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PAPER PRESENTATION SESSION #1 (9:00-11:30 AM)

On the Conversion of the Wilberforces
Matthew J. Thomas, Regent College

Why was the family of William Wilberforce—the nineteenth-century British abolitionist 
who has been called “the most prominent representative of evangelicalism during his 
lifetime”—drawn towards Catholicism? While William Wilberforce has been made famous 
among evangelicals for his tireless endeavors to put an end to the British slave trade, the 
departure of his family from evangelicalism has presented a puzzle to historians; as Stephen 
Tomkins notes, “all four sons became high Anglicans, three of them ending up Catholic… which 
seems to say something about their evangelical upbringing, although it is not entirely clear 
what.” 

This paper explores the causes that ultimately led much of the Wilberforce family to 
leave their evangelical roots for higher church expressions of Christianity, focusing most closely 
on the three sons of William Wilberforce—Samuel, Henry and Robert—who each became 
Anglican clergymen and served as prominent theologians in the nineteenth-century Church of 
England. It is the author’s assertion that the Wilberforce family moved towards Catholicism 
under the combined influence of untenable forms of Protestantism, the pull of the Oxford 
Movement, and—perhaps surprisingly—the practices and theology of William Wilberforce 
himself.

______________________________________________________________________________

Wisdom at the Edge: Genesis 22 as Test of Discernment
Nicholas Ansell, Institute for Christian Studies

This paper will examine Genesis 22 as a narrative that is unparalleled in its portrayal of 
how, in a fallen world, the Word of Life runs the risk of being misconstrued as a word of death. 
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While appreciative of the holistic way in which a number of evangelical and non-evangelical 
scholars situate the Akedah (or Binding of Isaac) within the wider Abraham narrative, it will be 
suggested that, to date, even the most literary-sensitive, canon-conscious readings have been 
unable to understand God’s command to Abraham as anything less than what Crenshaw calls “a 
monstrous test.” This calls for a new interpretative approach that is sensitive to the provocative 
and evocative nature of Wisdom. 

By drawing on parallels with how the blessing/ benediction of Gen 1:28 is heard as a 
curse within the Babel narrative of Gen 11, it will be suggested that God’s Word to Abraham is 
masterfully portrayed in the text both as the command that Abraham misconstrues and as the 
very different request that he is unable hear. In this interpretation, in which holistic reading 
strategies and detailed linguistic analysis are combined, Genesis 22 emerges for the reader as 
less a test of obedience than a test of discernment. As for Abraham, paradoxically, the same 
hermeneutical context that leads to what we may think of as a severing of faith and reason also 
allows Abraham to model how faith may address the im/possibility of revelation.

______________________________________________________________________________

Did I Say “You Are Gods”? John 10:34-36’s Midrashic Use of Embedded Scripture
David Sigrist, Trinity Western University

For many modern exegetes Jesus’ use of Psalm 82:6 in John 10 has caused much 
confusion or at least uneasiness. This is because Jesus’ use of embedded Scripture in John 
10:31-39 does not appear to conform to prevalently accepted rules, so to speak, of standard 
historical-grammatical methods.

So as part of a broader discussion of how embedded Scripture texts function in 
the canonical Gospels this paper demonstrates that Jesus in John’s Gospel employs the 
embedded Scripture text of Psalm 82:6 in a manner quite typical of early Jewish midrashim, and 
therefore most likely from within such interpretive traditions.

This is demonstrated by first surveying extant Jewish midrashic understandings 
of Psalm 82, then analyzing the literary context of John 10, and then finally by comparing Jesus’ 
use of Psalm 82 in John 10 to the midrashic understandings. 

The conclusion reached is that Jesus understands Psalm 82:6 as referring 
primarily (i.e., not necessarily entirely) to the Jewish midrashic understanding of Israel receiving 
God’s Torah at Sinai and becoming thereby immortal gods who are set apart (i.e., sanctified or 
made holy). This is because only such an understanding fulfills John’s literary purpose in John 
10:31-39 (the immediate context of the embedded Scripture text), namely, of defending Jesus 
from the charge of slandering (or blaspheming) God by making himself to be God. 

Such a conclusion may greatly aid properly understanding John’s use of 
embedded Scripture elsewhere, and beyond.

______________________________________________________________________________
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Which Kind of Society is “Biblical”? Reflections on a Gradualist God
Iain Provan, Regent College

Political life revolves around disputes over authority: who may legitimately exercise
power over others, to what ends, and under what conditions. In such disputes it might
be enough to appeal to something in human nature that legitimizes the exercise
of authority, and leave the matter there. But … any reflection about human experience
has a way of traveling up the chain of causes, first to the cosmos, then to God.

—Mark Lilla, The Stillborn God: Religion, Politics, and the Modern West (New 
York: Knopf, 2007), 22.

