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Reading Genesis 1–2: An Evangelical Conversation. J. Daryl Charles (ed.). 
Peabody, Mass.: Hendrickson, 2013. ISBN 978-1-59856-888-2. Pp. xxi + 240. 
$16.29.

Given its foundational statements about God, world, and humanity, the beginning 
of Genesis has always played a central role in the discussions of the church. With 
the rise of scientific discoveries and an ongoing hermeneutical diversification, this 
situation has scarcely changed today. Reading Genesis 1–2 presents itself, therefore, 
as a valuable overview of the current spectrum of evangelical positions. Yet, the 
book is much more than that. Similar to recent Four Views publications, it invites 
the reader into a conversation of scholars—Averbeck, Beall, Collins, Longman III, 
and Walton—each of whom presents his position and responds to the others. We 
will look briefly at each position, comment on the supplementary essays by Turner 
and Davis, and offer a few evaluative observations.

Averbeck opens the discussion with a “literary day, inter-textual, and contextual 
reading” (7). Starting from the maxim that Gen 1–2 is written in a way that was 

“observable and understandable” (8) to the ancient audience, he argues that the 
7-day sequence is a schematized literary account which closely resembles the pat-
tern of other ANE creation texts. Because the essay takes the reader through a 
close analysis of the literary structure and content of Gen 1, it is a well-chosen 
starting point for the conversation.

Representing the most traditional perspective among the contributors, Beall 
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takes a stand for a literal approach and poses a number of pointed questions: Why 
should we use different hermeneutics for Gen 1–11 and Gen 12–50? Does Gen 1 
constitute a separate genre, and does it really represent an ANE worldview? He 
lays great emphasis on the NT writers’ understanding of Gen 1–2 and challenges 
recent attempts to accommodate scientific theories. 

Next in the conversation comes Collins’s analogical approach. From his per-
spective, it is important to read Gen 1–2 as part of Gen 1–11 and to understand 
these chapters as a coherent and purposeful unit. This reading is supported both 
by the literary and the linguistic links between these texts and by ANE literary 
evidence. On the basis of this groundwork, Collins concludes that Gen 1 describes 
the divine shaping of the world “analogous to human workdays” (88). Its primary 
intent is not to show how old the earth is but to celebrate God’s creation and to 
pattern human existence. 

Longman emphasizes that “the biblical text is not at all interested in telling us 
how God created the cosmos” (101). He undergirds this claim by a discussion of 
genre, figurative language, and other OT and ANE creation texts, all of which lead 
him to conclude that Gen 1–2 exhibits a “historical impulse” (109), but that it is far 
from a literal depiction of events. Instead, it intends to teach YHWH as the sole 
creator, the relational and royal status of humanity, and the foundations of the 
institutions of Sabbath, marriage, and work. Longman also includes two helpful 
excursi (“Science and Exegesis” and “Perspicuity and Sufficiency of Scripture”) 
and discusses briefly the Historical Adam and the NT exegesis of creation. He 
closes his essay by advocating theistic evolution and by stating that “the origins of 
humanity do not go back to a single pair” (121).

Walton presents his case for Gen 1 as ancient cosmology. He spends consider-
able time discussing reading theory, scriptural accommodation, and the relation-
ship between history and myth (141–147). Using both biblical and non-biblical 
texts, he explains his understanding of the ANE cognitive environment and con-
cludes that Gen 1 is a functional rather than a material cosmic ontology. This is 
indicated, for instance, by the homology between cosmos and temple and the 
day-by-day process of increasing order and functionality. Because the text is pri-
marily concerned with God’s functional organization of the sacred space of cos-
mos/temple, it offers no answers to the origins debate and therefore does not rule 
out evolutionary processes. 

Even after this brief outline, the variety and contrast of perspectives that Read-
ing Genesis 1–2 brings together may be startling to some readers. However, given 
that we are dealing with an in-house conversation—all contributors are confes-
sional scholars who work at evangelical institutions—this diversity is, in fact, one 
of the key strengths of the book. In the midst of all the controversies that far too 
often dominate the academic and the public spheres, it is a helpful demonstration 
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of the communal and conversational dimension of exegesis, and much can be 
learned from the respectful interaction of the participants. This is complemented 
by the way in which Reading Genesis 1–2 lays bare all of the complexity involved in 
interpreting these two chapters, be that hermeneutics, ANE parallels, or the pleth-
ora of theological, literary, and historical issues. In combination, these two aspects 
equip and allow the readers to develop their own critical faculties and to draw 
their own conclusions. Because the essays do not demand previous engagement 
with the topic and because linguistic specifics are kept to a minimum, the book 
thereby presents itself as an excellent pedagogical resource both for academic 
coursework and for personal reading or church small groups. Every individual 
essay includes its own bibliography and thus directs the readers to further 
resources.

As a supplement to the conversation, Reading Genesis 1–2 closes with two fur-
ther essays. Turner’s “Teaching Genesis 1 at a Christian College” is a particularly 
valuable resource. It is difficult to see how anyone involved in some form of teach-
ing ministry would not benefit from his insights. It is slightly more difficult to 
appreciate the inclusion of the final essay. Whereas one might expect to find a 
summary or reflection at the end of this kind of book, Davis’s essay instead pre-
sents itself as one more position. Yet, in contrast to the other contributors, his 
arguments—which echo much of Beall’s approach—are allowed to stand without 
response. Although we must thank him for his valuable considerations, this un-
fortunately undermines the pedagogical strategies of the book. It would have been 
appreciated if Reading Genesis 1–2, a book that is so deeply concerned with a prop-
er handling of beginnings, had been equally careful with endings. 

Samuel Hildebrandt
University of Edinburgh

Missional God, Missional Church: Hope for Re-evangelizing the West. Ross 
Hastings. Downers Grove, Ill.: InterVarsity Press, 2012. ISBN: 978-0-8308-
3955. Pp. 333. $25.99.

Ross Hastings, Associate Professor of Pastoral Theology at Regent College, in 
his recently published book, Missional God, Missional Church: Hope for Re-evan-
gelizing the West, seeks to awaken the Western church to what he calls its “core 
identity”: a community characterized by its depth of relational intimacy with the 
Triune God and, as a corollary, its width in missional influence (35). Such an aim 
is motivated by Hastings’s conviction that the Western church has lost this iden-
tity as a result of its “cultural disconnection” and its “indiscriminate encultura-
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tion” (37). In what he calls a “defiantly optimistic treatment of the church” (31), 
Hastings offers his readers—especially scholars and those in pastoral ministry—a 

“precritical exegetical” interpretation of John 20:19–23 (28). What stands out when 
viewing the passage in this light, he says, is the way that a “motley crew” (23) of 
grief-stricken and fearful disciples is transformed into the earliest shalom-sharing 
community of “the once crucified, now risen Christ” (26). Such a dramatic con-
version, says Hastings, suggests the value in viewing this passage as an invitation 
for “all churches” to rise to their calling “to be the church,” the called and sent com-
munity of the Triune God (35–36).

