in love, identifying with the abandoned and godforsaken.11 Why did he do it? The Bible says that Jesus came on a rescue mission for creation. He had to pay for our sins so that some day he can end evil and suffering without ending us.


Let’s see where this has brought us. If we again ask the question: ‘Why does God allow evil and suffering to continue?’ and we look at the cross of Jesus, we still do not know what the answer is. However, we now know what the answer isn’t. It can’t be that he doesn’t love us. It can’t be that he is indifferent or detached from our condition. God takes our misery and suffering so seriously that he was willing to take it on himself. Albert Camus understood this when he wrote:


[Christ] the god-man suffers too, with patience. Evil and death can no longer be entirely imputed to him since he suffers and dies. The night on Golgotha is so important in the history of man only because, in its shadows, the divinity ostensibly abandoned its traditional privilege, and lived through to the end, despair included, the agony of death. Thus is explained the ‘Lama sabachthani’ and the frightful doubt of Christ in agony.12


So, if we embrace the Christian teaching that Jesus is God and that he went to the cross, then we have deep consolation and strength to face the brutal realities of life on earth. We can know that God is truly Immanuel – God with us – even in our worst sufferings.


Resurrection and Suffering


I think we need something more than knowing God is with us in our difficulties. We also need hope that our suffering is ‘not in vain’. Have you ever noticed how desperate the families of lost loved ones are to say that? They work to reform laws or change social conditions that led to the death. They need to believe that the death of their loved ones has led to new life, that the injustice has led to greater justice.


For the one who suffers, the Christian faith provides as a resource not just its teaching on the cross but also the fact of the resurrection. The Bible teaches that the future is not an immaterial ‘paradise’ but a new heaven and a new earth. In Revelation 21, we do not see human beings being taken out of this world into heaven, but rather heaven coming down and cleansing, renewing and perfecting this material world. The secular view of things, of course, sees no future restoration after death or history. And Eastern religions believe we lose our individuality and return to the great All-soul, so our material lives in this world are gone for ever. Even religions that believe in a heavenly paradise consider it a consolation for the losses and pain of this life and all the joys that might have been.


The biblical view of things is resurrection—not a future that is just a consolation for the life we never had but a restoration of the life you always wanted. This means that every horrible thing that ever happened will not only be undone and repaired but will in some way make the eventual glory and joy even greater.


A few years ago I had a horrible nightmare in which I dreamed that everyone in my family had died. When I awoke my relief was enormous – but there was much more than just relief. My delight in each member of my family was tremendously enriched. I looked at each one and realised how grateful I was for them, how deeply I loved them. Why? My joy had been greatly magnified by the nightmare. My delight on awakening took the terror up into itself, as it were, so that in the end my love for them was only greater for my having lost them and found them again. This same dynamic is at work when you lose some possession you take for granted. When you find it again (having thought it was gone for ever) you cherish and appreciate it in a far deeper way.


In Greek (specifically Stoic) philosophy there was a belief that history was an endless cycle. Every so often the universe would wind down and burn up in a great conflagration called a palengenesia, after which history, having been purified, started over. But in Matthew 19:28 Jesus spoke of his return to earth as the palingenesis. ‘I tell you the truth, at the renewal of all things (Greek palingenesis), the Son of Man will sit on his glorious throne.’ This was a radically new concept. Jesus insisted that his return will be with such power that the very material world and universe will be purged of all decay and brokenness. All will be healed and all might-have-beens will be.


Just after the climax of the trilogy The Lord of the Rings, Sam Gamgee discovers that his friend Gandalf was not dead (as he thought) but alive. He cries, ‘I thought you were dead! But then I thought I was dead myself! Is everything sad going to come un-true?’13 The answer of Christianity to that question is – yes. Everything sad is going to come untrue and it will somehow be greater for having once been broken and lost.


Embracing the Christian doctrines of the incarnation and cross brings profound consolation in the face of suffering. The doctrine of the resurrection can instil us with a powerful hope. It promises that we will get the life we most longed for, but it will be an infinitely more glorious world than if there had never been the need for bravery, endurance, sacrifice or salvation.14


Dostoevsky put it perfectly when he wrote:


I believe like a child that suffering will be healed and made up for, that all the humiliating absurdity of human contradictions will vanish like a pitiful mirage, like the despicable fabrication of the impotent and infinitely small Euclidean mind of man, that in the world’s finale, at the moment of eternal harmony, something so precious will come to pass that it will suffice for all hearts, for the comforting of all resentments, for the atonement of all the crimes of humanity, of all the blood that they’ve shed; that it will make it not only possible to forgive but to justify all that has happened.15


More succinctly, C. S. Lewis wrote:


They say of some temporal suffering, ‘No future bliss can make up for it,’ not knowing that Heaven, once attained, will work backwards and turn even that agony into a glory.16


This is the ultimate defeat of evil and suffering. It will not only be ended but so radically vanquished that what has happened will only serve to make our future life and joy infinitely greater.





THREE

CHRISTIANITY IS A STRAITJACKET



‘Christians believe that they have the absolute truth that everyone else has to believe – or else,’ said Keith, a young artist living in Brooklyn. ‘That attitude endangers everyone’s freedom.’


‘Yes,’ agreed Chloe, another young artist. ‘A “one-Truth-fits all” approach is just too confining. The Christians I know don’t seem to have the freedom to think for themselves. I believe each individual must determine truth for him- or herself.’