Christian Bible-readers have often assumed that biblical politics arises directly from the 
biblical moral vision. Certainly this is the view still taken today by Christian Reconstructionists. 
The building plans for the New Jerusalem have already been provided; the human task is simply 
to build, as quickly as we can. 

However, our biblical texts do not draw a direct line of connection between theology 
and ethics, on the one hand, and politics, on the other. In important ways, the biblical moral 
vision is in fact accommodated in the biblical tradition to the circumstances of history and 
culture (the way the world actually is), rather than imposed upon history and culture. 
Even God himself is not understood as imposing it; God himself is not interested in short-term, 
utopian, political schemes. This last contention is the one that lies at the heart of this paper, 
which will make its point with reference to texts in Genesis and Exodus. Both books, whether in 
the narrative or in the law, reveal God as a God who works slowly and redemptively in the 
world as he finds it, nudging it towards the kingdom of God rather than imposing this kingdom 
upon it, and governing it in the interests not only of the ‘wheat,’ but also of the ‘tares.’ This is of 
great importance in orientating Bible-readers correctly in their understanding of the connection 
between ethics and politics, since the heart of biblical ethics is clearly the imitatio Dei.

______________________________________________________________________________

The Accidental Arrogance of the Biblical Scholar: 
An Implication of Gadamer’s Philosophical Hermeneutics for Biblical Interpretation

Rachel Toombs, Regent College

The accidental arrogance of the biblical scholar is precisely that, an accident. In the 
wake of an honorable quest for the plain sense of the text (i.e., the historical, historiographical, 
literal, etc.) many past Bible readers, particularly those who interpret with a remarkably 
different Sitz im Leben than the contemporary biblical scholar, have been ignored or critiqued 
for misusing the text. 

In this paper, I argue that one remedy for this accidental arrogance is to bring Hans-
Georg Gadamer’s philosophical hermeneutics from his magnum opus Truth and Method into 
dialogue with biblical scholarship. Specifically, Gadamer’s “horizoned” reader challenges the 
notion that proper exegesis is the only way to access God’s meaning for His people in Scripture. 
The claim that all reading is subjective does not mean, Gadamer contends, that any 
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interpretation is appropriate. Instead, like a conversation with a stranger who in time becomes 
a familiar friend, understanding comes through dialogue, a dialectic of question and answer. 

This recognition of the horizoned nature of all interpretation allows the serious reader 
of Scripture to value thoughtful exegetical readings, as well as past and future Christian 
readings that fall outside of the conventional exegetical method. At its core, this paper seeks to 
recognize the finite nature of human understanding in all interpretation, as well as the 
conviction that God’s Word speaks profoundly, even in our finitude, across vast spatial and 
temporal horizons.

______________________________________________________________________________

CETA 2013 Business Meeting (11:30 am-12:00 noon)

Lunch (12:00-1:30 pm)

______________________________________________________________________________

PAPER PRESENTATION SESSION #2 (1:30-4:00 PM)

The Future of Theological Education in Canada: Giving Trends among Evangelical Churches
Mike Tapper, St. Paul University

At Congress 2012, a joint panel of scholars with the Canadian Evangelical Theological  
Association and Canadian Theological Society discussed the changing relationship between religion 
and politics and its bearing on theological education in Canada. A recurring comment among the 
panelists was the need for Canadian Bible colleges to “reinvent” themselves as liberal arts 
colleges. It was proposed that rising educational costs (disproportionate to clergy salaries), 
broadening employment trends, and “returns on investment” present obstacles to the long-term 
sustainability of traditional Bible colleges on the edges of Canadian society. 

This paper examines another challenge that Bible colleges and Christian liberal arts schools 
may be facing—dwindling financial support from churches. Recent trends reveal that a reliance on 
this traditional source of income may no longer be assumed. Drawing on data collected from 2004 
through 2010, this study examines the financial giving trends of 2800 congregations represented 
by five major theological traditions in Canadian evangelicalism: The Christian Reformed Church in 
North America, The Pentecostal Assemblies of Canada, The Christian and Missionary Alliance in 
Canada, The Canadian Conference of Mennonite Brethren Churches, and Canadian Baptist 
Ministries. Church donations to Bible colleges and Christian liberal arts colleges/ universities are 
analyzed to reveal various giving trends. 

This paper adds to an important discussion concerning the viability of Canadian Bible 
colleges and Christian liberal arts schools.

______________________________________________________________________________
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Recovering the Practice of Place: A Theology of Place
Len Hjalmarson, Kelowna, BC

Place. All our experience is placed. We live, work, play, dream, are born and die in places. 
All our memories are in place. All our stories -- are placed.