After introducing the subject of his book in ch. 1 and fleshing out in chs. 2 and 
3 his claim that cultural disconnection and indiscriminate enculturation are largely 
responsible for rendering many Western churches “ineffective” (37), Hastings pre-
sents in ch. 4 a summative look at the doctrine of the Trinity (80). Importantly, 
this chapter provides the necessary foundation for each consecutive proposition. 
The duration of the book—from here split into two parts—expounds from John 
20 what it means for the church to be both called and sent. 

In part one (ch. 5–8), Hastings addresses the church’s calling to discover shalom 
through “the presence[,] . . . influence,” and redemption of Christ (26). Specifically, 
he beckons the church to contemplate the Triune God and to reclaim “Jesus as the 
source and center and mission of [its] gatherings” (124). From this orientation, 
says Hastings, the church will fulfill its calling to “live out its union with Christ” 
in the Spirit and, in so doing, will become an “incarnational” people who (a) live 

“for and with” one another, (b) pursue the full “humanization” of humanity, and (c) 
dwell as a “cruciform community” (129–216).

Following this, part two (ch. 9–12) addresses the church’s “sentness,” that is, its 
calling to “disseminate shalom” (241). This, says Hastings, comes as a corollary to 
the church’s intimate union with the missional God. Although ch. 9 provides 
further evidence for, and clarification of, this claim and even though ch. 10 con-
tinues the emphasis on “the participatory nature . . . of the church” in and through 
the power of the Spirit (269)—specifically the imitation of Christ who spoke and 
did what “the sending Father” spoke and did (276–285)—chs. 11 and 12 focus more 
acutely on what the call to disseminate shalom implies. In ch. 11, for example, 
Hastings underscores “the importance of Spirit-gifted and Spirit-led leadership” 
that seeks to “empower God’s people” to be genuine “representatives of the king-
dom of God” (295–300). Comparatively, ch. 12, Hastings’s last chapter, highlights 
the role of the church to offer forgiveness, to judge authenticity of repentance, and 
to pronounce absolution. 

On the back cover of Hastings’s book, J. I. Packer, one of North America’s most 
influential twentieth-century theologians, refers to this book as a “tour de force.” 
After reading it, one might find it difficult to see Hastings’s contribution as any-
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thing less. In a mere 310 pages he is able to discern accurately the many “challenges 
facing the contemporary church” (26), to summarize with precision and clarity the 
doctrine of the Trinity, to offer a complete (or nearly complete) Christology and 
Pneumatology, to introduce and to advocate a fully-orbed understanding of sha-
lom, to reformulate the church’s understanding of mission, and to weave it all 
together under the single proclamation: Missional God, Missional Church. Pack-
er’s assessment, then, is not just complimentary; it is precise.

Even though Packer’s affirmation of Hastings’s book, alongside similar praise 
from other notable scholars, indicates a warm embrace by the theological com-
munity for its coverage and its contribution to important missiological and eccle-
sial scholarship—though not apart from criticism regarding his clear Barthian 
bias and, consequently, his hints of universalism (226–230)—Hastings’s book must 
be credited also for the interdisciplinary thought that it spawns along the way. For 
example, his dialogue on sexuality and its expression outside of, and quite apart 
from, genital contact in ch. 6 is surely one that begs to be invited to conversations 
not just on heterosexual marriages and singleness as it relates to human beings 
imaging God but also on homosexuality, on its relationship with the church, and 
on the manner in which this thought might contribute to other fields, perhaps 
most significantly the area of Christian counselling (178–180). Less controversial 
but equally important is how Hastings’s discussion on the necessary inter-rela-
tionality of humans might broaden and deepen culture’s understanding of friend-
ship, a concept that often assumes homogeneity rather than diversity. Surely such 
discussion possesses the capacity to contribute meaningfully to the fields of psych-
ology and sociology, to name a few.

Though the interdisciplinary dialogue that Hastings’s book will likely ignite 
adds to its overall value, his most significant and yet simplistic contribution is his 
restated but fresh and ever-important call for the church to know the missional 
God. For readers whose interest is piqued by the broad array of subjects and con-
tributions named above, Hastings’s book is a must read.

Randene Larlee
Peace Portal Alliance Church

God’s Being in Reconciliation: The Theological Basis of the Unity and Diversity of 
the Atonement in the Theology of Karl Barth. Adam J. Johnson. London: T & T 
Clark, 2012. ISBN: 0567638332. Pp. 240. $120.00 (USD).

Adam J. Johnson’s book is a model for appropriating a theological classic (Karl 
Barth’s Church Dogmatics) in response to a contemporary concern (diversity with-
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in atonement theology). To be clear, Johnson does not “work backwards” by at-
tempting to mine the work of Barth in order to address the current impasses of 
postmodern atonement theory, but instead he suggests that a full —and slightly 
corrective—reading of Barth actually sustains the postmodern concern for divers-
ity, without having to rid itself of substantive dogmatic content. At the heart of 
Johnson’s project is an attempt to be nimble so as not to constrain the doctrine of 
atonement to one metaphor, while being deeply planted within the tradition of 
dogmatic theology and all of its related doctrines. 

The book begins with a helpful review of “where the Church is at” in regard to 
the doctrine of the atonement—from the current thrust of postmodern approach-
es attempting, at all costs, to be as anti-reductionist as possible, to the so-called 
three dominant “theories” of atonement that have been historically used, and 
finally to acknowledge the amazing multiplicity of metaphors and descriptions of 
the work of atonement in the Old and New Testament. In the end, he insists that 
the current state of affairs is missing “sustained theological reflection on the role 
of the doctrine of God as a whole . . . within the doctrine of the atonement.” It is 
here that Barth becomes the fulcrum of the book as Johnson leverages the doc-
trine of God in Church Dogmatics into a full constructive work on the atonement. 

