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Thirty plus years is no short time to devote to a single research question. From the 

days of his doctoral studies up to his recent retirement from teaching at Friends 

University in Kansas, longstanding Torrance Fellowship member Christian Kettler 

has explored the implications of the vicarious humanity of Christ (hereafter VHC). 

This is the doctrine that the incarnate Christ substitutes himself for us not only in 

his death but in the whole of his life, thereby to enable our right response to God 

through participation in Christ. In this essay, I review the half-dozen books Kettler 

has published on the subject.  My aim is to trace their signal contribution to 1

Barthian and Torrancean theology through the development of an “affective 

Barthianism.” A pair of forewarnings to the reader: first, in the service of clarity, my 

exposition does not always follow Kettler’s order of publication. Second, in imitation 

 Christian D. Kettler, The Vicarious Humanity of Christ and the Reality of Salvation 1

(Lanham, MD: University Press of America, 1991; repr. Eugene, OR: Wipf & Stock, 2010); 
The God Who Believes: Faith, Doubt, and the Vicarious Humanity of Christ (Eugene, OR: 
Cascade, 2005); The God Who Rejoices: Joy, Despair, and the Vicarious Humanity of Christ 
(Eugene, OR: Cascade, 2010); Reading Ray S. Anderson: Theology as Ministry—Ministry as 
Theology (Eugene, OR: Pickwick, 2010); The Breadth and Depth of the Atonement: The 
Vicarious Humanity of Christ in the Church, the World, and the Self: Essays, 1990–2015 
(Eugene, OR: Pickwick, 2017); The God Who Loves and is Loved: The Vicarious Humanity of 
Christ and the Response of Love (Eugene, OR: Cascade, 2020).
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PARTICIPATIO: PRIORITY OF GRACE

of his penchant for using popular culture to make theological points and in homage 

to our shared interest in superheroes, I illustrate the major movements of this 

essay using a character whose alter ego’s initials are the same as Chris Kettler’s: 

Superman (aka Clark Kent).  2

Origin Story 

After an upbringing in Kansas, young Clark Kent journeys far from his childhood 

home and discovers his life’s purpose under the tutelage of the extraterrestrial Jor-

El. So too Kettler grew up a Kansan and went away to Fuller Seminary in California, 

there to be mentored by Ray Anderson in the theology of Karl Barth and the 

Torrances. When T. F. Torrance himself visited Fuller in 1981, Kettler served as his 

teaching assistant and fell under the spell of his VHC doctrine. It became the 

subject of his doctoral dissertation (with J. B. Torrance as its external reader) and of 

a lifetime of further study.  3

Just as Jor-El provides his pupil with the cosmic framework that he needs in 

order to fulfill his destiny of serving humankind, so Anderson gave Kettler a 

theological framework within which to pursue his calling of reflection on VHC. 

Kettler introduces us to that framework in Reading Ray S. Anderson: Theology as 

Ministry, Ministry as Theology. The subtitle underlines Anderson’s determination to 

think together his Barth- and Torrance-influenced beliefs and his pastoral 

experience. Each of the book’s six chapters ends with a practical case study and 

accompanying reflection questions to further the synthesis of theology and ministry.  

The chapters themselves work through Anderson’s teachings in roughly 

creedal order. Chapter One discusses his theological method and doctrine of God: 

the proper motive for studying theology is for the sake of ministering to human 

need; as revelation is inseparable from reconciliation, so our theology (grounded in 

God’s self-revelation in Christ) should be integrated with our ministry (based on 

 Superman appears in Kettler, God Who Rejoices, 27, 33, 107, 282–283; Breadth and 2

Depth, 44. On his lifelong love of superheroes in general, see God Who Rejoices, xxiii, 105, 
283. The theological first fruit of my own interest in superheroes is Jerome Van Kuiken, “Sin 
and Sam Raimi’s Spider-Man: A Spider-Hamartiology,” in George Tsakiridis, ed., Theology 
and Spider-Man (Lanham, MD: Lexington Books/Fortress Academic, 2022), ch. 1.

 Kettler, Vicarious Humanity, v; God Who Believes, ix–xi.3
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God’s own ministry of reconciliation in Christ). Anderson’s concretely-oriented 

doctrine of God ignores “perfect being” attributes in the name of a loving, grieving 

divine Father who is present in this crisis, this Christ, and this church.  

Chapter Two treats theological anthropology. Again, Anderson accents the 

concreteness of human persons as we encounter them in their fallenness, finitude, 

complexity, and communal relations. It is these to whom God is present and whom 

God calls to wholeness in the incarnate Christ.  