IS a belief in absolute truth the enemy of freedom? Most people I’ve met in New York City believe that it is. Christianity names some beliefs ‘heresy’ and some practices ‘immoral’. It bars from its community those who transgress its doctrinal and moral boundaries. This seems to contemporary observers to endanger civic freedom, because it divides rather than unites our population. It also appears to be culturally narrow, failing to recognise that various cultures have different perspectives on reality. Finally, it seems to enslave or at least infantilise its members, determining what they must believe and practise in every particular. M. Scott Peck told of counselling a woman named Charlene who said about Christianity: ‘There’s no room for me in that. That would be my death! … I don’t want to live for God. I will not. I want to live for … my own sake.’1 Charlene believed Christianity would stifle her creativity and growth. So did early-twentieth-century social activist Emma Goldman, who called Christianity ‘the leveler of the human race, the breaker of man’s will to dare and to do … an iron net, a strait-jacket which does not let him expand or grow’.2


At the end of the movie I, Robot (2004), the robot named Sonny has fulfilled the objectives in his design program. But now he realises he no longer has a purpose. The movie concludes with a dialogue between Sonny and the other main character, Detective Spooner.


Sonny: Now that I have fulfilled my purpose, I don’t know what to do.


Detective Spooner: I guess you’ll have to find your way like the rest of us, Sonny … That’s what it means to be free.


In this view, ‘freedom’ means that there is no overarching purpose for which we were created. If there were, we would be obligated to conform to it and to fulfil it, and that is limiting. True freedom is freedom to create your own meaning and purpose. The Supreme Court has enshrined this view in law when it opined ‘the heart of liberty’ is to ‘define one’s own concept of existence, of the meaning of the universe’.3 Stephen Jay Gould concurs:


We are here because one odd group of fishes had a peculiar fin anatomy that could transform into legs for terrestrial creatures; because comets struck the earth and wiped out dinosaurs, thereby giving mammals a chance not otherwise available… . We may yearn for a ‘higher’ answer – but none exists. This explanation, though superficially troubling, if not terrifying, is ultimately liberating and exhilarating. We cannot read the meaning of life passively in the facts of nature. We must construct these answers for ourselves …4


Christianity looks like an enemy of social cohesion, cultural adaptability and even authentic personhood. However, this objection is based on mistakes about the nature of truth, community, Christianity, and of liberty itself.


Truth Is Unavoidable


The French philosopher Foucault writes: ‘Truth is a thing of this world. It is produced only by multiple forms of constraint and that includes the regular effects of power.’5 Inspired by Foucault, many say that all truth-claims are power plays. When you claim to have the truth, you are trying to get power and control over other people. Foucault was a disciple of Nietzsche, and to their credit they used this analysis on both the Left and the Right. If you claimed ‘everyone should do justice to the poor’ in front of Nietzsche, he would question whether you said that because you really loved justice and the poor or because you wanted to start a revolution that would give you control and power.


However, the objection that all truth is a power play falls prey to the same problem as the objection that all truth is culturally conditioned. If you try to explain away all assertions of truth as one or the other or something else you find yourself in an untenable position. C. S. Lewis writes in The Abolition of Man:


But you cannot go on ‘explaining away’ for ever: you will find that you have explained explanation itself away. You cannot go on ‘seeing through’ things for ever. The whole point of seeing through something is to see something through it. It is good that the window should be transparent, because the street or garden beyond it is opaque. How if you saw through the garden too? … a wholly transparent world is an invisible world. To ‘see through’ all things is the same as not to see.6


If you say all truth-claims are power plays, then so is your statement. If you say (like Freud) that all truth-claims about religion and God are just psychological projections to deal with your guilt and insecurity, then so is your statement. To see through everything is not to see.


Foucault was pressing the truth of his analysis on others even as he denied the very category of truth. Some kind of truth-claim, then, seems unavoidable. The inconsistency of working against oppression when you refuse to admit there is such a thing as truth is the reason that postmodern ‘theory’ and ‘deconstruction’ is perhaps on the wane.7 G. K. Chesterton made this very same point nearly a hundred years ago:


The new rebel is a sceptic, and will not trust anything … [but] therefore he can never be really a revolutionary. For all denunciation implies a moral doctrine of some kind… . Therefore the modern man in revolt has become practically useless for all purposes of revolt. By rebelling against everything he has lost his right to rebel against anything… . There is a thought that stops thought. That is the only thought that ought to be stopped.8


Community Can’t Be Completely Inclusive


Christianity requires particular beliefs in order to be a member of its community. It is not open to all. This is socially divisive, critics argue. Human communities should instead be completely inclusive, open to all on the basis of our common humanity. Proponents of this view point out that many urban neighbourhoods contain residents of different races and religious beliefs who nonetheless live and work together as a community. All that is required for such community life is that each person respects the privacy and rights of others and works for equal access to education, jobs and political decision-making for all. Common moral beliefs are not necessary, it is said, in a ‘liberal democracy’.


Unfortunately, the view just expressed is a vast oversimplification. Liberal democracy is based on an extensive list of assumptions – a preference of individual to community rights, a division between private and public morality, and the sanctity of personal choice. All of these beliefs are foreign to many other cultures.9 A liberal democracy is based then (as is every community) on a shared set of very particular beliefs. Western society is based on shared commitments to reason, rights and justice, even though there is no universally recognised definition of any of these.10 Every account of justice and reason is embedded in a set of some particular beliefs about the meaning of human life that is not shared with everyone.11 The idea of a totally inclusive community is, therefore, an illusion.12 Every human community holds in common some beliefs that necessarily create boundaries, including some people and excluding others from its circle.