Chapter 2 is rooted in Barth’s Church Dogmatics II/1 and II/2, with his insisting 
that the being and act of God are identical, and using the doctrine of election to 
connect the person and work of Jesus Christ. Therefore, Johnson claims, we can 
understand God’s “being in person” to be synonymous—though viewed from a 
different angle—with God’s “being in act.” The payoff of the technical theological 
groundwork in ch. 2 is an understanding that we cannot grasp the beneficia Christi 
apart from the mysteria divinitatis: we must affirm the being-in-act nature of God 
as it begins and comes to completion in election. In this way, Johnson contends 
that there is nothing abstract about insisting on a thick connection between 
Barth’s doctrine of God and the work of atonement.

Building directly upon this, in ch. 3 Johnson explores the triune character of the 
personal, electing God. This chapter accomplishes two things for Johnson: first, it 
organizes the groundwork for any catholic doctrine of the atonement—in a sense, 
the Trinitarian reflections are the boundary markers that must be continually 
measured against when an image or a metaphor for the atonement is proposed; 
and second, it creates a framework for Johnson’s later constructive work by using 
the pattern of unity in diversity, nowhere more explicit than in the Trinity.

The fourth chapter is the departure point for Johnson’s more constructive pro-
posal beyond a careful retracing of Barth’s work. Johnson’s overriding concern is 
that Barth’s own emphasis on the judicial metaphor within CD IV does not mesh 
with his larger theological project—namely the “unity in diversity” of the triune 
God’s being-in-act. Ultimately, Johnson sees Barth’s larger project (rooted in CD 
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II) as providing a rich and creative basis for honouring the Trinitarian pattern 
within the distinct and interconnected divine perfections, a pattern that eschews 
the preeminence of one perfection such as justice. 

In order to revive and to extend the nuanced work of Barth’s doctrine of God 
and election into the realm of reconciliation, Johnson uses specific divine perfec-
tions to ground different theories of the atonement. Each of the divine perfections 
is to be explored as a concrete exposition of the atonement from a “definitive 
perspective,” but no one perspective is a comprehensive (or controlling) theory 
able to capture the diversity of the doctrine from a single standpoint alone. Ultim-
ately, the proposal is to be viewed as a kind of “hermeneutic lens” for reading 
Scripture and moving “beyond Scripture scripturally” in those areas where only 
partial images of the atonement are found. It has the potential to be a helpful and 
creative theological hermeneutic of faithful improvisation that allows the reader 
to attend to the Scriptures rigorously and to fill-out some of the less explicit or 
muted voices that arise through the variously revealed divine perfections.

Chapter 5 follows-up this particular slant on atonement theology by returning 
to Barth and to his understanding of sin as nothingness. Particularly, Johnson 
explicates this to be the undoing of God’s effective being-in-act nature and work 
(i.e., his perfections). In other words, sin can be understood as the countervailing 
force to God’s perfections, without maintaining any ontological subsistence. As 
he did in chs. 3 and 4, Johnson ends the chapter with a “Test-Case” for his pro-
ject—the analysis in ch. 5 of René Girard’s work is engaging and helpful to under-
stand how the doctrine of sin fits with his own proposals.

After having discussed the doctrines of the Trinity, election, divine perfections, 
and sin as they bear upon the “unity in diversity” model of atonement that he is 
proposing, Johnson attempts to construct a unique model of atonement in his last 
chapter. In many respects, all of the groundwork laid in the first five chapters was 
the logic for transposing Barth’s judicial metaphor into a different realm: a temple 
theory of atonement. Johnson readily admits that his temple theory of atonement, 
worked out from an exploration of the divine perfection of “(omni)presence,” is 
merely one standpoint among many that begs to be fleshed-out. Johnson specific-
ally chooses the divine attribute of “omnipresence” because of the apparent chal-
lenge it presents to “fitting” within a reflection on the atonement; in other words, 
he asks what the omnipresence of God has to do with the reconciling work of 
Christ. The novel outworking is compelling and highly original, although it does 
appear scripturally strained at points. In fact, the project as a whole gives the sense 
that in following Johnson’s proposal one could potentially use Scripture as a 
sourcebook for finding divine perfections and then leave it aside. In other words, 
the shape of the scriptural narrative seems at risk of being warped and manipu-
lated in ways that are untenable and that could lead to overly formulaic approach-
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es to the doctrine of the atonement. This, in my estimation, however, does not 
happen to Johnson’s own work in his example.

On the pastoral side of Johnson’s work, one should be cautious as to whether 
this is as revolutionary as Johnson hopes. He insists that, within his example, the 
descriptions of sin as “hiding from God’s presence” and of the cross as “divine 
abandonment” (the opposite of the perfection of “omnipresence”) are helpful pas-
toral images; however, the temple model of atonement seems as foreign to the 
average parishioner as the cultic model does in Barth’s thinking in CD IV. More-
over, it may simply divert the postmodern critique from “divine child-abuse” to 

“divine child-abandonment,” which seems to me to be no more palatable than the 
former. Despite the scriptural and pastoral concerns, Johnson’s book is a fresh and 
deeply theological extension of the theology of Karl Barth. Leveraging Barth’s 
masterful web-like doctrines and carrying forth their logic into the realm of the 
atonement, Johnson has managed to develop a substantive and important theo-
logical proposal. This book is surely an advancement in both the fields of atone-
ment and Barthian theology, and it demands further examination and testing.

Lane Scruggs
Wycliffe College, University of Toronto

The Comings and Goings of Philosophical and 
Theological Hermeneutics: A Brief Description 
and Interaction with Recent Literature
It is simply a reality that some leaders of the Christian church, especially those 
who have been through the academic rigors of seminary training, believe there is 
a sense in which much of what they learned in seminary has little bearing on the 
day-to-day activities of their various church operations, their personal lives, their 
ministry impact on their community, or even their understanding of how to pastor, 
to teach, and to minister in the diversified cultural milieu now found all around us. 
This lack of perceived relevance between the ministry and the seminary is some-
thing I want to address here. Ironically, however, the way I want to discuss the 
perceived lack of unity between ministry and seminary is by turning to what some 
may describe as “ivory tower” concepts. It is completely legitimate to wonder how 
the seemingly formal words of philosophy (the study of knowledge), theology 
(the study of God), and hermeneutics (the study of human understanding) can 
honestly and realistically relate to practical ministry issues.

The purpose of this article is to describe and to interact with the content of four 
recent books written with the desire to bring Christian ministry back into semin-
ary academics as a guiding principle and, as such, demonstrate that philosophy, 
theology, and hermeneutics have practical application and are immediately useful 
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for laity, teachers, and pastors of the church. May God bless us and teach us all as 
we ponder ways of uniting the academy and the ministry to advance God’s king-
dom through Jesus Christ and the Holy Spirit.

