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For the church catholic:

May we be conformed further to the image of Christ across continents,

time, and cultures as one family and fellowship of God—

the communion of the saints.
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INTRODUCTION

Ryan A. Brandt and John Frederick


IN RECENT DECADES, the world has undoubtedly grown closer and smaller, becoming a global village through the advent and proliferation of communication technology and the internet. Yet, despite these advances, evangelicals often remain fixed and focused on theological conversations and practices that take place within narrow regional, national, denominational, and racial/ethnic boundaries. This is nowhere more evident than in discussions about spirituality, spiritual formation, and sanctification.

This present volume, Spiritual Formation for the Global Church, is a global, multidenominational, multiethnic effort in which evangelical biblical scholars, theologians, and practitioners from around the world join together to represent the one body of Christ in pursuit of a cohesive yet diverse constructive theology and praxis of spiritual formation for the global church in the twenty-first century. In what follows, we introduce spiritual formation and its recent revival in evangelical circles and provide an overview of the book for the reader.


WHAT IS SPIRITUAL FORMATION?


There are certainly numerous ways to define and approach spiritual formation. With the global volume in hand, the reader can be sure that the different contributors from distinctive backgrounds and denominational heritages will have unique (though often complementary) definitions of and approaches to spiritual formation.

With that being said, it is helpful to provide at least a minimal definition of spiritual formation for those readers less familiar with the subject. While there are many different understandings of spiritual formation out there, including various religious and philosophical perspectives, this book approaches spiritual formation through a Christian perspective. Our definition of spiritual formation will thus assume our Christian heritage. We define spiritual formation broadly to refer to the process by which personal change takes place in Christ by the power of the Spirit. That is, spiritual formation is a Spirit-empowered and Spirit-led transformation of the person into conformity with Christ, who is the image of God.1 As Christians, we believe that spiritual formation is trinitarian, meaning that it occurs primarily in the context of being conformed to the image of the Son, by the power of the Spirit, to the glory of God the Father. While each contributor will have a unique approach to spiritual formation, this preliminary definition should suffice to provide coherence to the discussions of spiritual formation in the volume as a whole.




THE RECENT REVIVAL OF SPIRITUAL FORMATION


The last sixty years have seen a maturing revival of spirituality and spiritual formation within evangelicalism in the West.2 Since the mid-twentieth century, evangelicals have increasingly read some of the spiritual classics of Augustine and Jonathan Edwards, among others, as well as more contemporary works such as those from Dietrich Bonhoeffer, C. S. Lewis, Henri Nouwen, and A. W. Tozer. Furthermore, as Roman Catholicism since Vatican II began to emphasize the importance of spiritual formation for their clergy,3 evangelicals steadily followed suit, noticing their own “sanctification gap”—as Richard Lovelace prophetically termed it4—within evangelical spiritual life. Since then there has been a sustained revival of spiritual formation within evangelicalism, most famously through the work of such authors as Richard Foster, Dallas Willard, and Eugene Peterson.5

Meanwhile, academic books and articles related directly or indirectly to the field of spiritual formation have been steadily growing since 2010,6 as well as increased attention to virtue, character formation, and moral formation in general.7 This coincides with the rise of discussions of the dogmatic and pastoral place of sanctification among evangelicals.8 The advance of these fields is not coincidental but reflects the emerging realization among evangelicals that topics such as these need fresh revisiting and ressourcement in our day. Indeed, Nathan A. Finn and Keith S. Whitfield have rightly noted that due to the success of the spiritual formation movement within evangelicalism, it has further evolved into a broader, interdisciplinary movement:

As scholars and practitioners have written about spiritual formation and closely related themes, the spiritual formation movement has become interdisciplinary, transcending the theological and practical disciplines. Much like mission, spiritual formation has become an important aspect of applied theology that attracts attention from various types of scholars, ministry practitioners, and laypersons.9


Therefore, in addition to the development of studies on spirituality, spiritual formation, and sanctification, the closely associated fields of biblical studies and theology show a particularly astounding flurry of activity. The theological study and practice of contemplation, a subject typically included in spiritual formation historically, is one such reclaimed field by evangelicals.10 Moreover, dogmatic and pastoral treatises on the beatific vision and theosis have seen a revival among evangelicals.11 As the beatific vision is the final vision in which we see God and are transformed, and theosis is the process of being changed into a partaker of the divine nature, these two dogmatic loci are closely related to spiritual formation. Ryan Brandt’s chapter in the present volume shows the close connection between the beatific vision and spiritual formation. While these subjects have remained predominant in Roman Catholic and Eastern Orthodox theology,12 they have only relatively recently hit center stage among evangelicals.




SPIRITUAL FORMATION FOR THE GLOBAL CHURCH: AN OVERVIEW


While it would be easier and tempting to section off the different branches of theological study as the modern academy does, the spiritual formation movement attempts, among other things, to foster the organic relationship between them for the purposes of personal and ecclesiastical change within our particular contexts. It is truly an interdisciplinary movement. Spiritual formation attempts to see all biblical and theological studies within the context of our formation and transformation in Christ. Christians have too often separated the informational and transformational aspects of the Christian life. This is no doubt true in the Western world from which the editors write. This book is an attempt to engage with evangelical voices from different cultures to help one another chart spiritual courses away from dangerously dichotomous paths that separate the heart from the head in the pursuit of spiritual growth into conformity with Christ. As you read, we invite you to examine yourself through the various cultural and theological lenses provided, and to do so in a prayerful manner, asking—and indeed expecting—God to illuminate your own cultural and theological assumptions and spiritual blind spots in order that you might be blessed by the voices of the global communion of the saints.

In a book that is global in scope and diverse in content and contributors, there is often a desire for theological coherence, but this desire is not often achievable. We asked the contributors to follow a prescribed format as they composed the chapters. We think that this has resulted in a high degree of literary and theological coherence that will greatly benefit the reader. We have organized this book into three main sections. These sections explore (1) the inherently spiritually formative nature of biblical and theological study, (2) the various acts and elements of worship that function as catalysts for spiritual formation, and (3) the way in which Christian engagement in contemporary culture spiritually forms believers and contributes to the spiritual health of society.

We will now briefly introduce the content of the book to provide a snapshot of the book’s main themes and to increase the reader’s ability to make connections between the various chapters and cultural/theological perspectives.