Consider an illustration. Imagine that one of the board members of the local Gay, Lesbian and Transgender Community Centre announces, ‘I’ve had a religious experience and now I believe homosexuality is a sin.’ As the weeks go by, he persists in making that assertion. Imagine that a board member of the Alliance Against Same-Sex Marriage announces, ‘I discovered that my son is gay and I think he has the right to marry his partner.’ No matter how personally gracious and flexible the members of each group are, the day will come when each group will have to say, ‘You must step off the board because you don’t share a common commitment with us.’ The first of these communities has the reputation for being inclusive and the second for being exclusive, but, in practice, both of them operate in almost the very same way. Each is based on common beliefs that act as boundaries, including some and excluding others. Neither community is being ‘narrow’ – they are just being communities.


Any community that did not hold its members accountable for specific beliefs and practices would have no corporate identity and would not really be a community at all.13 We cannot consider a group exclusive simply because it has standards for its members. Is there then no way to judge whether a community is open and caring rather than narrow and oppressive? Yes, there is. Here is a far better set of tests: which community has beliefs that lead its members to treat people in other communities with love and respect – to serve them and meet their needs? Which community’s beliefs lead it to demonise and attack those who violate their boundaries rather than treating them with kindness, humility and winsomeness? We should criticise Christians when they are condemning and ungracious to unbelievers.14 But we should not criticise churches when they maintain standards for membership in accord with their beliefs. Every community must do the same.


Christianity Isn’t Culturally Rigid


Christianity is also reputed to be a cultural straitjacket. It allegedly forces people from diverse cultures into a single iron mould. It is seen as an enemy of pluralism and multiculturalism. In reality, Christianity has been more adaptive (and maybe less destructive) of diverse cultures than secularism and many other worldviews.


The pattern of Christian expansion differs from that of every other world religion. The centre and majority of Islam’s population is still in the place of its origin – the Middle East. The original lands that have been the demographic centres of Hinduism, Buddhism and Confucianism have remained so. By contrast, Christianity was first dominated by Jews and centred in Jerusalem. Later it was dominated by Hellenists and centred in the Mediterranean. Later the faith was received by the barbarians of Northern Europe and Christianity came to be dominated by western Europeans and then North Americans. Today most Christians in the world live in Africa, Latin America and Asia. Christianity soon will be centred in the southern and eastern hemispheres.


Two case studies are instructive. In 1900, Christians comprised 9 per cent of the African population and were outnumbered by Muslims four to one. Today, Christians comprise 44 per cent of the population,15 and in the 1960s passed Muslims in number.16 This explosive growth is now beginning in China.17 Christianity is growing not only among the peasantry, but also among the social and cultural establishment, including the Communist party. At the current rate of growth, within thirty years Christians will constitute 30 per cent of the Chinese population of 1.5 billion.18


Why has Christianity grown so explosively in these places? African scholar Lamin Sanneh gives a most intriguing answer. Africans, he said, had a long tradition of belief in a supernatural world of good and evil spirits. When Africans began to read the Bible in their own languages many began to see in Christ the final solution to their own historic longings and aspirations as Africans.19 Sanneh writes:


Christianity answered this historical challenge by a reorientation of the worldview… . People sensed in their hearts that Jesus did not mock their respect for the sacred nor their clamor for an invincible Savior, and so they beat their sacred drums for him until the stars skipped and danced in the skies. After that dance the stars weren’t little anymore. Christianity helped Africans to become renewed Africans, not re-made Europeans.20


Sanneh argues that secularism with its anti-supernaturalism and individualism is much more destructive of local cultures and ‘African-ness’ than Christianity is. In the Bible, Africans read of Jesus’ power over supernatural and spiritual evil and of his triumph over it on the cross. When Africans become Christians, their African-ness is converted, completed and resolved, not replace with European-ness or something else.21 Through Christianity, Africans get distance enough to critique their traditions yet still inhabit them.22


An interesting example of cultural adaptation is my own congregation, Redeemer Presbyterian Church of Manhattan. Its growth in this environment has surprised, even shocked observers. I am repeatedly asked, ‘How are you reaching thousands of young adults in such a secular place?’ The answer is that Christianity has done in New York City what it has done in all the other places that it has grown. It has adapted significantly and positively to the surrounding culture without compromising its main tenets.


Redeemer’s basic doctrines – the deity of Christ, the infallibility of the Bible, the necessity of spiritual rebirth through faith in Christ’s atoning death – are in unity with the orthodox, supernaturalist beliefs of the evangelical and Pentecostal churches of Africa, Asia, Latin America and the US South and Midwest. These beliefs often put us in conflict with views and practices of many people in the city. At the same time, we have been delighted to embrace many other aspects of urban, pluralistic culture. We emphasise the arts, value racial diversity, stress the importance of working for justice in the city for all its inhabitants, and communicate in the language and with the sensibility of our city-centre culture. Most of all we stress the grace of a Saviour who ate with people the establishment called ‘sinners’ and loved those who opposed him. All of these things are very important to Manhattan residents.