Introducing Theological Interpretation of Scripture: Recovering a Christian 
Practice. Daniel J. Treier. Grand Rapids: Baker Academic, 2008. ISBN: 978-
0-8010-3178-6. Pp. 224. $25.50.

Treier’s book begins by tracing the recent history of an area of study referred 
to as the “theological interpretation of Scripture,” defined in contrast to reading 
Scripture through the lens of biblical studies, which separated into its own distinct 
specialized discipline in the eighteenth century.1 From that time until the present, 
biblical scholarship has taken the lead role as the expert in how to read and in-
terpret the biblical text, over the church’s (theology’s) reading of Scripture (13–14).

According to Treier, Karl Barth, one of the most famous theologians of the 
twentieth century, should receive substantial credit for bringing back a theological 
reading of Scripture in a significant way.2 Namely, Barth believed that God, rather 
than the area of biblical studies and its methods, controlled our understanding of 
Scripture, as Scripture is first and foremost a gift from God for the church and is 
not simply an object for the academy to control. Therefore, for Barth, biblical 
scholarship serves Scripture, but does not control it (14–20).3

Barth’s theology has led some Christian academics to search for ways of read-
ing Scripture “theologically.”4 In doing so, many have rediscovered the Christian 
past in terms of how the early Christians regarded and interpreted the Bible. As 
described by Treier, the following common features stand out concerning how the 
church fathers interpreted Scripture: “(1) [the] conviction of the present reality of 
God; (2) presumption of a unified narrative (from the Bible and applied to the 

1 The catalyst for separating theological readings (e.g., the church’s interpretation) of the Bible 
from biblical studies occurred in 1787 with a paper presented by J. P. Gabler entitled “An Oration 
on the Proper Distinction between Biblical and Dogmatic Theology and the Specific Objectives 
for Each.” According to Treier, “Gabler . . . thought that this distinction would allow the Bible to 
speak more clearly without theology drowning out its voice” (13).

2 Barth’s theological reading of Scripture was first highlighted in his commentary on Romans 
(14–15).

3 Treier believes Barth and postmodern Christianity have much in common, as it is also weary of 
biblical criticism that seeks to control the interpretation of Scripture, thereby minimizing “the 
spiritual practices” of biblical reading that “often nourished the church” (34).

4 The definition of “theology” here is not defined as the “formal study of God,” but is focused 
more on what Scripture says to us individually and to us as a community, for the purpose of 
transforming our lives, by the power of the Holy Spirit, in order to be molded more and more into 
the image of Jesus Christ. The next book I will review emphasizes the importance of the church’s 
theological confession in reading and interpreting Scripture.



CANADIAN THEOLOGICAL REVIEW | 2013  c  Volume 2 • Issue 1

116

Bible); (3) the Rule of Faith;5 (4) Scripture treated as diverse yet a unified whole; 
(5) scriptural texts treated as having their own ‘historical’ meaning yet ‘meant for 
us’” (42). Therefore, the early church and its fathers seemed to have believed that 
the focus of Scripture is “on the saving acts of God in dealing with creation. This 
story, centered on Christ, makes possible and even necessary the reading of the 
Bible as one book . . . And the point is not simply to learn about the events that 
connect these passages but rather to be caught up in them: the texts connect us to 
the saving events . . . in particular through participation in the sacramental life of 
the church” (42–43).

According to Treier, these types of interpretive principles work best in com-
munity.6 Therefore, “the importance of doctrine for interpreting Scripture puts a 
spotlight on the church” (79). Consequently, the church carries with it two major 
and significant responsibilities in terms of how it interprets Scripture. First, the 
church is responsible for reading Scripture ethically. In other words, the church 
does not look to the Bible simply to understand God, through Jesus Christ, by the 
power of the Holy Spirit (83). The goal it seeks is to be transformed into the image 
of Christ. To what degree the church works towards this goal is the degree to 
which it will live faithfully before God (83–84). Consequently, it is only through 
this type of transformation that the church can “develop the judgment necessary 
to discern how the Bible deals with difficult . . . issues” (84).7 The second respons-
ibility the church must embrace to faithfully interpret Scripture is practice. Being 
transformed into the example of Christ, by the power of the Holy Spirit, takes 
time and rarely happens instantly (85–96).

At this point, some readers, especially those who have been through several 
courses of biblical languages, as well as individual classes on isolated biblical books, 
may be wondering about where the discipline of biblical studies fits into a theo-
logical reading of Scripture. Treier recognizes this concern and primarily address-

5 The Rule of Faith refers to the totality of apostolic teaching that finds its expression in various 
confessions of faith such as the Nicene Creed and the Apostles’ Creed (57–58). It accomplished two 
major purposes. First, it “enabled the church to identify, preserve, and pass on a coherent doctrine 
of God in the face of competing accounts of Christian identity” (59). Second, it served “as a form of 
moral restraint, against human tendencies to twist Scriptures in self-interested ways” (59).

6 In our postmodern context, the term “community” has become a favorite word to throw around, 
but it seems to have an ambiguous meaning. In theological hermeneutics, the term is more 
appropriately defined as a lack of reliance upon a particular individual or methodology to be “the” 
controlling paradigm by which Scripture is interpreted. The validity of a particular interpretation 
should always show reverence to God, Scripture, and the various traditions that comprise 
Christian orthodoxy by checking the individual interpretation against present and past Christian 
contexts to see if such an interpretation is more or less adequate. 

7 Treier gathered these insights from Stanley Hauerwas, who has written several books on many 
facets on the Church’s ethical responsibility including: A Community of Character: Toward a 
Constructive Christian Social Ethic (Notre Dame, Ind.: University of Notre Dame Press, 1981), (83 
n. 7).
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es it through the work of Francis Watson.8 According to Treier, Watson specific-
ally makes “daring effort to bring biblical [studies] and systematic theology closer 
together. . . . This does not involve ignoring historical study, but it does mean ap-
proaching biblical interpretation with all the interests of systematic theology–re-
garding how the commitments of the church in the contemporary world illumin-
ate the reading of scriptural texts” (117). So, for example, this “means reading the 
Old Testament christologically” (117), rather than simply reading each book as an 
individual entity, as if the individual books of the canon do not bear witness to 
Jesus Christ, who “has filled out the rest of the story” (117).9

In summary, then, what has Treier suggested to us? His most important mes-
sage is that our reading and interpretation of Scripture theologically is not purely 
and exclusively an academic or a historically critical exercise that “primarily [in-
volves] elite academic specialists sitting around and theorizing.” Instead, theology 
is a major activity of the church.10 In Treier’s perspective, theology is a process of 

“faith seeking understanding,” primarily through active participation in the Chris-
tian community’s practices and piety. Therefore, he believes a good and faithful 
theology is best done through community and through its practice of prayer, 
which he describes as “first theology.” For Treier, Christian community is the key 
to the formation of theology because “theology is the practice of all Christian 
people growing in their knowledge of God amidst various life activities and 
church practices” (188).