Biblical and theological study as spiritual formation. It is fitting to begin a theological book on the topic of spiritual formation with a chapter that invites us to conceive of the task of biblical and theological study itself as spiritually formative. Michael J. Gorman’s chapter, “New Testament Theology and Spiritual Formation,” confronts the bifurcation that is commonly encountered in the West that separates “spiritual” and “academic” readings of Scripture. Gorman, a United Methodist and renowned Pauline scholar and theologian, rejects this bifurcation, arguing instead that Scripture understands itself to be formative; therefore, spiritual and intellectual engagements with Scripture should be vitally integrated and are, in fact, inseparable. For Gorman, New Testament theology is formational theology, and it only meets its intended end when it leads to spiritual formation. Through a detailed engagement with Matthew 5, Luke 6, and 1 John 4, Gorman shows how Scripture moves seamlessly from theological affirmations to formational implications. He then moves to consider how the christological passages of 1 Corinthians 15, Romans 6, and Philippians 2 display Paul’s inherently formational theology, inviting us to see and live our lives through the cruciform lens of Jesus Christ. Spiritual formation is not just about the imitation of Christ but participation in and with Christ in his life, death, and resurrection.

Sammy Alfaro’s chapter, “Theological Education and Spiritual Formation,” looks at how spiritual formation occurs in the context of Latina/o Pentecostal Bible institutes. Like Gorman, Alfaro, a pastor and theology professor in Phoenix, Arizona, argues that theological education and spiritual formation are not “at war with each other” and that academic study and spirituality are not mutually exclusive. While Gorman’s chapter investigates the formational theological substructure of various New Testament texts, Alfaro makes this point by noting that many prominent Old and New Testament figures, like Daniel and the apostle Paul, would have received their education, in part, from prestigious pagan teachers. Thus, Alfaro argues, the biblical authors did not conceive of academic study as something that was devoid of spiritual value. He also traces this pattern through luminaries of the church, such as Thomas Aquinas, ultimately making the case that we should understand the task of theology as a spiritual discipline. It is interesting to consider that Alfaro and Gorman both arrive at this conclusion from completely different cultural and denominational contexts, and without having corresponded with each other during the composition of their respective chapters. Thus, it is evident that theological study, while having sometimes been forced into a dichotomous battle between the head versus the heart, is being recalibrated and reintegrated as it comes to be seen not as a set of polar opposites but as two inseparable elements of a robust approach to spiritual formation. Alfaro then provides a case study, demonstrating how the Latina/o Pentecostal church has utilized the approach of Bible institutes to form its leaders with both academic and spiritual vigor.

This focus on the formative power of biblical study as both a spiritual and intellectual act is then situated within the realm of the formation of missional leaders in the following chapter: “Biblical Faithfulness and Spiritual Formation,” by Alfred Olwa, an Anglican Bishop of Uganda. Bishop Olwa focuses his work on the formative results of holding a high view of Scripture, arguing that it is only faithful intellectual engagement with Holy Scripture that leads to spiritual growth and formation. Faithfulness to the Bible as the Word of God spiritually forms ministers who subsequently become agents of the spiritual formation for their own congregants. Olwa articulates a biblical-theological rationale for missional leadership and formation and then explores the role of the Holy Spirit in leadership development. He uses the Bishop Tucker School of Divinity and Theology in Uganda as a case study for biblically faithful and spiritually formed theological foundations, faculty, curriculum, and community. It is interesting to note the overlap between the Latina/o Pentecostal theological distinctives of the Bible Institute approach to ministerial formation and the Ugandan approach articulated by Bishop Olwa.

The conversation then shifts to the topic of spiritual theology, an interdisciplinary method of theology that integrates academic study and spiritual living, reinforcing that theological study is itself spiritually formative. John H. Coe, a professor of spiritual theology and leading figure in the field of spiritual formation, suggests that spiritual theology is an integrative endeavor that seeks to bring together the study of Scripture with the study of the work of the Holy Spirit and spiritual growth in the experience of human beings. It is thus a discipline that combines biblical study with empirical study. The focus here on empiricism and experience is what makes this chapter unique and highly significant to the volume. Coe demonstrates that spiritual theology is a theological discipline that allows for contextualized cultural expressions and personalized dimensions, hence the title of the chapter: “Spiritual Theology and Spiritual Formation.” There is no spiritual theology that is the same for everyone; rather, Christians in their own contexts must practice it in order to understand how spiritual formation takes place. God’s spiritual work, while having similarities across cultures as seen in Scripture (e.g., the fruit of the Spirit) will not be the same, for example, for someone in Zimbabwe as it is for someone in Thailand. That is to say, precisely how the fruits of the Spirit are expressed will differ depending on the cultural and spiritual experiences of diverse people in diverse times and places. In this way, spiritual theology helps to provide the global church with a meaningful method to foster understanding about how the Spirit works in different contents. Coe concludes by suggesting that a return to a robust spiritual theology would help believers to learn from other indigenous global believers while also recognizing and appreciating their own cultural limitations.

Acts and elements of worship as spiritual formation. With the conclusion of the first section of the book on biblical and theological study as spiritual formation, we move into the second major section on the relationship between various elements of worship and spiritual formation. Though there are many areas that can be included in a spiritually formative theology of worship, these chapters focus on the formational power of prayer, Communion, confession, and the ultimate telos of worship, namely the beatific vision.

This section begins with Robyn Wrigley-Carr’s chapter, “Liturgy and Spiritual Formation.” Wrigley-Carr, an ecumenical Christian, is a lecturer in theology and spirituality at a Pentecostal liberal arts college in Sydney, Australia. She discusses the significance of liturgy to spiritual formation through an analysis of Evelyn Underhill’s Prayer Book. Evelyn Underhill (1875–1941) was a British Anglican laywoman and a prolific author, spiritual director, and lecturer of theology at the University of Oxford. Her collected prayer book, which also contained some of her own prayers, demonstrates the role of prayer and liturgy in our spiritual growth to Christlikeness. Wrigley-Carr’s chapter concludes that God is the initiator in our spiritual formation and that we cooperate with his formation through, among other things, engagement in corporate liturgical prayer. She then shows the helpfulness of praying liturgy aloud as it engages our senses. Corporate liturgical prayer also helps us to focus on God rather than on ourselves. It increases our awe of and devotion to God instead of relying on our own pursuit of religious experiences characterized by raw emotionalism. Finally, she demonstrates the significance of this method for global theology. Liturgy, she argues, grounds us in the historical and corporate church as we join in the prayers of the people that have gone before us and worship with us by the power of the Spirit.