As a result, Redeemer attracts and reaches a very diverse, urban congregation. At one Redeemer Sunday service my wife, Kathy, was introduced to a man sitting in front of her, brought to church by John DeLorean. He was a speechwriter for a conservative Republican presidential candidate. Shortly thereafter she was tapped on the shoulder by a woman sitting behind her who wanted to introduce another guest. She had brought to church a man who was Madonna’s chief songwriter at the time. Kathy was delighted they were both there, but she hoped they wouldn’t meet each other before they had heard the sermon!


Some years ago a man from a southern US state visited Redeemer. He had heard that though we held to orthodox Christian doctrine, we had grown large in the midst of a sceptical, secular city. He expected to find that we were attracting people with avant-garde music, video monitors and clips, dramatic sketches, exceptionally hip settings and other kinds of eye-catching spectacle. To his surprise he found a simple and traditional service that, on the surface, seemed identical to those in his more conservative part of the world. Yet he could also see that the congregation contained many people who wouldn’t have ever attended the churches he knew. After the service he met me and then said, ‘This is a complete mystery to me. Where are the dancing bears? Where are the gimmicks? Why are these people here?’


I directed him to some ‘downtown art-types’ who had been coming to Redeemer for some time. They suggested that he look beneath the surface. One person said that the difference between Redeemer and other churches was profound, and lay in ‘irony, charity and humility’. They said Redeemer lacked the pompous and highly sentimental language they found emotionally manipulative in other churches. Instead, Redeemer people addressed others with gentle, self-deprecating irony. Not only that, but beliefs were held here in charity and with humility, making Manhattanites feel included and welcomed, even if they disagreed with some of Redeemer’s beliefs. Most of all, they said, teaching and communication at Redeemer was intelligent and nuanced, showing sensitivity where they were sensitive.


All of these emphases meet with approval in Manhattan, but each one is grounded in historic Christian doctrine. For example, the emphasis on racial diversity comes right out of St Paul’s letter to the Ephesians, chapter 2, in which Paul claims that the racial diversity of the church is an important witness to the truth of the Christian message. To take another example, Reinhold Niebuhr has pointed out that irony, amusement at seeing human beings try but fail to be Godlike, is a very Christian way of looking at things.23 Because all these adaptive emphases have deep roots in historic Christian teaching, they are not simply marketing techniques.


Why has Christianity, more than any other major religion of the world, been able to infiltrate so many radically different cultures? There is, of course, a core of teachings (the Apostles’ Creed, the Lord’s Prayer, the Ten Commandments) to which all forms of Christianity are committed. Nevertheless, there is a great deal of freedom in how these absolutes are expressed and take form within a particular culture. For example, the Bible directs Christians to unite in acts of musical praise, but it doesn’t prescribe the metre, rhythm, level of emotional expressiveness, or instrumentation – all this is left to be culturally expressed in a variety of ways. Historian Andrew Walls writes:


Cultural diversity was built into the Christian faith … in Acts 15, which declared that the new gentile Christians didn’t have to enter Jewish culture… . The converts had to work out … a Hellenistic way of being a Christian. [So] no one owns the Christian faith. There is no ‘Christian culture’ the way there is an ‘Islamic culture’ which you can recognize from Pakistan to Tunisia to Morocco… .24


Biblical texts such as Isaiah 60 and Revelation 21-22 depict a renewed, perfect, future world in which we retain our cultural differences (‘every tongue, tribe, people, nation’). This means every human culture has (from God) distinct goods and strengths for the enrichment of the human race. As Walls indicates, while every culture has distortions and elements that will be critiqued and revised by the Christian message, each culture will also have good and unique elements to which Christianity connects and adapts.


Contrary to popular opinion, then, Christianity is not a Western religion that destroys local cultures. Rather, Christianity has taken more culturally diverse forms than other faiths.25 It has deep layers of insight from the Hebrew, Greek and European cultures, and over the next hundred years will be further shaped by Africa, Latin America and Asia. Christianity may become the most truly ‘catholic vision of the world’,26 having opened its leadership over the centuries to people from every tongue, tribe, people and nation.


Freedom Isn’t Simple


Christianity is supposedly a limit to personal growth and potential because it constrains our freedom to choose our own beliefs and practices. Immanuel Kant defined an enlightened human being as one who trusts in his or her own power of thinking, rather than in authority or tradition.27 This resistance to authority in moral matters is now a deep current in our culture. Freedom to determine our own moral standards is considered a necessity for being fully human.


This oversimplifies, however. Freedom cannot be defined in strictly negative terms, as the absence of confinement and constraint. In fact, in many cases, confinement and constraint is actually a means to liberation.


If you have musical aptitude, you may give yourself to practise, practise, practise the piano for years. This is a restriction, a limit on your freedom. There are many other things you won’t be able to do with the time you invest in practising. If you have the talent, however, the discipline and limitation will unleash your ability that would otherwise go untapped. What have you done? You’ve deliberately lost your freedom to engage in some things in order to release yourself to a richer kind of freedom to accomplish other things.


This does not mean that restriction, discipline and constraint are intrinsically, automatically liberating. For example, a five-foot-four, 9-stone young adult male should not set his heart on becoming a top American footballer. All the discipline and effort in the world will only frustrate and crush him (literally). He is banging his head against a physical reality – he simply does not have the potential. In our society many people have worked extremely hard to pursue careers that pay well rather than fit their talents and interests. Such careers are straitjackets that in the long run stifle and dehumanise us.


Disciplines and constraints, then, liberate us only when they fit with the reality of our nature and capacities. A fish, because it absorbs oxygen from water rather than air, is only free if it is restricted and limited to water. If we put it out on the grass, its freedom to move and even live is not enhanced, but destroyed. The fish dies if we do not honour the reality of its nature.