The Word of God for the People of God: An Entryway to the Theological 
Interpretation of Scripture. J. Todd Billings. Grand Rapids: Eerdmans, 2010. 
ISBN: 978-0-8028-6325-8. Pp. 235. $20.75.

Whereas parts of Treier’s book focus on theoretical aspects of theological inter-
pretation,11 and highlight some of the academic theologians who are engaging in 

8 Francis Watson, Text, Church and World: Biblical Interpretation in Theological Perspective (Grand 
Rapids: Eerdmans, 1994).

9 Treier has two more chapters to his book. The first is on how we interpret Scripture, so the focus 
of the chapter is on hermeneutics (127–152). The final chapter discusses how the Western academic 
world can benefit from how non-Western people have and are currently reading and interpreting 
Scripture (157–178). Both of these discussions are vital to get a full picture of what theological 
interpretation entails. However, I will survey other texts that I believe more appropriately address 
these topics.

10 So, Treier states: “If we had to narrow the essential theme of much literature on theological 
interpretation of Scripture down to one word, the concept might seem to be the church” (201).

11 See especially chapters three (103–16) and five (107–52). The third chapter provides a detailed 
analysis of the history of biblical criticism and interpretation, while chapter five very technically 
discusses various past and present academic theories of hermeneutics. It may be of interest to 
advanced readers that one of the weakest points in Treier’s book is his discussion of  the famous 
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the theological interpretation of Scripture, Billings’s purpose is not to survey the 
academic literature on theological interpretation, but to write a constructive work 
on the subject for all the non-academics ministering in various Christian contexts. 
As such, he states, “in recent years, numerous books have sought to reclaim a 
theological approach to Scripture for the church; somewhat ironically, most are 
written exclusively for a scholarly audience. In this book I seek to widen the field 
of readers to students and church leaders who love Scripture and love Christian 
ministry” (xii).

In the introduction of his book, Billings defines “theological interpretation of 
Scripture” as “a multifaceted practice of a community of faith” that “read[s]…the 
Bible as God’s instrument of self-revelation and saving fellowship” (xii), for the 
purpose of conforming “the church into Christ’s image by the Spirit’s power” 
(xiii).12

Billings anticipates an objection to his definition, specifically regarding the 
appropriateness of reading and interpreting Scripture with any theological pre-
suppositions, because we should look to the biblical text before reaching any type 
of conclusions (xii). In response, Billings suggests that “all interpretation is shaped, 
whether we recognize it or not, by the cultural context and social location of the 
interpreter” (xv). Therefore, it is not possible for us to come to Scripture without 
any presupposition whatsoever. Consequently, no one can read the Bible “in a 
theology-free zone” (33).

A legitimate response to Billings’s presuppositional stance to reading Scripture 
is to ask how it is possible to keep our interpretation of Scripture faithful to the 
biblical narrative that tells the story of God’s self-revelation, which sees its ultim-
ate expression in Jesus Christ through the power of the Holy Spirit. For Billings, 
there are three major ways. First, Christians should not abandon the vast amounts 
of wealth that the area of biblical studies has contributed to our understanding of 
Scripture, as they have provided a plethora of methods we can use to help us in-
terpret the Bible. According to Billings, using various formal (i.e., academic) 

twentieth century philosopher, Martin Heidegger (129–30). I found it too technical and specialized 
for the general reader and perhaps even for academic readers who have little experience with 
Heidegger’s thought. Like many surveyors of recent interpretive theories, Treier seems to use 
Heidegger as a springboard to get to the philosophy of Hans-Georg Gadamer, whose thought is 
easier to understand and summarize (130–131).

12 By referencing God, Christ, and the Holy Spirit in his definition of theological interpretation, 
Billings is proposing that the church use the Trinity as the interpretive lens through which it 
reads Scripture. This thesis is evident in the introduction where he describes what he will be 
discussing in chapters to follow. So, in ch. 1, he suggests that we should “receive Scripture as part 
of a Trinitarian-shaped journey of faith seeking understanding” (xiv). Chapter 2 focuses on his 

“Trinitarian-shaped hermeneutic” in the context of other interpretive perspectives (xiv). Chapter 3 
discusses his “Trinitarian hermeneutic” in terms of its relationship to “revelation, inspiration, and 
canon” (xv). The emphasis of ch. 4 is on the Trinity and on multi-culturalism (xv–xvi). Finally, ch. 
5 shows how the early church used a Trinitarian hermeneutic (xvi).
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methods to interpret Scripture is “necessary because there is no access to the scrip-
tural text apart from historical and linguistic analysis” (55).

The second way Billings suggests we can be faithful to Scripture is by learning 
about how earlier figures of the Christian tradition read and interpreted the Bible. 
So, “there is a distinct value in reading Christian authors who were not shaped by 
these modern forces” (151). Consequently, “they show us new insights while they 
expose our modern biases and idolatries as well” (151).

According to Billings, the idea that Christians read and interpret Scripture 
apart from its own tradition is a young notion, only beginning in the eighteenth 
century. Before then, many “interpreters of Scripture saw the reading of their pre-
decessors as a key part of the task of biblical interpretation” (154). So, for example,

Even in the early centuries of Christianity, church leaders began 
to appeal to “the fathers” in their interpretation of Scripture. In 
the medieval period, Bibles were given an apparatus similar to 
today’s study Bible, but with the interpretations of Christians of 
earlier centuries in the margins. In the Reformation and post-
reformation eras . . . both Protestants and Roman Catholics 
commonly gave concerted attention to the scriptural 
interpretation of the church fathers and certain medieval 
theologians (154–155).