Einstein’s teacher, Hermann Minkowski, said: “Nobody ever noticed a place except at a 
time, or a time except at a place.” And yet, since the advent of Modernity, place has become 
invisible to us. The dominant narrative since Newton has been space, and time. When place 
becomes mere space, then it’s everywhere and nowhere: u-topos. Wendell Berry (in A Timbered 
Choir) writes that, 

Every place had been displaced, every love
unloved, every vow unsworn, every word unmeant

The church contributed to this dis-placed way of seeing the world, by making salvation an 
other-worldy goal. Place has ceased to exist as a partner in human community and in redemption. 
“When we pay attention to our story, the centrality of our place on earth emerges as an essential 
element of what it means to be people of God’s promise” (Wilson-Hartgrove, The Awakening Of  
Hope: Why We Practice A Common Faith).

Walter Brueggemann (in The Land) says that, “Place is space which has historical 
meanings… Place is a declaration that our humanness cannot be found in escape and detachment, 
but rather in rootedness, and commitment.”

In this paper I will develop a theology of place, rooted in old covenant and new, arguing 
that God calls us to a people and a place. A theology of place offers a renewed theology of 
pilgrimage, embracing the dialectical movement between the universal and particular. At the 
table, partaking of the common elements of bread and wine, we discover a sacramental 
geography that offers the possibility of catholic space.
______________________________________________________________________________

Wilderness and the Secular Age
Emma Pavey, Vancouver School of Theology

This paper discusses the place of wilderness in our secular, postmodern age and how the 
theme of wilderness, life at and beyond the edge, can be re-imagined through Christian Scripture. 
The wilderness theme can then mediate the gap between faith and the ‘immanent frame’ of the 
secular age, informing the church’s response to our contemporary cultural context.

We are ambivalent toward wilderness: it represents lost-ness, wandering, chaos and 
isolation, but also grants ‘thin’ moments of transformation and encounter. In Scripture, the 
wilderness is likewise central as a place both of challenge but also of the revelation of God’s 
identity, promises and law, and the identity of God’s people. Re-imagining wilderness through the 
lens of Scripture presents avenues of engagement with our secular world. A vision of God’s 
underlying presence and purpose in the ‘be-wildering’ wilderness, and God’s hospitality in drawing 
humanity in from the margins, teaches us empathy and hope for those lost at the edge of society, 
rootless in an empty, materialist wilderness, or drawn to wander beyond conventional religion.
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Through its combination of sensory immanence and spiritual transcendence, being lost and 
being found, this Christian understanding of wilderness combats the disconnected, constricting, 
secular, postmodern age. Every wilderness experience becomes a holy, liminal place of 
transformation, mystery, hospitality and meaning, the perfect place to encounter God.
______________________________________________________________________________

The Ecstasy of Contemplation: Richard of St. Victor on the Special Knowledge of Love
Eva Braunstein, Regent College

In Plato’s assault on rhetoric and its emotive stylistic features, he champions the spare, 
unambiguous writing style of philosophers, and asserts that in the search for truth one must 
diligently exclude the passions which when roused mislead one’s judgment. The chasm presumed 
in Western thought between poetry and philosophy, and consequently between emotion and 
reason begins, one could say, in the Gorgias and the Phaedo.

Contrary to this separation, my paper explores the possibility of an ‘affective 
epistemology’, wherein emotion is recognized not as an intrinsic encumbrance to rational 
reflection but in some cases as an important component of it. The paper proceeds in three parts in 
assessing how affect, premised upon embodiment, functions in the pursuit of knowledge.

First I explore Heidegger’s account of moods in Being and Time, and the respects in which 
his critique of disembodied rationalism has points of contact with earlier Christian sources.

Second I explore James K. A. Smith’s account of aesthetic imagination in Imagining the  
Kingdom, noting how it too provides a more fully orbed account of human understanding.

Third, I provide an exposition of the twelfth century theologian Richard of St. Victor, whose 
writing on the discipline of contemplation unites affect and reason in the mystical ascent to the 
Trinity. Particularly in Benjamin Major, his careful taxonomy of psychological states in various 
degrees of divine contemplation sketches an account, I argue, of affective epistemology. This 
account holds ecstasy and rational consciousness in tension in a manner complimentary with 
Heidegger and Smith. 
______________________________________________________________________________

Worship at the Edges: Emerging Evangelicals and Third Spaces
Frank Emanuel, St. Paul University

Mark Noll has claimed that evangelicals are “an unusually adaptive form of Protestant 
pietism” [Mark A. Noll, American Evangelical Christianity: An Introduction (Oxford: Blackwell, 
2001), 245]. 

We can see this adaptive form at the edges of evangelicalism, in the movements that push 
evangelistically into the changing culture. Two such movements, the seeker sensitive movement 
and the missional church movement, exemplify this as they take their services of worship into non-
traditional worship spaces, what some have taken to calling Third Spaces. 

This paper argues that the evangelistic drive within movements at the edges of 
evangelicalism leads to liturgical innovation as these congregations adapt to their chosen worship 
spaces. This paper draws together some of the anecdotal evidence that was part of my research 
into the emerging/emergent church in North America. 
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