Next, Markus Nikkanen, director of a seminary of the Evangelical Free Church in Finland, explores the relationship between holy Communion and spiritual formation in “The Eucharist as Spiritual Formation.” Nikkanen argues that the Eucharist is a ritual that exists to transform our perception of ourselves—that is, our identity—in relation to Christ and to others who are in Christ. Receiving the elements, therefore, acknowledges our dependence on Christ; thus, by taking part in Communion, we remember ourselves in Christ and participate in his death and resurrection. However, this remembrance is not a mere cognitive recollection of past events. Rather, through an exegesis of 1 Corinthians 5:1-13, 10:14-22, and 11:17-34, Nikkanen invites us to see participation in the Eucharist as a form of covenantal transformative remembrance that is spiritually formative. This means that participating in the Eucharist signifies the obligation of exclusive worship to God in Christ alone and of equal covenantal access for all those in the covenant.

This focus on transformative participation in God as part of his covenant community continues as a key theme in “Sacrifice and Surrender as Spiritual Formation,” by John Frederick and Jonathan K. Sharpe. In this chapter, Frederick and Sharpe, both theology professors and evangelical Anglicans (Anglican Church in North America) explain how grace-empowered acts of love contribute to the process of sanctification and spiritual formation. Working together across continents (Australia and the United States, respectively), they explore the sacrificial nature of works in Ephesians in conversation with the theological perspectives of Aquinas and Bonhoeffer. The chapter begins by demonstrating that references to “works” in Ephesians are neither part of a polemic against works-righteousness nor a reference to Jewish works of law (like in Galatians or Romans). Rather, “works” in Ephesians are shown to refer specifically to grace-empowered works of ecclesial love that function as God-ordained acts of transformative surrender to Christ in his body, the church. Frederick and Sharpe argue that participation in acts of ecclesial love are not merely evidential (demonstrating that one has been saved) but instrumental. They reapply and appropriate the perpetually efficacious benefits of Christ’s once-for-all sacrifice and resurrection. This theology is then applied to the practice of confession. The authors conclude by providing a theological rationale for a retrieval of the practice of confession in global evangelical contexts.

Ryan Brandt’s chapter, “The Beatific Vision as Spiritual Formation,” continues the theme of retrieval for the purposes of a global theology by exploring the close connection between the anticipation and actuality of the vision and spiritual formation here and now. Brandt, a theology professor in Phoenix, Arizona, suggests that a retrieval of Augustine’s distinctions between sign and thing, and use and enjoyment, helpfully frame the spiritual life as a pilgrimage toward the vision. In this pilgrimage one perceives the teleological connection of all of creation to God (and a perfected vision of God) as well as the means, form, and end of him who changes us—Father, Son, and Holy Spirit. Brandt’s argument, then, is that a robustly developed understanding of the beatific vision (as the end of theology and life) is a necessary linchpin for healthy spiritual formation. The vision changes us relationally as we are in Christ and thus empowered by the Spirit; we are thereby able to perceive and appreciate the “thing” behind the “signs,” that is, God in the midst of creation. This is the context of spiritual formation generally and the spiritual disciplines specifically. The chapter’s subject—that all created reality is a sign of God, and thus proleptically points forward to the beatific vision—nicely transitions the book to the final topic involving the larger body of issues in culture, society, and the world and its relation to spiritual formation.

Christ, contemporary culture, and spiritual formation. As the book moves into its third section, the chapters examine how the mission of the gospel makes a spiritually formative impact on contemporary culture and society. In other words, the final chapters center on the way in which Christian engagement in contemporary culture spiritually forms believers and contributes to the spiritual health of society.

S. Min Chun, a Korean scholar writing and teaching in Vancouver, Canada, provides a biblical framework for holistic holiness in his chapter “Old Testament Ethics and Spiritual Formation.” Through a detailed exploration of Leviticus 19, Chun demonstrates how the concept of holiness is conceived by the biblical author in a threefold manner consisting of theological, economic, and social aspects. This exegetical and theological foundation is then applied to issues pertinent to contemporary Korean Christianity, which are also relevant and beneficial to the life and vitality of the global evangelical church more broadly. Spiritual formation, Chun argues, is never merely an individual enterprise meant to be undertaken for one’s own personal spiritual enrichment and growth. Rather, biblically faithful spiritual formation is characterized by a holistic form of holiness that exists for the sake of the world. Chun agrees with systematic theologians and New Testament exegetes whose definitions of spiritual formation often revolve around the concepts of the imitatio Dei and the development of Christlike character. Yet, he rightly shows that the most comprehensive and biblical approach to pursuing the transformative way of Jesus Christ is by consulting the Scriptures that informed Jesus’ own life and spirituality, namely the Old Testament. When we do this, we find a framework and corrective for our own individualistic appropriations of Jesus’ teachings on spiritual formation, and we set sanctification in the context of the public square for the purpose of the common good rather than in the confines and comfort of the privacy of our own hearts.

Shifting to a Taiwanese cultural context, in “Second Peter, Postmodernity, and Spiritual Formation,” Le Chih Hsieh, a New Testament professor at a seminary in Kaohsiung City, Taiwan, makes the case that Taiwan, in its current democratic form, struggles with a cultural phenomenon known as “little happiness.” This is, essentially, a contemporary form of Epicureanism. “Little happiness,” as Hsieh calls it, operates according to the same basic elements as classical Epicurean thought, such as the idea that there is no god or afterlife and that, therefore, the pursuit of joy in the comforts of one’s present condition constitutes the ultimate goal of contemporary life. This, of course, contrasts starkly with the message of biblical Christianity. Hsieh’s evaluation of contemporary society in Taiwan parallels Ryan Brandt’s focus earlier in the book. In both the North American and Taiwanese assessments of this phenomenon, to place one’s ultimate desire and happiness on something other than God amounts to a form of idolatry that hinders one’s spiritual formation and diminishes one’s access to the fullness of fellowship with God. In Brandt’s piece, it is argued that we must ultimately enjoy God through the use of created things rather than enjoying the created things as ultimate goods and ends in themselves. For Hsieh, the emphasis is different but complementary. He begins by arguing that adopting modern Epicureanism is incommensurate with Christianity. Instead, he suggests, through an exegetical focus on the pertinent texts of 2 Peter, that Christians ought to live for the purposes of the kingdom, which causes us to recognize that we exist for the sake of others. In concert with the work of Frederick and Sharpe on the spiritually formative power of ecclesial life together, Hsieh points Christians away from consumeristic and individualistic forms of Christianity in favor of a corporate view of the church that finds happiness in the common pursuit of the kingdom purposes of God. North American readers will instantly resonate within the current trajectory of the Taiwanese culture, which has many parallels to a similar form of “little happiness” that exists within contemporary American culture.