In many areas of life, freedom is not so much the absence of restrictions as finding the right ones, the liberating restrictions. Those that fit with the reality of our nature and the world produce greater power and scope for our abilities and a deeper joy and fulfilment. Experimentation, risk and making mistakes bring growth only if, over time, they show us our limits as well as our abilities. If we only grow intellectually, vocationally and physically through judicious constraints – why would it not also be true for spiritual and moral growth? Instead of insisting on freedom to create spiritual reality, shouldn’t we be seeking to discover it and disciplining ourselves to live according to it?


The popular concept – that we should each determine our own morality – is based on the belief that the spiritual realm is nothing at all like the rest of the world. Does anyone really believe that? For many years after each of the morning and evening Sunday services I remained in the church for another hour to field questions. Hundreds of people stayed for the give-and-take discussions. One of the most frequent statements I heard was that ‘Every person has to define right and wrong for him- or herself.’ I always responded to the speakers by asking, ‘Is there anyone in the world right now doing things you believe they should stop doing no matter what they personally believe about the correctness of their behaviour?’ They would invariably say, ‘Yes, of course.’ Then I would ask, ‘Doesn’t that mean that you do believe there is some kind of moral reality that is “there” that is not defined by us, that must be abided by regardless of what a person feels or thinks?’ Almost always, the response to that question was a silence, either a thoughtful or a grumpy one.


Love, the Ultimate Freedom, Is More Constraining Than We Might Think


What then is the moral-spiritual reality we must acknowledge to thrive? What is the environment that liberates us if we confine ourselves to it, like water liberates the fish? Love. Love is the most liberating freedom-loss of all.


One of the principles of love – either love for a friend or romantic love – is that you have to lose independence to attain greater intimacy. If you want the ‘freedoms’ of love – the fulfilment, security, sense of worth that it brings – you must limit your freedom in many ways. You cannot enter a deep relationship and still make unilateral decisions or allow your friend or lover no say in how you live your life. To experience the joy and freedom of love, you must give up your personal autonomy. The French novelist Françoise Sagan expressed this well in an interview in Le Monde. She expressed that she was satisfied with the way she had lived her life and had no regrets:


Interviewer: Then you have had the freedom you wanted? Sagan: Yes … I was obviously less free when I was in love with someone… . But one’s not in love all the time. Apart from that … I’m free.28


Sagan is right. A love relationship limits your personal options. Again we are confronted with the complexity of the concept of ‘freedom’. Human beings are most free and alive in relationships of love. We only become ourselves in love, and yet healthy love relationships involve mutual, unselfish service, a mutual loss of independence. C. S. Lewis put it eloquently:


Love anything, and your heart will certainly be wrung and possibly broken. If you want to make sure of keeping it intact, you must give your heart to no one, not even to an animal. Wrap it carefully round with hobbies and little luxuries; avoid all entanglements; lock it up safe in the casket or coffin of your selfishness. But in that casket – safe, dark, motionless, airless – it will change. It will not be broken; it will become unbreakable, impenetrable, irredeemable. The alternative to tragedy, or at least to the risk of tragedy, is damnation.29


Freedom, then, is not the absence of limitations and constraints but it is finding the right ones, those that fit our nature and liberate us.


For a love relationship to be healthy there must be a mutual loss of independence. It can’t be just one way. Both sides must say to the other, ‘I will adjust to you. I will change for you. I’ll serve you even though it means a sacrifice for me.’ If only one party does all the sacrificing and giving, and the other does all the ordering and taking, the relationship will be exploitative and will oppress and distort the lives of both people.


At first sight, then, a relationship with God seems inherently dehumanising. Surely it will have to be ‘one way’, God’s way. God, the divine being, has all the power. I must adjust to God – there is no way that God could adjust to and serve me.


While this may be true in other forms of religion and belief in God, it is not true in Christianity. In the most radical way, God has adjusted to us – in his incarnation and atonement. In Jesus Christ he became a limited human being, vulnerable to suffering and death. On the cross, he submitted to our condition – as sinners – and died in our place to forgive us. In the most profound way, God has said to us, in Christ, ‘I will adjust to you. I will change for you. I’ll serve you though it means a sacrifice for me.’ If he has done this for us, we can and should say the same to God and others. St Paul writes, ‘the love of Christ constrains us’ (2 Corinthians 5:14).


A friend of C. S. Lewis’s was once asked, ‘Is it easy to love God?’ and he replied, ‘It is easy to those who do it.’30 That is not as paradoxical as it sounds. When you fall deeply in love, you want to please the beloved. You don’t wait for the person to ask you to do something for her. You eagerly research and learn every little thing that brings her pleasure. Then you get it for her, even if it costs you money or great inconvenience. ‘Your wish is my command,’ you feel – and it doesn’t feel oppressive at all. From the outside, bemused friends may think, ‘She’s leading him around by the nose,’ but from the inside it feels like heaven.


For a Christian, it’s the same with Jesus. The love of Christ constrains. Once you realise how Jesus changed for you and gave himself for you, you aren’t afraid of giving up your freedom and therefore finding your freedom in him.





FOUR

THE CHURCH IS RESPONSIBLE FOR SO MUCH INJUSTICE



‘I have to doubt any religion that has so many fanatics and hypocrites,’ insisted Helen, a law student. ‘There are so many people who are not religious at all who are more kind and even more moral than many of the Christians I know.’