Chapter Three covers Christology and soteriology. Here VHC is on full 

display: the fully divine Son has assumed a full, fallen human nature so as to renew 

it from the inside out. He therefore offers not only forgiveness but also healing for 

our emotional distress; not only saving grace but also the faith to receive it on our 

behalf even when our own faith falters; not only justifying grace that frees from 

legalism but sanctifying grace that draws toward maturity. 

Chapters Four and Five both deal with pneumatology and ecclesiology as 

seen through the lens of Christology. The “real presence” of Christ manifests 

through kenotically being with others: just as Christ shared table fellowship with 

sinners, so Christians must embrace solidarity with the fallen world. But the “real 

presence” of Christ also includes ek-statically being with God, as expressed in 

liturgy, sacraments, the fruit of the Spirit, and charismatic gifts. Thus, the church 

follows the VHC pattern by both uniting with sinful humanity and lifting it up to 

God.  

Chapter Six concludes with corporate and individual eschatology. Corporately, 

the church is called to live for the future, becoming all Christ intends his bride to 

be. Individually, Anderson responds to pastoral concerns about suicide, end-of-life 

care, and persons’ eternal destinies by emphasizing the merciful Lordship of Christ. 

Since judgment belongs to him, our responsibility is simply to minister 

compassionately to concrete persons in concrete circumstances. 

Kettler’s survey of Anderson’s teaching highlights both its Barthian 

Christocentrism (note how Christology serves as a touchstone for each doctrinal 

locus) and its pastoral posture (note as well how Anderson links each locus to 
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ministry). This double helix of theology and ministry becomes the DNA of Kettler’s 

own writing, as we shall see. Like Jor-El, Ray Anderson mentors well.  

A Fight for Truth, Justice and the Vicarious Way 

Once Superman accepts his destiny, he battles a lineup of villains (such as Lex 

Luthor, Brainiac, and Doomsday) in the name of truth and justice.  The same spirit 4

hangs over Kettler’s published doctoral dissertation, The Vicarious Humanity of 

Christ and the Reality of Salvation. His orienting concern is the cry in an unjust 

world, Where is salvation made real?, and a case study from Dostoyevsky’s Crime 

and Punishment bookends his monograph. To this agonized question, he opposes 

seven contending replies: six classified as anthropocentric, the seventh 

Christocentric. John Cobb’s process theology detects in cosmic evolution the 

emergence of salvation, while Leonardo Boff’s liberation theology seeks to forge it 

in the fires of sociopolitical change (Chapter One). The theologians of hope date it 

to God’s self-constitution on Good Friday (Jürgen Moltmann) or Easter Sunday 

(Wolfhart Pannenberg) and tether God too tightly to Western liberal values and 

world history, respectively (Chapter Two). John Hick’s pluralism discerns salvation in 

universal religious experience (Chapter Three). Hans Küng’s humanism uses felt 

needs as a guide (Chapter Four). All these six options reduce the reality of salvation 

to an immanent domain, whether in ourselves, our institutions, our history, or our 

universe. 

Against them one and all stands not the Man of Steel but the Man of 

Stellvertretung (Dietrich Bonhoeffer’s term for “vicarious representative action”).  5

Kettler deploys VHC to anchor the reality of salvation in the accessible 

transcendence of God incarnate. The dissertation examines VHC from a full range of 

angles. Its source is the “humanity of God” as advocated by Barth: God’s eternal 

 For a brief history of the shifting mottos that have summarized Superman’s ideals, 4

including the now-dropped “the American Way,” see Variety, “Superman changes motto to 
‘Truth, Justice and a Better Tomorrow,’ says DC chief,” NBC News (Oct. 17, 2021), 
www.nbcnews.com/pop-culture-news/superman-changes-motto-truth-justice-better-
tomorrow-says-dc-chief-n1281716. 

 Although this term does not appear in Kettler’s corpus until God Who Rejoices, xvii, the 5

concept suffuses all his writings.
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disposition toward communion with humankind (Chapter Five). Its scope 

encompasses theological epistemology and hermeneutics, Scripture, creation, 

justification, faith, the church, sacraments, and eschatology, as spelled out by T. F. 