Next, in “The Holy Spirit, Supernatural Interventionism, and Spiritual Formation,” J. Kwabena Asamoah-Gyadu, professor of African Christianity and Pentecostal Theology at a seminary in Ghana, shows how global Christians can learn from the African Pentecostal traditions of divine interventionism and spiritual warfare. Western Christians live within the heritage of the Enlightenment, which tends to downplay and even reject certain aspects of the supernatural, thereby marginalizing the work of the Spirit in spiritual formation. However, African Christians are uniquely positioned to discern the nature of biblical and spiritual reality as they live in a world that reflects the frequent supernatural experience of the work of the Holy Spirit. Whereas all Christians believe in the Spirit, Asamoah-Gyadu suggests that his heritage more tangibly lays hold of the power and experience of the Spirit, giving a more crucial role to the Spirit in spiritual formation, something that is well reflected in the book of Acts as well as other biblical texts. His major argument concerning spiritual formation is that when people are not flourishing or enjoying abundant life, there may be supernatural evil at work that is impeding their spiritual well-being. Because the world is more than a physical reality, spiritual warfare is real, and it may be that one’s life is being afflicted by negative cosmic elements, including the oppression of demonic beings and powers. In articulating the contour of these phenomena in an African context, the chapter proves extremely illuminating to Western Christians. It challenges all Christians to take the reality of evil spirits seriously. Furthermore, it provides a framework within which believers can examine the potential “demonic doorways” that invite evil to take root in our own lives. Supernatural interventionism in spiritual formation involves the deployment of the power of the Holy Spirit as a means of healing, deliverance, and spiritual formation. In the African context, with its plausibility structure governed by a cosmology that expects spiritual forces to be actively involved in the lives of all people, interventionist ministries have proven to be a central contributing factor to the growth of the church and to the church’s evangelistic mission.

Finally, in “Spiritual Formation Through Failure and Faithful Perseverance,” Korean pastor, scholar, and professor HaYoung Son shows how a Korean cultural distinctive, namely the impulse to hide or ignore one’s own emotions (which is a common virtue in shame/honor cultures), is actually a weakness that applies to all Christians. To the Western reader, it is immensely helpful to see this gospel truth through a Korean cultural lens, and then to allow this viewpoint to challenge one’s own unique cultural and theological perspectives and assumptions. Once this area of sin is detected, Son helps us to course correct our own views with those of Holy Scripture. She does this by expositing two episodes in the life of the apostle Peter, which are then used as case studies for the integration of inevitable failure into the redemptive providential purposes of God for our spiritual formation. The basic idea is that our instances of momentary failure are instrumental in the process of spiritual formation. For the apostle Peter—and for us all—failures that are reframed within the framework of the faithfulness of Jesus Christ allow us to rest upon God’s sovereign wisdom and goodness. This gives us strength to persevere and progress in the process of our own spiritual growth by means of the power and energy that God provides.

The authors of this book believe that the very act of reading Scripture and engaging in theological reading and discourse is itself an act of spiritual formation, an inseparable fusion, so to speak, between the pursuit of God with the head and the heart. It is, therefore, fitting to invite you to join with us in prayer as we embark on this journey together. Let us pray that we might see God more clearly by arriving at a deeper sense of our unity as participants in the life of God and the communion of the saints—one mystical body in Christ—brought together by a love from which nothing can separate us across cultures, continents, and time. To God be the glory: the Father, the Son, and the Holy Spirit. Amen.

Almighty God, to you all hearts are open, all desires known, and from you no secrets are hid: Cleanse the thoughts of our hearts by the inspiration of your Holy Spirit, that we may perfectly love you, and worthily magnify your holy Name; through Christ our Lord. Amen.13 (The Collect for Purity)
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  CHAPTER ONE


  NEW TESTAMENT THEOLOGY AND SPIRITUAL FORMATION


  MICHAEL J. GORMAN


  

    CHURCHES AND STUDENTS OF THE BIBLE—whether lay, clergy, or academics—in the West have often manifested certain perspectives with respect to the relationship between Scripture and spirituality. These include the following:1


     


    Group 1


    

      	

        1. understanding both Bible reading and spirituality in individualistic and self-centered ways;


      


      	

        2. understanding spirituality in “otherworldly” ways;


      


      	

        3. creating a disjunction between spirituality, on the one hand, and mission and ethics, on the other;


      


    


    Group 2


    

      	

        1. regarding academic biblical studies as superior to, and in conflict with, spirituality;


      


      	

        2. regarding serious study of the theology (or theologies) in the New Testament to be an appropriate academic discipline (sometimes called “New Testament theology”) but regarding study of that theology with a faith commitment, for theological and spiritual purposes (sometimes called “theological interpretation” and “spiritual reading”), to be inherently nonacademic and even nonintellectual;


      


      	

        3. regarding spirituality as superior to, and in conflict with, academic biblical studies, including the study of New Testament theology—either because academics is thought to be dangerous to one’s spiritual health or because Christianity is said to be about knowing a Person, not doctrine.


      


    


    Space does not permit an elaboration of these various perspectives except to note that what they have in common is bifurcation: inappropriately separating that which (we might say) God has joined together. Each of them, I contend, misunderstands both Scripture and spirituality/spiritual formation. In my view, these sorts of bifurcated perspectives are misguided and, indeed, dangerous, both intellectually and spiritually.


    The fundamental claim of this chapter is that New Testament theology is formational theology. The chapter will be devoted to looking at selected passages from the New Testament that demonstrate two things. First, we will briefly consider how the New Testament takes a “both-and” rather than an “either-or” approach to certain key topics hinted at in the list above. Second, and at greater length, we will see how the New Testament itself joins theology and spiritual formation. These two topics are, I believe, significant for spiritual formation both in churches of the West and in the global church.2 Furthermore, it may be necessary for the global church both to avoid the bifurcations noted above (often inherited from the West) and to assist churches in the West in recovering from these misunderstandings.


    

      UNDERSTANDING THE NEW TESTAMENT’S “BOTH-AND” DYNAMIC



      We can divide the six sorts of bifurcated approaches to reading Scripture noted above into two major categories: the vertical versus the horizontal (group 1: bifurcations 1–3),3 and the spiritual versus the intellectual (group 2: bifurcations 4–6). We may respond to each of these two major categories with two simple phrases: “God and neighbor” and “heart and mind.”


      God and neighbor. We begin with the vertical versus horizontal bifurcations (1–3). The terms spirituality and spiritual formation are sometimes misunderstood to refer to a private experience of God that has no relationship to life in the real world and no necessary relationship to how we engage with others. What we find throughout the New Testament, however, is that our relationship with God is inseparable from our relationship with our neighbor. We find this inseparable connection expressed in various ways. A few samples will have to suffice.