‘The church has a history of supporting injustice, of destroying culture,’ responded Jessica, another law student. ‘If Christianity is the true religion, how could this be?’


MARK Lilla, a professor at the University of Chicago, wrote an account for The New York Times Magazine of his ‘born-again’ experience as a teenager. During college he ‘de-converted’ and abandoned his Christian faith. How did it happen? Moving from Detroit to Ann Arbor, Michigan, he entered a Christian community that had a national reputation for spiritual vitality, but it turned out to be a ‘crushing disappointment’. The community was authoritarian and hierarchical, and the members were ‘dogmatic … eager to bring me into line doctrinally’. Disillusioned by the combative and exploitative way he thought they used the Bible to control people’s lives, ‘the thought penetrated my mind – that the Bible might be wrong… . It was my first step out of the world of faith …’1


Many people who take an intellectual stand against Christianity do so against a background of personal disappointment with Christians and churches. We all bring to issues intellectual predispositions based on our experiences. If you have known many wise, loving, kind and insightful Christians over the years, and if you have seen churches that are devout in belief yet civic-minded and generous, you will find the intellectual case for Christianity much more plausible. If, on the other hand, the preponderance of your experience is with nominal Christians (who bear the name but don’t practise it) or with self-righteous fanatics, then the arguments for Christianity will have to be extremely strong for you to concede that they have any cogency at all. Mark Lilla’s determination that ‘the Bible might be wrong’ was not a pure act of philosophical reflection. He was resisting the way that a particular person, in the name of Christianity, was trying to exercise power over him.


So we have to address the behaviour of Christians – individual and corporate – that has undermined the plausibility of Christianity for so many people. Three issues stand out. First, there is the issue of Christians’ glaring character flaws. If Christianity is the truth, why are so many non-Christians living better lives than the Christians? Second, there is the issue of war and violence. If Christianity is the truth, why has the institutional church supported war, injustice and violence over the years? Third, there is the issue of fanaticism. Even if Christian teaching has much to offer, why would we want to be together with so many smug, self-righteous, dangerous fanatics?


Character Flaws


Anyone involved in the life of a church will soon discover the many flaws in the character of the average professing Christian. Church communities seem, if anything, to be characterised by more fighting and party spirit than do other voluntary organisations. Also, the moral failings of Christian leaders are well known. It may be true that the press takes too much pleasure in publicising them, but it doesn’t create them. Church officials seem to be at least (if not more) corrupt than leaders in the world at large.


At the same time there are many formally irreligious people who live morally exemplary lives. If Christianity is all it claims to be, shouldn’t Christians on the whole be much better people than everyone else?


This assumption is based on a mistaken belief concerning what Christianity actually teaches about itself. Christian theology has taught what is known as common grace. James 1:17 says, ‘Every good and perfect gift comes down from above … from the father of lights.’ This means that no matter who performs it, every act of goodness, wisdom, justice and beauty is empowered by God. God gives out good gifts of wisdom, talent, beauty and skill ‘graciously’ – that is, in a completely unmerited way. He casts them across all humanity, regardless of religious conviction, race, gender or any other attribute to enrich, brighten and preserve the world.


Christian theology also speaks of the seriously flawed character of real Christians. A central message of the Bible is that we can only have a relationship with God by sheer grace. Our moral efforts are too feeble and falsely motivated to ever merit salvation. Jesus, through his death and resurrection, has provided salvation for us, which we receive as a gift. All churches believe this in one form or another. Growth in character and changes in behaviour occur in a gradual process after a person becomes a Christian. The mistaken belief that a person must ‘clean up’ his or her own life in order to merit God’s presence is not Christianity. This means, though, that the church will be filled with immature and broken people who still have a long way to go emotionally, morally and spiritually. As the saying has it: ‘The church is a hospital for sinners, not a museum for saints.’


Good character is largely attributable to a loving, safe and stable family and social environment – conditions for which we were not responsible. Many have had instead an unstable family background, poor role models and a history of tragedy and disappointment. As a result, they are burdened with deep insecurities, hypersensitivity, and a lack of self-confidence. They may struggle with uncontrolled anger, shyness, addictions and other difficulties as a result.


Now imagine that someone with a very broken past becomes a Christian and her character improves significantly over what it was. Nevertheless, she still may be less secure and self-disciplined than someone who is so well adjusted that she feels no particular need for religious affiliation at all. Suppose you meet both of these women the same week. Unless you know the starting points and life journeys of each woman, you could easily conclude that Christianity isn’t worth much, and that Christians are inconsistent with their own high standards. It is often the case that people whose lives have been harder and who are ‘lower on the character scale’ are more likely to recognise their need for God and turn to Christianity. So we should expect that many Christians’ lives would not compare well to those of the non-religious2 (just as the health of people in the hospital is comparatively worse than people visiting museums).