What does Billings believe appealing to past Christian tradition will offer us, 
and how does this correspond to the components that he believes the current 
academic world is missing? He highlights two important points. First, early 
Christians “shared a conviction that one should read Scripture in light of the Holy 
Spirit’s work in the community of faith through history” (155). In other words, the 
early church relied heavily upon discerning the work of the Spirit in the process 
of interpreting Scripture, which was centered on the community rather than on 
the individual. Second, early Christians interpreted nothing as being outside 

“God’s provident action,” meaning that there is no understanding of history apart 
from the work of God (155). For them, “the incarnation is the supreme historical 
event that gives meaning to history” (157). Consequently, it would have been com-
pletely foreign to early Christian readers and interpreters of Scripture to construct 
some independent historical methodology that could then be used to verify some 
biblical or theological position (157), because “to assume that linear flow of history 
[is] accessible only through ordinary historical means” and, therefore, “the proper 
view of history,” “is to . . . deny the reality of the incarnation” (157). Therefore, the 
early church believed “history and doctrine” were “interpenetrating realities” that 
could not be separated (157).

The third way Billings suggests Christians can be faithful to the biblical mes-
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sage as “presuppositional” readers and interpreters is by participating in communal 
church practices, specifically those practices that involve spiritual discipline. 
Whereas Treier spoke of church or Christian practices in more theoretical terms,13 
Billings makes several concrete suggestions as to what these practices might be. 
He combines the first two together, namely prayer and memorization. According 
to Billings, these two disciplines “are ways to enter into the Spirit’s work” that “can 
provide the [necessary] space [we need] to hear the particular texture, logic, and 
flow of the biblical text.” Together, it would seem, these practices are “way[s] to 
patiently and humbly allow the words of Scripture to be chewed and digested” so 
they can be “incorporated into our lives by the Spirit’s power” (216).

The next two disciplines, baptism and Eucharist, are vital spiritual practices as 
they are two of the more important ways the church experiences the love of God, 
through Jesus Christ, by the power of the Spirit, and in a tangible, experiential 
form (217). Baptism is the practice that symbolizes our “union with Christ” (217). 
The Eucharist “is a participation in Christ, a continued nourishment in this salv-
ific life through communion with Jesus Christ and his body, the church, by the 
Spirit’s power” (217). By participating in these two disciplines, Christians give rev-
erence to God by remembering and reflecting upon “God’s mighty works that 
culminate in Christ, communion with God and others through Christ by the 
Spirit, and the hope for the final consummation of God’s promises” (217–218).

The last discipline Billings mentions that helps Christians to be faithful biblical 
interpreters is the one that requires us to demonstrate our faith outside the church, 
namely missions (221). According to Billings, “Christians are called to be witness-
es in the world to Jesus Christ, proclaiming in word and deed the message of 
Christ’s gospel” (221). By being missional, “believers participate in the sending of 
the Son from the Father to the world in love” (222–223).

In summary, Billings offers us a more practical look at the theological inter-
pretation of Scripture that asks Christians to read and interpret Scripture through 
the Trinity. To bring this presuppositional framework to our reading of the Bible 
is faithful and transforming as we seek to be changed more and more into the 
image of God’s son Jesus Christ, by the power of the Holy Spirit.

Manifold Witness: The Plurality of Truth. John R. Franke.  Nashville: 
Abingdon, 2009. ISBN: 978-0-687-49195-7. Pp. 152. $20.00.

At this point, some may ask why I would put a book that addresses the idea of 
“Truth” into an article that is primarily discussing theology and hermeneutics (i.e., 

13 Treier, Introducing, 85–96.
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interpretation). The reason is because it is not just the universal church that inter-
prets. The local church does as well, and the number of local church communities 
is significantly vast when one considers both Western and non-Western contexts. 
Consequently, asking how one can arrive at theological or scriptural “Truth,” fa-
cing the reality of so many interpretations, is an extremely valuable question to 
raise. Therefore, this review, as well as the next, will discuss the issue of truth from 
different perspectives.

The first perspective is a theological look at how one can understand “Truth.” 
In, Manifold Witness, John Franke agrees with Billings that universal church 
orthodoxy is correct in asserting that truth is found in the person of Jesus Christ 
(43), and, therefore, is not found in “abstract notions or theories.” This truth, how-
ever, does not rest in Christ alone, because “he is the truth in relation to the Father 
[God], who sent him into the world out of love for the world,” and “the [Holy] 
Spirit is [also] the truth because the Spirit leads the world to Jesus who is the 
truth” (44).

For Franke, however, the acknowledgment of this universal truth does not neg-
ate the factual reality of Christian pluralism, because the truth is understood in 
different ways by different communities all over the world. Therefore, Franke’s 
book suggests that “the diversity of Christian faith is not, as some approaches to 
church and theology might seem to suggest, a problem that needs to be overcome,” 
but “is part of the divine design and intention for the church as the image of God 
and the body of Christ in the world” (7–8).

By embracing plurality, Franke is not suggesting that we become cultural rela-
tivists, whose attitude can be summarized in phrases such as: “‘you have your truth 
and I have mine’ or ‘that may be true for you but it’s not true for me’” (12). Accord-
ing to Franke, such an attitude rarely, if at all, considers how God through Jesus 
Christ affects history by the power of the Spirit. So, although Christians may be 
able to readily concede that humans are unable to have “objective” knowledge and  
that knowledge is “influenced by the circumstances that surround it” (14),  they 
could still argue that does not mean that there is no God. Instead, it could be 
argued to means that God “has knowledge that transcends the limitations of time 
and place that are characteristic of [human] finitude” (15). Consequently, Chris-
tians can stand firm in the claim that “God uses human nature, language, and 
speech to instruct us about the shape of our beliefs and the conduct of our lives” 
(16–17).

Although Franke may be correct in suggesting that human finitude results in 
the vast amounts of different biblical and theological interpretations in the church 
(17), how can such a phenomena be reconciled with the one “Truth”? Franke’s 
answer to this question comes from a theology of the Trinity. For Franke, the 
Trinity represents the “God [who] is a plurality-in-unity and a unity-in-plurality” 
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(17), as Christian orthodoxy has always confessed; God is one but is also three 
distinct persons.