      

        	

          ♦ Like many ancient Jews, Jesus summarized the requirements of the Law and the Prophets as love of God and love of neighbor: “The first [commandment of all] is, ‘Hear, O Israel: the Lord our God, the Lord is one; you shall love the Lord your God with all your heart, and with all your soul, and with all your mind, and with all your strength.’ The second is this, ‘You shall love your neighbor as yourself.’ There is no other commandment greater than these” (Mk 12:29-31; cf. Mt 22:37-40; Lk 10:27-28).4


        


        	

          ♦ “But when you thus sin against members of your family [lit. “your brothers”], and wound their conscience when it is weak, you sin against Christ.” (1 Cor 8:12)


        


        	

          ♦ “When you come together, it is not really to eat the Lord’s supper. For when the time comes to eat, each of you goes ahead with your own supper, and one goes hungry and another becomes drunk. What! Do you not have homes to eat and drink in? Or do you show contempt for the church of God and humiliate those who have nothing?” (1 Cor 11:20-22)


        


        	

          ♦ “For he is our peace; in his flesh he has made both groups into one and has broken down the dividing wall, that is, the hostility between us . . . for through him both of us have access in one Spirit to the Father.” (Eph 2:14, 18)


        


        	

          ♦ “Religion [or “devotion”; CEB] that is pure and undefiled before God, the Father, is this: to care for orphans and widows in their distress, and to keep oneself unstained by the world.” (Jas 1:27)


        


        	

          ♦ “But no one can tame the tongue—a restless evil, full of deadly poison. With it we bless the Lord and Father, and with it we curse those who are made in the likeness of God. From the same mouth come blessing and cursing. My brothers and sisters, this ought not to be so.” (Jas 3:8-10)


        


        	

          ♦ “We know love by this, that he laid down his life for us—and we ought to lay down our lives for one another. How does God’s love abide in anyone who has the world’s goods and sees a brother or sister in need and yet refuses help?” (1 Jn 3:16-17)


        


        	

          ♦ “No one has ever seen God; if we love one another, God lives in us, and his love is perfected in us. . . . Those who say, ‘I love God,’ and hate their brothers or sisters, are liars; for those who do not love a brother or sister whom they have seen, cannot love God whom they have not seen.” (1 Jn 4:12, 20)


        


      


      All of these texts demonstrate that theology has consequences for how we treat our neighbor; that spirituality is about a relationship with both God and neighbor—simultaneously and inextricably. New Testament spirituality is personal, but it is not private.


      What is fascinating about this brief selection of texts is how it shows the God-neighbor link in connection with various spiritual topics: love of God, relationship with Christ, experience of Christ in the Lord’s Supper, peace with God, devotion to God, blessing of God, experiencing love from God, and having God within. Many people would refer to these topics as in some sense “mystical.” Yet they are all also concerned about other people. There is no New Testament mysticism, or spirituality, without a connection to others; no vertical without the horizontal.5


      Considering the goal of loving God and neighbor together, inseparably, leads us next to consider another inseparability in spiritual formation according to the New Testament: loving God with our minds as well as our hearts.


      Heart and mind (and more). We turn next to bifurcations 4–6. It is sometimes thought that Christians do not need theology or rigorous, academic study of the Bible, since all that matters for spiritual growth in Bible reading is having a prayerful attitude, an openness to the Spirit. However, while prayerfulness and openness are always necessary for spiritual growth through Scripture study, they are not always sufficient.


      A creative and helpful way to think about this matter was offered by N. T. Wright at the Synod of Roman Catholic bishops on the Word of God, which occurred in Rome in October 2008. Wright was, at the time, Bishop of Durham in the Church of England and an invited special guest at the Synod. Titled “The Fourfold Amor Dei [Love of God] and the Word of God,” Wright’s brief message drew on the words of Jesus (quoting the Shema; Deut 6:5) that we should love God with all our heart, soul, mind, and strength (Mk 12:29-30).6 Wright suggested that we think of engaging Scripture as employing—and balancing—these four aspects of our humanity.


      We read with the heart, meaning meditatively and prayerfully, as in the medieval practice of lectio divina (“sacred reading”) that has enjoyed a transdenominational comeback in recent years.7 We read also with the soul, meaning in communion with the life and teaching of the church. We read as well with the mind, meaning through rigorous historical and intellectual work. And finally, said Wright, we read with our strength, meaning that we put our study into action through the church’s mission in service to the kingdom of God.


      Wright’s words remind us that we cannot love God with only part of our being, which means that if we are reading Scripture to better know and love God, it will require the use of our minds. And that further means doing the hard work of rigorous study of the Scriptures. This does not imply that every Christian needs to be a trained New Testament scholar. But it does imply that carefully engaging New Testament theology to the best of our ability is an obligation—and a privilege!—given to all Christians. Loving God with our minds is one aspect of spiritual formation, and one way in which we are able to grow to maturity in Christ. Paul speaks of the need to “bring every thought into captivity and obedience to Christ” (2 Cor 10:5 NJB). This is doing theology, and when we read the New Testament with this approach (meaning with heart, soul, mind, and strength), we are both studying and doing New Testament theology. New Testament theology is inherently formational.


      This last sentence contains a claim that requires a bit more unpacking.


      One way of understanding the term theology is this: talk about God and all things in relation to God. Such a definition allows the possibility of a purely analytical approach to “doing theology,” including studying the theology we find in the New Testament. But the phrase “all things in relation to God” clearly invites us to do more than hold the contents of the New Testament at arms’ length. Another, ancient way of understanding theology is as “faith seeking understanding,” a phrase that comes from the great theologian Anselm (1033–1109). I would suggest, however, that Anselm’s definition needs expanding in light of Scripture’s own testimony about what it means to seek to understand God and all things in relation to God: “faith seeking understanding seeking discipleship.” That is, theology involves mind and heart and soul and body.


      Theologians and other scholars often distinguish the study of New Testament theology from “theological interpretation.”8 The former is allegedly an academic pursuit that does not require a faith commitment, even if it permits one. The latter, on the other hand, exists only when such a commitment is present. My proposed reworking of Anselm’s definition of theology challenges this distinction. The New Testament is itself theology, a collection of early Christian theological writings whose focus is Christology and discipleship—and these two dimensions are inseparable. That is, the New Testament writings are meant to proclaim Christ and to form Christians, or what Martin Luther described as “Christs to one another” and C. S. Lewis called “little Christs.”9 The New Testament is theology seeking faith, so to speak; theology seeking spiritual formation in its hearers and readers. And because Christian spirituality must keep the vertical and the horizontal together, this spiritual formation will include formation in Christian ethics and mission.