Torrance and John McLeod Campbell (Chapters Six and Seven). Its depth 

condescends to the level of vicarious repentance: because of our sinful inability to 

be perfectly penitent, Christ stands in for us even here (Chapter Eight). Its goal is 

eschatological exaltation, as embodied in the ascended Christ (Chapter Nine). Its 

locus in the world is the church, but—lest the anthropocentrism that Kettler earlier 

challenged creep back in—only as Christ substitutes his faith and obedience for our 

own. The reality of salvation in both its objective and its subjective aspects ever 

remains enclosed in Christ himself (Chapter Ten). Inasmuch as the church is 

Christ’s body, however, its union with Christ means that the reality of salvation has 

empirical correlates in the church. The Spirit of Christ produces faith and love in 

Christians to witness to Christ’s own faith and love (Chapter Eleven). In his 

epilogue, Kettler sketches how the church lives out VHC by vicariously believing for 

an unbelieving world. Just as Christ’s own vicarious faith enables rather than 

excludes Christians’ faith, so Christians’ vicarious faith enables rather than excludes 

unbelievers’ coming to faith. Yet the parallel remains inexact: unlike Christ, the 

church has no power in itself to save or heal. The best it can do is lead the needy 

into the Savior’s presence.  

When the dust of battle settles, VHC emerges victorious. Still, the treatment 

of Christians’ own faith and love in the final chapter and epilogue tantalizes by its 

brevity. And if the transcendent reality of salvation may correlate with (though 

never collapse into) Christian experience, might there be a way to leverage VHC 

similarly vis-à-vis cosmic and historical processes, sociopolitical structures, human 

felt needs and non-Christian religious experiences? In short, to what degree may 

the concerns of the “anthropocentric” opponents from the start of Kettler’s 

dissertation be rehabilitated within a “Christocentric” (Barthian) system? His 

remaining publications have explored some of these possibilities. 
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PARTICIPATIO: PRIORITY OF GRACE

Pathos, Ethos, Cosmos 

To be compelling to readers and viewers, a superhero must have extraordinary 

abilities and adventures. Superman’s powers are legendary and his exploits take 

him from his city of Metropolis across the world and the universe. But a truly 

compelling hero also shares human emotions, aspirations, moral dilemmas, and 

weaknesses. Superman is a sympathetic character because he experiences love for 

Lois Lane, loss of his parents and home world of Krypton, temptation to abuse his 

powers, weakness from kryptonite, and even death at the hands of Doomsday. As 

Batman once confessed, “In many ways, Clark is the most human of us all.”   6

Having championed VHC in his dissertation, Kettler has spent his career 

making the doctrine compelling by relating it to human emotions, aspirations, moral 

dilemmas, and weaknesses—including his own. He also has taken VHC beyond its 

home locus in the church out into the world and even the cosmos. Throughout 

these writings, he walks in Anderson’s footsteps by bringing theology to bear on 

human need. 

Kettler ended his dissertation with a discussion of Christians’ faith. He picks 

up this thread of thought in The God Who Believes. Throughout this book, he uses 

the novel Jayber Crow as a literary case study of his points. He also offers himself 

as a case study in his own pilgrimage from teenage naïve faith to college-age 

attempts to resolve doubt via rationalistic apologetics to his Barthian breakthrough 

into rest of soul on VHC.  

The vicarious faith of Jesus lays the foundation for Kettler’s consideration of 

the problem of doubt as an intellectual and emotional phenomenon and as both a 

virtue (against gullibility) and a vice. Doubts arise about how well we know God and 

God’s will for our lives, how evil and suffering in the world square with God’s 

existence and character, how reliable the Bible is, and how we can know truth at all 

in a postmodern, pluralistic culture. In each case, Kettler refers us to Christ. He 

knows and believes in God as trustworthy Father. He models our vocation of loving 

 Jeph Loeb, Superman/Batman: Public Enemies, quoted in Mark Cormier, “Top 25 6

Superman Graphic Novels: #14-10” (May 28, 2013), https://
simplysupermanbatman.wordpress.com/2013/05/28/top-25-superman-graphic-
novels-14-10/.
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obedience to God.  He has shouldered the world’s evil, suffering, and doubt (“My 7

God, my God, why have you forsaken me?”) to bear them away and bring life and 

healing. He interprets Scripture for us in such a way that its reliability relies on his. 

He is the only one fit to decide what is true, yet he is also the one whose 

atonement affects all people, whatever their culture or religion, even in ways we do 

not perceive. And because he has done all these things, we can find grace in him to 

help us overcome our unbelief and live by faith—not faith in our own faith but in 

his. 