Another suggestion Franke gives for the theological acceptability of Christian 
plurality is Scripture. Therefore, Franke claims that “the Bible is not so much a 
single book as it is a collection of authorized texts written from different perspec-
tives and settings,” where “each of the voices represented in the canonical collec-
tion maintain a distinct point of view that emerges from a particular time and 
place” (85). Franke, however, does not leave the diversity of Scripture without unity. 
This unity, Franke suggests, which comes from the several “manifold witnesses,” is 
the divine “Truth” (85).  This divine “Truth,” then, is the universal proclamation 
that “the Father, out of love for the world, sends the Son to take on human flesh, 
live a human life, and experience death for the sake of the world. In this sending 
the Father gives all to Jesus who in turn gives himself to the world by entrusting 
all that he has to the Spirit” (44). Thus, in light of the theological justification 
Franke gives for “the plurality of truth,” he believes we should not be surprised 
that the universal proclamation of the story of God through Scripture finds ap-
propriate contextualization in a vast array of settings, as this story “engages culture 
after culture, ethnicity after ethnicity, [and] situation after situation” (29).

In summary, Franke believes Christian plurality is acceptable theologically for 
two major reasons. First, plurality, as well as unity, characterizes the very nature 
and being of God, which we see most clearly in the doctrine of the Trinity. Second, 
Scripture itself is a collection of pluralistic writings that testify to the universal 
Truth of God’s self-revelation, most poignantly expressed through Jesus Christ, by 
the power of the Holy Spirit. Consequently, Franke sees the vast cultural expres-
sions of this “Truth” as an authentic and justified reflection of the nature of God 
and Scripture.

Whose Community? Which Interpretation?: Philosophical Hermeneutics for the 
Church. Merold Westphal. Grand Rapids: Baker Academic, 2009. ISBN: 978-
0-8010-3147-2. Pp. 160. $23.00

Whereas Franke defends the plurality of truth from a theological perspective, 
Westphal defends it from a philosophical one. Now, he realizes that “it is dan-
gerous for Jerusalem (theology) to turn to Athens (philosophy) for guidance” (13), 
because “the word of the cross does not conform to the wisdom of the world” (13–
14). However, Westphal believes there are two legitimate reasons why Christians 
should brave the study of philosophy. First, Christians are not “free of contam-
ination of philosophy” (14) and, in fact, are “often, even usually, shaped by philo-
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sophical traditions that have become part of the culture to which these theologies 
belong and that operate without us being consciously aware of them” (14). There-
fore, careful consideration of these philosophical issues “can be an aid to critical 
self-understanding” (14). Second, since the eighteenth century, the focus of much 
philosophical inquiry has shifted to the study of interpretation, which is more 
formally called “hermeneutics” (the study of human understanding). This area of 
study has provided significant insights into how we read and understand texts. 
Consequently, “we just might learn something about interpretation that applies to 
biblical interpretation” (14).

The particular theory of philosophical hermeneutics that Westphal describes is 
that of Hans-Georg Gadamer. Before getting to Gadamer’s thought, however, it 
is vital to examine one of the contexts for which Gadamer’s work was needed, 
namely the Christian-Enlightenment context.14 

Prior to the Enlightenment, which became the nemesis of Christianity in the 
eighteenth century,15 the Christian’s knowledge and understanding of the world 
was primarily based on the work of those who came before us. The assumption 
was that the collective body of work, which included the orthodox Christian 
creeds (e.g., the confessions of faith such as the Apostles’ Creed and the Nicene 
Creed), the works of the church fathers, and experiences passed down from gen-
eration to generation were among the most important authoritative guides for life 
and faith. 

When the Enlightenment waged war against this body of works and experien-
ces, what we currently refer to as Christian tradition, the Enlightenment won, 
because it challenged the validity and trustworthiness of any institution (e.g., the 
church) that based its beliefs and life on the authority of tradition rather than 
reason.16 Consequently, the church, along with the majority of its cumulative 
knowledge and traditions that were considered authoritative for Christians, be-
came a social and intellectual outcast by the end of the eighteenth century.17

14 The greatest weakness of Westphal’s book is his lack of setting Gadamer’s work within the context 
of the Enlightenment’s impact on the Christian faith. His book, rather, traces the history and 
development of philosophical hermeneutics as a formal discipline, specifically applying Gadamer’s 
philosophical insights to some of the more abstract theological aspects of Christian thought. The 
book has very little to say in terms of Church ministry or practice. Consequently, I suggest a more 
appropriate subtitle of the book, namely Philosophical Hermeneutics Applied to the Formal Theology 
of the Church. Therefore, it is necessary to correct this oversight before proceeding to Westphal’s 
presentation.

15 James Emery White, Serious Times: Making Your Life Matter in an Urgent Day (Downers Grove, 
Ill.: InterVarsity Press, 2005), 26. The Enlightenment critique against Christianity came most 
strongly through philosophers Immanuel Kant and David Hume.

16 White, Serious Times, 26.
17 White, Serious Times, 27, 29. According to White, one of the most symbolic events that put the 

final nail in Christianity’s coffin occurred “on November 10, 1793, when Notre-Dame de Paris, the 
great church of France . . . was formal declared and transformed into the Temple of Reason, with 
busts of Rousseau and Voltaire taking the place of the saints.” White, Serious Times, 28–29.
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In response to the Enlightenment, the church began to reinvent itself especial-
ly in regard to its academic institutions. Instead of Christian academics bringing 
confessional (e.g., theological) stances, which were rooted in orthodox Christian 
tradition, into their reading and interpretation of Scripture, they opted for meth-
odologies that did not allow for such presuppositions, with the goal of being able 
to interpret the text as something that was purely “objective.” 18 Consequently, 
Christian academics, from the eighteenth century onward, tended to separate it-
self from the past by relying more on rational and empirical methods for biblical 
interpretation.19

Although Gadamer’s philosophy was specifically written to address concerns 
he had about certain aspects of the Enlightenment, according to Westphal,20 
Treier, and Billings, his philosophy offers substantial help those who wish to inter-
pret Scripture theologically. What, though, did Gadamer say that was, and still is, 
so important that Christians should take time to study the work of a 
philosopher?

According to Westphal, among the many contributions Gadamer made to the 
study of philosophy and hermeneutics, two interrelated contributions stand out in 
the Christian context. First, “in Truth and Method, [which is] the most influential 
twentieth century work in philosophical hermeneutics” (69), Gadamer demon-
strates that every human being interprets texts of all kinds through some type of 
tradition (70). In other words, “we belong to tradition by virtue of . . . our immer-
sion in it, and our formation by it” (70). All of us are born and develop in a par-
ticular historical period and various cultural contexts (i.e., traditions). Con-
sequently, all of our interpretations are always affected by these traditions (70–71).