      Since spiritual formation is their purpose, the New Testament writings are best engaged—one might even say only rightly engaged—for that purpose. The “model reader” of the New Testament is an individual or community who pursues this purpose.10 It will help us to understand the relationship between the New Testament and the goal of spiritual formation by looking at how certain New Testament texts themselves both contain theological claims and have formational purposes.


    


    

    

      FORMATIONAL THEOLOGY: THE NEW TESTAMENT’S APPROACH TO THEOLOGY AND SPIRITUAL FORMATION



      Since the New Testament is a collection of writings, there is of course no single approach to theology and spiritual formation in the New Testament. There is, nevertheless, a coherence within the various approaches—a pattern, so to speak. This pattern is as follows: theological claims lead to formational claims in such a way that it becomes clear that the formational claims are inherent in the theological claims. This is what I mean by describing the New Testament writings as “formational theology.”


      Formational theology in the Gospels and 1 John. A simple illustration of this formational theology occurs in the well-known words of Jesus about his heavenly Father:


      

        You have heard that it was said, “You shall love your neighbor and hate your enemy.” But I say to you, Love your enemies and pray for those who persecute you, so that you may be children of your Father in heaven; for he makes his sun rise on the evil and on the good, and sends rain on the righteous and on the unrighteous. For if you love those who love you, what reward do you have? Do not even the tax collectors do the same? And if you greet only your brothers and sisters, what more are you doing than others? Do not even the Gentiles do the same? Be perfect, therefore, as your heavenly Father is perfect. (Mt 5:43-48, emphases added)


      


      In this text from Matthew’s Sermon on the Mount, Jesus makes a properly theological claim about God’s providential, loving care for the enemies of God, the evil and unrighteous.11 This is what Jesus, according to Matthew, means in calling his—and the disciples’—heavenly Father “perfect.” Jesus’ theological claim is not made simply to say something about God, though it clearly does that. But its primary purpose in Matthew’s sermon is to assist in the formation of Godlike disciples of Jesus who also love their enemies, not just their friends. As such, they will be disciples of Jesus (because they receive and obey his teaching about God and, it is implied, follow Jesus in loving enemies) and children of their heavenly Father—they will possess the divine DNA, so to speak. In other words, theological teaching about God leads to imitation of God in order to be like God and be Jesus’ disciples. That is, theology is inherently formational.


      Luke’s Gospel makes a very similar point, in slightly different language, in his Sermon on the Plain:


      

        But I say to you that listen, Love your enemies, do good to those who hate you, bless those who curse you, pray for those who abuse you. If anyone strikes you on the cheek, offer the other also; and from anyone who takes away your coat do not withhold even your shirt. Give to everyone who begs from you; and if anyone takes away your goods, do not ask for them again. Do to others as you would have them do to you. If you love those who love you, what credit is that to you? For even sinners love those who love them. If you do good to those who do good to you, what credit is that to you? For even sinners do the same. If you lend to those from whom you hope to receive, what credit is that to you? Even sinners lend to sinners, to receive as much again. But love your enemies, do good, and lend, expecting nothing in return. Your reward will be great, and you will be children of the Most High; for he is kind to the ungrateful and the wicked. Be merciful, just as your Father is merciful. (Lk 6:27-36, emphases added)


      


      Luke’s account of Jesus’ teaching differs from Matthew’s in two main ways. First, it has the divine quality to be imitated as mercy rather than perfection. On the surface, Luke’s requirement of mercy seems narrower than Matthew’s demand for perfection—until we note the other difference. Second, then, Luke provides more concrete examples of imitating the Father’s merciful character. Such imitation includes blessing abusers; responding without retaliation to physical mistreatment; sacrificing material possessions, either permanently or as a loan; and performing unspecified, imaginative acts of doing good (esp. vv. 31, 35). In other words, the disciples’ merciful lifestyle is radical, concrete, and open-ended; there is always some new way to be kind, which means that God’s kindness is similarly radical, concrete, and open-ended.


      This theological claim about God’s character, which is communicated with the adjectives “merciful” (Luke) or “perfect” (Matthew), is fundamentally another way of making the theological claim, with a noun, that we find in 1 John: “God is love” (1 Jn 4:8, 16). As with the claims in Matthew and Luke, this basic theological affirmation about the divine character (as noted briefly earlier) carries with it a moral imperative and thus a formational agenda:


      

        Beloved, let us love one another, because love is from God; everyone who loves is born of God and knows God. Whoever does not love does not know God, for God is love. God’s love was revealed among us in this way: God sent his only Son into the world so that we might live through him. In this is love, not that we loved God but that he loved us and sent his Son to be the atoning sacrifice for our sins. Beloved, since God loved us so much, we also ought to love one another. No one has ever seen God; if we love one another, God lives in us, and his love is perfected in us. By this we know that we abide in him and he in us, because he has given us of his Spirit. And we have seen and do testify that the Father has sent his Son as the Savior of the world. God abides in those who confess that Jesus is the Son of God, and they abide in God. So we have known and believe the love that God has for us. God is love, and those who abide in love abide in God, and God abides in them. (1 Jn 4:7-16, emphases added)


      


      A major theological and spiritual image in this passage, as in the texts from Matthew and Luke, is that of being children of God. We have already introduced the contemporary image of DNA above. That seems to be the point here too: those who share in the divine DNA by being born again/anew/from above (see Jn 3) will manifest the divine trait of love. A related point, stated in the negative, is made in 1 John 3:9, where the NRSV has, “Those who have been born of God do not sin, because God’s seed (Gk. sperma) abides in them; they cannot sin, because they have been born of God.” The CEB, interestingly, renders this verse with the image of DNA: “Those born from God don’t practice sin because God’s DNA (Gk. sperma) remains in them. They can’t sin because they are born from God.”


      The text of 1 John 4:7-16 also makes an important link between theology and spiritual formation that appears frequently elsewhere in the New Testament, sometimes explicitly and sometimes implicitly: the formational expectation associated with a theological affirmation is not just a matter of coming to a logical conclusion and then implementing it. This would mean that Christian formation is simply a matter of imitation, or of obedience to a set of external norms, even if those norms are derived from theological truths. Rather, spiritual formation into Godlikeness, or Christlikeness, is itself the work of God, specifically the work of the Spirit. Spiritual formation is Spirit-ed formation, a divine work from within, as the prophets Ezekiel and Jeremiah especially knew and promised (Ezek 18:31; 36:26-27; 37:1-14; 39:29; Jer 31:31-34). Spiritual formation is a matter of the person or community abiding in God, and vice versa; we see the word abide used in our 1 John passage six times (vv. 13-16), plus the synonym live (v. 12).