Religion and Violence


Doesn’t orthodox religion lead inevitably to violence? Christopher Hitchens, the author of God Is Not Great: How Religion Poisons Everything argues that it does. In his chapter ‘Religion Kills’, he gives personal accounts of religion-fuelled violence in Belfast, Beirut, Bombay, Belgrade, Bethlehem and Baghdad. His argument is that religion takes racial and cultural differences and aggravates them. ‘Religion is not unlike racism,’ he writes. ‘One version of it inspires and provokes the other. Religion has been an enormous multiplier of tribal suspicion and hatred… .’3


Hitchens’ point is fair. Religion ‘transcendentalises’ ordinary cultural differences so that parties feel they are in a cosmic battle between good and evil. This is why Hitchens argues that ‘religion poisons everything’. So it would seem. Christian nations institutionalised imperialism, violence and oppression through the Inquisition and the African slave trade. The totalitarian and militaristic Japanese empire of the mid-twentieth century grew out of a culture deeply influenced by Buddhism and Shintoism. Islam is the soil for much of today’s terrorism, while Israeli forces have often been ruthless too. Hindu nationalists, in the name of their religion, carry out bloody strikes on both Christian churches and Muslim mosques. All of this evidence seems to indicate that religion aggravates human differences until they boil over into war, violence and the oppression of minorities.4


There are problems with this view, however. The Communist Russian, Chinese and Cambodian regimes of the twentieth century rejected all organised religion and belief in God. A forerunner of all these was the French Revolution, which rejected traditional religion for human reason. These societies were all rational and secular, yet each produced massive violence against its own people without the influence of religion. Why? Alister McGrath points out that when the idea of God is gone, a society will ‘transcendentalise’ something else, some other concept, in order to appear morally and spiritually superior. The Marxists made the State into such an absolute, while the Nazis did it to race and blood. Even the ideals of liberty and equality can be used in this way in order to do violence to opponents. In 1793, when Madame Roland went to the guillotine on trumped-up charges, she bowed to the statue personifying liberty in the Place de la Révolution and said, ‘Liberty, what crimes are committed in your name.’5


Violence done in the name of Christianity is a terrible reality and must be both addressed and redressed. There is no excusing it. In the twentieth century, however, violence has been inspired as much by secularism as by moral absolutism. Societies that have rid themselves of all religion have been just as oppressive as those steeped in it. We can only conclude that there is some violent impulse so deeply rooted in the human heart that it expresses itself regardless of what the beliefs of a particular society might be – whether socialist or capitalist, whether religious or irreligious, whether individualistic or hierarchical. Ultimately, then, the fact of violence and warfare in a society is no necessary refutation of the prevailing beliefs of that society.


Fanaticism


Perhaps the biggest deterrent to Christianity for the average person today is not so much violence and warfare but the shadow of fanaticism. Many non-believers have friends or relatives who have become ‘born again’ and seem to have gone off the deep end. They soon begin to express loudly their disapproval of various groups and sectors of our society – especially movies and television, the Democratic party, homosexuals, evolutionists, activist judges, members of other religions, and the values taught in state schools. When arguing for the truth of their faith they often appear intolerant and self-righteous. This is what many people would call fanaticism.


Many people try to understand Christians along a spectrum from ‘nominalism’ at one end to ‘fanaticism’ at the other. A nominal Christian is someone who is Christian in name only, who does not practise it and perhaps barely believes it. A fanatic is someone who is thought to over-believe and over-practise Christianity. In this schematic, the best kind of Christian would be someone in the middle, someone who doesn’t go all the way with it, who believes it but is not too devoted to it. The problem with this approach is that it assumes that the Christian faith is basically a form of moral improvement. Intense Christians would therefore be intense moralists or, as they were called in Jesus’ time, Pharisees. Pharisaic people assume they are right with God because of their moral behaviour and right doctrine. This leads naturally to feelings of superiority towards those who do not share their religiosity, and from there to various forms of abuse, exclusion and oppression. This is the essence of what we think of as fanaticism.


What if, however, the essence of Christianity is salvation by grace, salvation not because of what we do but because of what Christ has done for us? Belief that you are accepted by God by sheer grace is profoundly humbling. The people who are fanatics, then, are so not because they are too committed to the gospel but because they’re not committed to it enough.


Think of people you consider fanatical. They’re overbearing, self-righteous, opinionated, insensitive and harsh. Why? It’s not because they are too Christian but because they are not Christian enough. They are fanatically zealous and courageous, but they are not fanatically humble, sensitive, loving, empathetic, forgiving or understanding – as Christ was. Because they think of Christianity as a self-improvement programme they emulate the Jesus of the whips in the temple, but not the Jesus who said, ‘Let him who is without sin cast the first stone’ (John 8:7). What strikes us as overly fanatical is actually a failure to be fully committed to Christ and his gospel.



The Biblical Critique of Religion


Extremism and fanaticism, which lead to injustice and oppression, are a constant danger within any body of religious believers. For Christians, however, the antidote is not to tone down and moderate their faith, but rather to grasp a fuller and truer faith in Christ. The biblical prophets understood this well. In fact, the scholar Merold Westphal documents how Marx’s analysis of religion as an instrument of oppression was anticipated by the Hebrew prophets Isaiah, Jeremiah, Amos, and even by the message of the New Testament Gospels. Marx, according to Westphal, was unoriginal in his critique of religion – the Bible beat him to it!6


Jesus conducts a major critique of religion. His famous Sermon on the Mount (Matthew chapters 5, 6 and 7) does not criticise irreligious people, but rather religious ones. In his famous discourse the people he criticises pray, give to the poor, and seek to live according to the Bible, but they do so in order to get acclaim and power for themselves. They believe they will get leverage over others and even over God because of their spiritual performance (‘They think they will be heard for their many words’ – Matthew 6:7). This makes them judgemental and condemning, quick to give criticism, and unwilling to take it. They are fanatics.