 The second installment of the The God Who … series delves into the dyad of 

joy and despair. In The God Who Rejoices, the author again speaks of his own joys 

(including the joy of comic books) and lingering despair (in the sense of 

melancholy, sorrow, or sense of loss, not clinical depression or abject 

hopelessness). He also uses material from Dostoyevsky, Jayber Crow, Bob Dylan, 

science-fiction writers, and others to illustrate his claims. The first half of the book 

examines the phenomenon of despair in terms of its possible sources 

(biochemistry? self-love? God?), objects (ourselves, earthly things, eternal things), 

manifestations (boredom, tragedy, Kierkegaardian “unconscious despair”), and 

suggested antidotes (self-awareness? contrition?). His own prescription is VHC: the 

Redeemer has “borne our griefs, and carried our sorrows” (Isa 53:4 KJV) so that we 

need no longer bear them alone.  

The book’s second half then pivots to joy. Kettler catalogues its varieties, 

from earthly joys (again, comic books) to perverse pleasure in others’ pain 

(Schadenfreude) to the pangs of longing (Sehnsucht) and ultimately to God’s own 

delight as incarnate in Christ. For the Christian, joy arrives as a gift of grace that 

sparks thanksgiving. Such joy lives in ongoing dialectic with sorrow as God’s people 

 Here and elsewhere Kettler sides with Barth over Torrance in ascribing obedience to God 7

the Son in his deity, not merely his humanity. See Vicarious Humanity, 95–97; God Who 
Believes, 113; God Who Rejoices, 233–234; God Who Loves, 12, 52, 107. For a recent 
critique of Barth’s view by an analytic theologian, see Thomas H. McCall, Analytic 
Christology and the Theological Interpretation of the New Testament, Oxford Studies in 
Analytic Theology (Oxford: Oxford University Press, 2021), ch. 4. Analytic theology has its 
detractors—one wag has quipped about “theology done by and for Vulcans”—but here is a 
prime case in which careful logic like Spock’s can benefit the Kirk’s dogmatics (even the 
Kirchliche Dogmatik!). 
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penitently despair of their sins and rejoice in their forgiveness. This binary of joy 

and despair marks even the life of God: against theologians who see only 

impassible bliss and beauty in the Infinite, Kettler asserts that God freely opens his 

heart to share the world’s pathos. Likewise, present joy and despair foreshadow the 

eschatological revelry of God’s Kingdom and misery of outer darkness. All these 

duos of sorrow and rejoicing lead us back to VHC, to the Lamb slain yet standing at 

God’s throne. 

Kettler’s trilogy culminates with the greatest virtue, love. The God Who Loves 

and is Loved once more links its topic to Bob Dylan, Jayber Crow, and others, as 

well as Kettler’s life experience with the love of family and pets. Love’s ultimate 

foundation, though, lies not in our experience but in the inner dynamics of the 

Trinity. Love in God is without need, yet he freely, unconditionally, and passionately 

shares his love with the world he created, permitting it to affect him. Through VHC, 

we become participants in that love as Christ both loves us and loves for us so that 

we may love aright in union with him. 

Kettler reflects on the relationship among the various loves. Love of God is 

preeminent and exclusive. Love of neighbor is distinct from love of God (contra Karl 

Rahner) and closely allied with justice (contra Reinhold Niebuhr and in qualified 

agreement with Nicholas Wolterstorff). Together, these two loves rein in self-love, 

eros, and friendship. But such lesser loves do not fall outside the scope of God’s 

redemptive concern. Kettler reserves a chapter to apply VHC to “[Romantic] 

Flames, Friends, and Families” (Chapter Four). Christ’s assumption of our fallen 

humanity puts the lie to our fantasies of an “ideal,” unfallen partner or family, while 

his resurrection means the renewing of all things, including our close relationships. 

Kettler ends his volume by underscoring love as both being and act. Love is 

essential to humanity and embraces the entirety of who we are; and love must 

express itself in concrete action, including in community. These final points circle us 

back to the beginning of the book: love is likewise essential to God (the Trinity) and 

is expressed in the Son’s action of embracing the entirety of our brokenness to 

restore us to communion with God (VHC). 

The last book in Kettler’s corpus is a collection of eight essays spanning a 

quarter century, The Breadth and Depth of the Atonement. The first chapter 
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rehearses themes from Kettler’s dissertation and Reading Ray S. Anderson on the 

integration of theology and ministry, VHC, and the church as the locus of 

atonement’s actualization. This and the sixth chapter include case studies.  