      We hear Jesus making a similar connection between theology (specifically, Christology) and spiritual formation in John’s Gospel, when he tells the disciples that he is the vine, and they are the branches (Jn 15). In that passage, the verb abide occurs eleven times in ten verses (Jn 15:1-10). As in 1 John 4:16, the abiding is mutual: “Abide in me as I abide in you. Just as the branch cannot bear fruit by itself unless it abides in the vine, neither can you [bear fruit] unless you abide in me” (Jn 15:4). The meaning of bearing fruit has been much discussed, but it is probably best to understand it rather broadly, openly, as signifying both Christlike virtues (like Paul’s “fruit of the Spirit” in Gal 5) and Christlike missional practices. The latter is implied in the reference to “doing” in John 15:5: “Those who abide in me and I in them bear much fruit, because apart from me you can do nothing.” It is made more explicit in the commissioning of the disciples near the end of the “I am the vine” discourse: “You did not choose me but I chose you. And I appointed you to go and bear fruit, fruit that will last, so that the Father will give you whatever you ask him in my name” (Jn 15:16). The formational fruit of mutual abiding is both going out (v. 16) and staying put (v. 17: “love one another”).12


      Mutual abiding in Christ/the Spirit is also prominent in the theology and spirituality of Paul, as we will see below. But before considering that aspect of Paul, we turn first to how he, like the Gospels and 1 John, moves seamlessly from theological affirmations to formational implications.


      Formational theology in the letters of Paul. To consider the nature of formational theology in Paul’s letters, we will look briefly at two dense christological narratives: 1 Corinthians 15:3-5 and Philippians 2:6-11. These texts are universally recognized as central to Paul’s theological agenda, even though the 1 Corinthians text was definitely pre-Pauline in origin (see 1 Cor 15:3), and the Philippians text may have been pre-Pauline.


      The text of 1 Corinthians 15:3-5 has the appearance of a mini-creed in narrative form that Paul was given and then passed on. This mini-creed has four principal phrases, each beginning with the word “that” (Gk. hoti). They are set out here to show that structure, with the four main affirmations italicized:


      

        For I handed on to you as of first importance what I in turn had received:


        that Christ died for our sins in accordance with the scriptures, and


        that he was buried, and


        that he was raised on the third day in accordance with the scriptures,and


        that he appeared to Cephas, then to the twelve.13


      


      This dramatic story in four brief acts narrates two main saving events, each of which is said to be “in accordance with the scriptures”: (1) that Christ died for our sins and (2) that he was raised (i.e., by the “glory” of God the Father [Rom 6:4]14) on the third day. Throughout his letters, Paul focuses on the death and resurrection of Christ as the means of salvation. Supporting these two main events in this text are two events that establish the reality of the death and the resurrection: that he was buried (verifying his death) and that he appeared (verifying his resurrection).


      This mini-creed makes some critical theological claims, offered in narrative form as a truthful account of what Christ has done, and God the Father has done, for our salvation. But although it may not be immediately apparent when one reads this text, these are theological affirmations with inherent formational consequences. In the context of 1 Corinthians 15, the most obvious consequences have to do with the “doctrine” of Christ’s resurrection. Not only is this the basis of Christian hope, as much of chapter 15 attests, but it is also the basis for Christian praxis and mission in the present. Negatively, Paul puts it this way:


      

        and if Christ has not been raised, then our proclamation has been in vain and your faith has been in vain. . . . If Christ has not been raised, your faith is futile and you are still in your sins. Then those also who have died in Christ have perished. If for this life only we have hoped in Christ, we are of all people most to be pitied. . . . If with merely human hopes I fought with wild animals at Ephesus, what would I have gained by it? If the dead are not raised, “Let us eat and drink, for tomorrow we die.” (1 Cor 15:14, 17-19, 32)


      


      Positively, he says this: “Therefore, my beloved, be steadfast, immovable, always excelling in the work of the Lord, because you know that in the Lord your labor is not in vain” (1 Cor 15:58).


      There is still more to this story, however. Paul is not done with this traditional creed-with-consequences. When he writes to the Romans a few years later, he will instruct them about the significance of their baptism (as he may have also done with the Corinthians orally) by returning to the dramatic story of salvation. Paul tells the Romans that in baptism they have been narrated into this story, immersed into its reality. Table 1.1 shows the parallels between the main theological affirmations in the creed and their formational implications for the baptized:15


      


        

          Table 1.1. Creedal affirmations and implications


        


        

          

            

            

            

            

            

            

              

                	Narrative Reality


                	Christ, according to the Creed (1 Cor 15)


                	Believers in their baptism (Rom 6)


              


              

                	Death


                	Christ died for our sins in accordance with the scriptures (1 Cor 15:3)


                	
We . . . died to sin . . . were baptized into his death (Rom 6:2-3)


                  We have been united with him in a death like his (Rom 6:5)


                  Our old self was crucified with him so that the body of sin might be destroyed, and we might no longer be enslaved to sin. For whoever has died is freed from sin (Rom 6:6-7)


                  We have died with Christ (Rom 6:8)


                  Dead to sin (Rom 6:11)16



              


              

                	Burial


                	He was buried (1 Cor 15:4)


                	We have been buried with him by baptism into death (Rom 6:4)


              


              

                	Resurrection


                	He was raised on the third day in accordance with the scriptures (1 Cor 15:4)


                	
Present:


                  So that, just as Christ was raised from the dead by the glory of the Father, so we too might walk in newness of life (Rom 6:4)


                  Alive to God in Christ Jesus (Rom 6:11; cf. Rom 6:13)


                  Future:17


                  We will certainly be united with him in a resurrection like his (Rom 6:5)


                  If we have died with Christ, we believe that we will also live with him (Rom 6:8)



              


              

                	Appearance


                	He appeared to Cephas, then to the twelve (1 Cor 15:5)


                	Present yourselves to God as those who have been brought from death to life (Rom 6:13)18


              


            

          


        


      


      Paul’s use of the creed in the context of explaining the significance of baptism is clearly formational; Paul wants the Roman believers to recognize the reality of their co-crucifixion and co-resurrection with Christ and to “walk” appropriately in the new, resurrected life. To be sure, this resurrection is not the bodily resurrection of 1 Corinthians 15; that resurrection is reserved for the future. Nonetheless, there is already a real resurrection: “newness of life” (Rom 6:4); it is a resurrection in the body that involves the bodily members (see Rom 6:12-23) and anticipates the future resurrection of the body.