In his teaching, Jesus continually says to the respectable and upright, ‘The tax collectors and the prostitutes enter the kingdom before you’ (Matthew 21:31). He continuously condemns in white-hot language their legalism, self-righteousness, bigotry and love of wealth and power (‘You clean the outside of the cup and dish, but inside you are full of greed and wickedness… . You neglect justice and the love of God … You load people down with burdens they can hardly carry, and you yourselves will not lift one finger to help them… . [You] devour widows’ houses and for a show make long prayers’ – Luke 11:39-46; 20:47). We should not be surprised to discover it was the Bible-believing religious establishment who put Jesus to death. As Swiss theologian Karl Barth put it, it was the church, not the world, who crucified Christ.7


Jesus followed the lead of the Hebrew prophets such as Isaiah, who said to the people of his day:


Day after day they seek me out; they seem eager to know my ways, as if they were a nation that does what is right and has not forsaken the commands of its God. They seem eager for God to come near them. ‘Why have we fasted,’ they say, ‘and you have not seen it? Why have we humbled ourselves, and you have not noticed?’ Yet on the day of your fasting, you do as you please and exploit all your workers… . Is not this the kind of fasting I have chosen: to loose the chains of injustice … to set the oppressed free and break every yoke? Is it not to share your food with the hungry and to provide the poor wanderer with shelter—when you see the naked, to clothe him …? (Isaiah 58:2-7)


What were the prophets and Jesus criticising? They were not against prayer and fasting and obedience to biblical directions for life. The tendency of religious people, however, is to use spiritual and ethical observance as a lever to gain power over others and over God, appeasing him through ritual and good works. This leads to both an emphasis on external religious forms as well as greed, materialism and oppression in social arrangements. Those who believe they have pleased God by the quality of their devotion and moral goodness naturally feel that they and their group deserve deference and power over others. The God of Jesus and the prophets, however, saves completely by grace. He cannot be manipulated by religious and moral performance – he can only be reached through repentance, through the giving up of power. If we are saved by sheer grace we can only become grateful, willing servants of God and of everyone around us. Jesus charged his disciples: ‘Whoever wants to be great among you must be your servant, and whoever wants to be first must be servant of all’ (Mark 10:43-45).


In Jesus’ and the prophets’ critique, self-righteous religion is always marked by insensitivity to issues of social justice, while true faith is marked by profound concern for the poor and marginalised. The Swiss theologian John Calvin, in his commentaries on the Hebrew prophets, says that God so identifies with the poor that their cries express divine pain. The Bible teaches us that our treatment of them equals our treatment of God.8


While the church has inexcusably been party to the oppression of people at times, it is important to realise that the Bible gives us tools for analysis and unflinching critique of religiously supported injustice from within the faith. Historian C. John Sommerville claims that even strong secular critics of Christianity are really using resources from within it to denounce it.9 Many criticise the church for being power-hungry and self-regarding, but there are many cultures in which the drive for power and respect is considered a good. Where, then, did we get this list of virtues by which we can discern the church’s sins, asks Sommerville? We actually got it from within the Christian faith.


To illustrate this point to his students, Sommerville invites them to do a thought experiment. He points out that the pre-Christian northern European tribes, like the Anglo-Saxons, had societies based on the concept of honour. They were shame-based cultures in which earning and insisting upon respect from others was paramount. The Christian monks who were trying to convert them had a set of values based on charity, on wanting the best for others. To see the difference he asks his students to imagine seeing a little old lady coming down the street at night carrying a big purse. Why not just knock her over and take the purse and its money? The answer of an honour-shame culture is that you do not take her purse, because if you pick on the weak you would be a despicable person. No one would respect you and you would not respect yourself. That ethic, of course, is self-regarding. You are focused on how the action will affect your honour and reputation. There is, however, another train of thought to take. You may imagine how much it would hurt to be mugged, and how the loss of money might harm people who depend on her. So you don’t take the money because you want the best for her and for her dependents. This is an other-regarding ethic; you are thinking completely about her.


Over the years Sommerville found that the overwhelming majority of his students reasoned according to the second, other-regarding ethic. As a historian, he then showed them how Christian their moral orientation was. Christianity changed those honour-based cultures in which pride was valued rather than humility, dominance rather than service, courage rather than peaceableness, glory rather than modesty, loyalty to one’s own tribe rather than equal respect for all.10


The typical criticisms by secular people about the oppressiveness and injustices of the Christian church actually come from Christianity’s own resources for critique of itself. The shortcomings of the church can be understood historically as the imperfect adoption and practice of the principles of the Christian gospel. Sommerville says that when the Anglo-Saxons first heard the Christian gospel message they were incredulous. They couldn’t see how any society could survive that did not fear and respect strength. When they did convert, they were far from consistent. They tended to merge the Christian other-regarding ethic with their older ways. They supported the Crusades as a way of protecting God’s honour and theirs. They let monks, women and serfs cultivate charitable virtues, but these virtues weren’t considered appropriate for men of honour and action. No wonder there is so much to condemn in church history. But to give up Christian standards would be to leave us with no basis for the criticism.11


What is the answer, then, to the very fair and devastating criticisms of the record of the Christian church? The answer is not to abandon the Christian faith, because that would leave us with neither the standards nor the resources to make correction. Instead we should move to a fuller and deeper grasp of what Christianity is. The Bible itself has taught us to expect the abuses of religion and it has also told us what to do about them. Because of this, Christian history gives us many remarkable examples of self-correction. Let’s look at perhaps the two leading examples of this.
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