Because tradition plays such a vital role in how we understand and interpret 
texts, Westphal emphasizes that Gadamer believed tradition to be one of the most 

18 Recall that the one of the first major steps toward removing theological (confessional) 
presuppositions from the study of the Bible occurred when “Gabler gave an address in 1787 
entitled ‘An Oration on the Proper Distinction between Biblical and Dogmatic [Systematic] 
Theology and the Specific Objectives of Each.’” Treier believes Gabler’s major concern was “that 
dogmatic [systematic] theology often obscured the meaning of the Bible with human doctrinal 
constructions.” Consequently, it was necessary to remove theological presupposition and replace 
it with a “historical understanding of the biblical texts.” According to Treier, “this distinction 
between historical description and normative appropriation [application] of the Bible came 
to characterize the discipline of biblical studies, usually with an antitheological edge;” Treier, 
Introducing, 105.

19 Billings, Word of God, 155, provides an excellent piece of evidence to support this claim pointing out 
that “the vast majority of commentaries available [today] give little or no attention to the church’s 
exegesis of Scripture before the eighteenth century.”

20 Westphal applies Gadamer’s philosophy to the Church in the last three chapters entitled 
“Conversation and the Liberal-Communitarian Debate” (119–138), “The Church as Conversation,” 
(135–146), and “Transcendence, Revelation, and Community” (147– 156). Treier, Introducing, 130–131, 
mentions the importance of Gadamer’s thought to theological interpretation. Finally, Billings, 
Word of God, 40–43, 45–48, discusses some of the important similarities between early Christian 
interpretation and Gadamer.
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important authorities we use in the interpretive process (73).21 Consequently, trad-
ition “makes claims on us.” Therefore, “the texts and other works that tradition has 
handed down to us . . . are voices to which we do well to listen” (73).22

The second important contribution Gadamer makes to Christian thinking, ac-
cording to Westphal, is a derivative of the first–namely prejudice, also known as 
pre-judgment or presupposition (71). Because tradition so heavily influences hu-
man perspective, all of our interpretation contains presuppositions. As a result, “all 
interpretation is perspectival and no interpretation is presuppositionless.” There-
fore, “all interpretation is relative to the traditions that have formed the perspec-
tives and presuppositions that guide it” (71).23

In summary of Westphal’s treatment of Gadamer, Westphal demonstrates that 
Gadamer emphasized tradition and presupposition as guiding forces by which 
humans interpret the world. The reality that everyone interprets from unique per-
spectives does, of course, entail pluralism. However, this does not mean that it 
entails pluralistic relativism, “in which ‘anything goes’” (15), because all “our inter-
pretations are relative to (conditioned by) the presuppositions we bring with us, 
and those presuppositions, as human, all too human, are themselves relative and 
not absolute” (14–15). Therefore, no human or human interpretation can make 
particular claims absolute, as only God is all-knowing (15).

Some Final Thoughts on these Books
Reviewing texts is sometimes difficult because along with emphasizing the posi-
tive aspects of the books, you must also highlight some of the negative points so 
that the reader can have a more balanced perspective, to aid in deciding whether 
each book is worth purchasing. Concerning these books more negative features, 
I shall start with Treier’s text, Introducing Theological Interpretation of Scripture. It 
is an excellent work for ministers and academics who need to catch up on the 
field of theological hermeneutics over the last 15 to 20 years. Some readers may 
find Treier’s work challenging at times because it primarily focuses on the theory 
of theological hermeneutics rather than on the practice of it. Writing about the 
theory of hermeneutics is needed, however, and Treier does not unnecessarily bu-
rden the reader with technical jargon, though ministers may have the most diffi-

21 Of course, this claim is in significant contrast to Enlightenment thinking that said humans should 
not appeal to authority but rather to reason. According to Westphal’s interpretation of Gadamer, 
our ability to reason is shaped by tradition; Westphal, Whose, 71.

22 Gadamer’s proposal that tradition is vital to our understanding and interpretation of texts 
provides one of the major encouragements for Treier and Billings to emphasize the vital role early 
Christian interpretation plays in current theories and practices of theological interpretation. See 
Treier, Introducing, 39–77 as well as Billings, Word of God, 149–194.

23 Recall that, for Billings, the fact and reality of presupposition is one of the major reasons theology 
can once again take the lead in how Scripture is interpreted. See Billings, Word of God, 11–17, 71–104.
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culty reading ch. 5 of the book. Here, Treier discusses the hermeneutics of Martin 
Heidegger, Hans-Georg Gadamer, and Paul Ricoeur. Unfortunately, his discus-
sion of these thinkers is complex and too short. These hermeneutical figures are 
too important to the work of current theological interpreters for each to receive a 
page or so of review.

As mentioned in the review, Billings wanted to write The Work of God for the 
People of God for those in ministry contexts. Although his work is much more ac-
cessible and applicable to general audiences in the church, I found the suggested 
reading lists he provides at the end of each chapter to be more for academics than 
for ministers. Also missing is a bibliography of the books and articles Billings uses 
in his text. To better serve his ministerial audience, Billings could have indicated 
to the reader what level of proficiency is needed reader each suggested work (e.g., 
beginner, intermediate, advanced), and he could have done the same with the 
references he used throughout the book.

Manifold Witness is a very good book for ministers. Franke’s thought is easy to 
follow and the concepts he introduces are explained well. The major problem with 
his book is that it lacks a bibliography. However, this may have been the pub-
lisher’s choice, as Franke does not cite many sources, and citations for references 
follow the endnote format, which does make his references easier to locate. With 
such a good book geared for ministers, however, it would have been appropriate 
for Franke to give at least some reading suggestions to his intended audience, 
rather than leaving his readers wanting more information on his topic but having 
no guidance in what to read next on the subject.

Finally, in the book Whose Community? Which Interpretation?, Westphal gave 
one of the better attempts at explaining the complexity of the field of philosoph-
ical hermeneutics for a general audience. His explanation of Gadamer’s thought is 
superb and easy to understand, but I found his application of Gadamer’s thoughts 
to the church to be too abstract and theoretical for practical use. In brief, Westphal 
simply does not adequately guide local pastors and church leaders in how they can 
use Gadamer to help communicate and converse with their congregations in a 
way that makes the biblical text come alive to various communities of readers and 
interpreters. He spends too much time discussing political and ethical theories, as 
well as explaining how Protestant and Roman Catholic churches were able to 
come to some agreement on the doctrine of justification (119–142). I find such 
reading interesting, but not significantly helpful to ministers at the local level. This 
is, however, one of the books I would recommend to anyone who wanted a quick 
and convenient course on Gadamer’s philosophical hermeneutics.

C. Jason White
McMaster Divinity College