      This way of interpreting the creed is not supplemental or optional. The significance of the creed’s theological claims is only fully understood and realized when they become the framework of people’s lives—when the baptized are immersed in the narrative. This is how Paul’s formational theology “works.”


      We see a similar pattern of theology-to-formation in another Pauline creedal text, Philippians 2:6-11. This passage has often been understood to be a pre-Pauline text—perhaps a hymn, a poem, or another creed of sorts—that Paul adapts and presents to the Philippians. Recent scholarship, however, has suggested that Paul’s use of the poem (as I would classify it) both in Philippians and throughout his correspondence indicates that it is quite possible that Paul wrote it. Whether he received it from others or composed it himself, Paul clearly found it to express some of his core beliefs about Christ—and about the life of those who are in Christ and in whom Christ lives by the Spirit. I would go so far as to call Philippians 2:6-11 Paul’s master story.


      Here is that story, with its introduction (v. 5), set out to show (once again) the principal phrases and main verbs:


      

        Let the same mind be in you that was in Christ Jesus, who,


        though he was in the form of God,


        did not regard equality with God as something to be exploited,


        but emptied himself, taking the form of a slave, being born in human likeness. And being found in human form,


        he humbled himself and became obedient [lit. “becoming obedient”] to the point of death—even death on a cross.


        Therefore God also highly exalted him and gave him the name that is above every name,


        so that at the name of Jesus every knee should bend, in heaven and on earth and under the earth, and every tongue should confess that Jesus Christ is Lord, to the glory of God the Father. (emphases added)


      


      Once again we have a narrative, a succinct epic drama. The basic sequence is one of humiliation followed by exaltation. Verses 6-8 narrate Christ’s downward mobility from the height of divinity—which he chose not to exploit for selfish advantage (by remaining in that state)—not merely to the depths of humanity (self-enslavement = incarnation) but also to the deepest depths of human existence in crucifixion (self-humiliation = obedience to the point of death on a cross).19 Verses 9-11 narrate God’s reversal of that humiliation and the gifting of the obedient slave with the divine name “Lord” (see Is 45:23).


      It is clear from the introduction (v. 5) that Paul intends this poem to speak to the Philippians, to form them in Christ.20 Like Christ in his incarnation and death, they are to exemplify humility and concern for others, rather than self, in their life together:


      

        If then there is any encouragement in Christ, any consolation from love, any sharing in the Spirit, any compassion and sympathy, make my joy complete: be of the same mind, having the same love, being in full accord and of one mind. Do nothing from selfish ambition or conceit, but in humility regard others as better than yourselves. Let each of you look not to your own interests, but to the interests of others. (Phil 2:1-4)


      


      Elsewhere I have demonstrated in detail the parallels between Philippians 2:6-11 and 2:1-4, the rest of Philippians, and other places in Paul’s letters in which the apostle speaks of his own ministry in Christ or his expectations of particular communities in Christ.21 Space permits us only to note a few briefly, focusing on echoes of verses 6-8 elsewhere in Philippians, where Paul describes others in terms of the Christ-poem, and in 1 Corinthians, where he describes himself in those terms; I have included the transliteration of key Greek words so that the echoes are presented as clearly as possible.


      


        

          Table 1.2. Parallels in Philippians and 1 Corinthians


        


        

          

            

            

            

            

            

            

              

                	Philippians 2:6-8


                	The Philippians in Philippians


                	Paul in 1 Corinthians


              


              

                	Though he was in the form [morphē] of God (Phil 2:6); form [morphēn] of a slave (Phil 2:7)


                	
Becoming like him in his death [symmorphizomenos; lit. “being conformed to his death”] (Phil 3:10)


                  That it [the body of our humiliation] may be conformed [symmorphon] to the body of his glory (Phil 3:21)22



                	For though I [Paul] am free with respect to all . . . though I myself am not under the law (1 Cor 9:19, 20)


              


              

                	Did not regard [hēgēsato] equality with God as something to be exploited (Phil 2:6)


                	
Regard [hēgoumenoi] others as better than yourselves (Phil 2:3)


                  Yet whatever gains I had, these I have come to regard [hēgēmai] as loss because of Christ. I regard [hēgoumai] everything as loss because of the surpassing value of knowing Christ Jesus my Lord. For his sake I have suffered the loss of all things, and I regard [hēgoumai] them as rubbish, in order that I may gain Christ (Phil 3:7-8)



                	Nevertheless, we have not made use of this right. . . . But I have made no use of any of these rights . . . so as not to make full use of my rights in the gospel (1 Cor 9:12, 15, 18)23


              


              

                	Emptied himself [heauton ekenōsen], taking the form of a slave [doulou] . . . humbled himself [etapeinōsen heauton] (Phil 2:7-8)


                	
Do nothing from selfish ambition or conceit [kenodoxian; lit. “empty/vain glory”] (Phil 2:3)


                  Regard others as better than yourselves [heautōn]. Let each of you look not to your own interests [ta heautōn], but to the interests of others (Phil 2:3-4)


                  All of them are seeking their own interests [ta heautōn] (Phil 2:21)


                  In humility [tapeinophrosynē] regard others as better than yourselves (Phil 2:3)



                	I have made myself a slave [emauton edoulōsa; lit. “enslaved myself”] to all, so that I might win more of them (1 Cor 9:19)


              


              

                	To the point of [mechri] death [thanatou] (Phil 2:8)


                	[Epaphroditus] came close to death [mechri thanatou] for the work of Christ (Phil 2:30)


                	I die [apothnēskō] every day! (1 Cor 15:31)


              


            

          


        


      


      As with 1 Corinthians 15 in conversation with Romans 6, it is clear from table 1.2 that Paul’s theological affirmations in Philippians 2 are inherently formational—in this case, both for general Christian living and for Christian ministry.24 The story of Christ is inherently formational; his story has become, and must continue to become, our story.


      Furthermore, we should stress that, as with the Gospel of John and 1 John, this formational theology/spirituality in Paul’s writings is not merely about imitation, but participation—koinōnia in the Spirit and living in Christ (Phil 2:1), which also means having Christ and the Spirit within.25 To be in Christ and to have Christ within is like our relationship with the air: it both surrounds and infuses us, enabling us to live, to grow, and to be active in the world.
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