From the “Metropolis” of the church, Kettler next ventures forth into the 

world—indeed, the universe—to apply VHC to an intriguing array of issues: cross-

cultural interactions amid globalization (Chapter Two); aesthetics (Chapter Three); 

the doctrine of creation ex nihilo (Chapter Four); ecological disaster (Chapter Five); 

and genetic engineering (Chapter Seven). The remaining chapters return close to 

home by using VHC to diagnose our weaknesses (Chapter Six) and illusions about 

an “ideal” self and community (Chapter Eight). Repeatedly in these essays, VHC 

brings solidarity with the created order and its need, judgment on distortions of 

God’s good design, and new life and healing through the risen Christ.  

The books of Kettler’s canvassed in this section have more than made good 

on his dissertation’s closing foray into relating Christian virtues to VHC. Usually 

without naming his old nemeses, his writings also have rehabilitated Küng’s concern 

with felt needs, Moltmann’s advocacy of divine passibility, Cobb’s cosmic outlook, 

and Hick’s interest in religious pluralism, all within Kettler’s own transcendental 

Christocentric framework. Pannenberg’s historicism and Boff’s liberationism remain 

unaddressed and so unhealed … as of yet. (More on this later.) Meanwhile we turn 

to take the true measure of Kettler’s achievement. 

Hero vs. Hero 

One standard trope of superhero stories is that of dueling heroes. Two (or more) 

heroes with competing agendas or perceptions cross paths and end up clashing. 

These conflicts prompt fans to assess how evenly matched the contestants are and 

what unique strengths each possesses. Not even Superman is immune to this 

trope. Most notoriously, multiple times plot writers have pitted him against 

Batman.   8

 Tim Beedle, “Batman v Superman: Five Breathtaking Comic Book Battles” (Mar. 17, 2016), 8

www.dccomics.com/blog/2016/03/17/batman-v-superman-five-breathtaking-comic-book-
battles.

221



PARTICIPATIO: PRIORITY OF GRACE

Theologians employ this same trope. A recent release by Simeon Zahl 

features a three-way matchup of Augustinianism vs. Thomism vs. Barthianism 

(under which Zahl brackets T. F. Torrance) on the role of experience in the Christian 

life.  Repeatedly Zahl pummels Torrance for the absence of concrete experiential 9

content from his theological writings, a dearth allegedly driven by his Barth-inspired 

dread of subjectivism. Instead, Torrance evinces a “complacency with theological 

abstractions,” going on ad infinitum about the ontology of salvation but offering no 

practical particulars.  Thomism, by contrast, has a well-developed account of 10

Christian experience but harbors unrealistic expectations about infused grace and 

habituation as mechanisms for producing saintliness.  Zahl himself champions an 11

“affective Augustinianism” that takes with full seriousness the role of embodied 

emotional experience in theology—not as its source (contra Schleiermacher) but its 

constant context and proper correlate. That is, doctrines are developed by human 

beings whose bodily feelings and doings both influence and are influenced by their 

theologizing. Good theology recognizes this reciprocity and so actively addresses 

the practical implications of doctrine.   12

Zahl flags up several advantages of affective Augustinianism: 1. A via media 

between making experience foundational and ignoring it.  2. Support for the 13

church’s evangelistic mission by demonstrating how doctrine impacts practical 

experience.  3. Interpretation of both negative affects (e.g., a sense of 14

unworthiness, a fear of death) and positive ones (like love and joy) using the 

Reformers’ templates of condemnation by law vs. justification by grace through 

faith and simil iustus et peccator.  4. Basis for rapport with Pentecostals and 15

 Simeon Zahl, The Holy Spirit and Christian Experience (Oxford: Oxford University Press, 9

2020).

 Zahl, Holy Spirit, 6–8, 26–33, 70–72, 81, 95–101, 184–85 (quotation from p. 70; italics 10

his). 

 Zahl, Holy Spirit, 81–82, 108–116, 186–88. 11

 See especially the introduction and first chapter of Zahl, Holy Spirit.12

 Zahl, Holy Spirit, 17, 26–33.13

 Zahl, Holy Spirit, 4, 78–79, 117–118.14

 Zahl, Holy Spirit, 4–5, 234, and chs. 3–5 as a whole.15
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Charismatics regarding Christian experience of the Holy Spirit.  5. Recognition that 16

Christian experience is diverse and cannot be predicted or prescribed completely 

(as by a standard pietist conversion narrative). 6. Preservation of a place for 

habituation in Christian sanctification without expectations of total personal 

transformation. 7. Discernment of social and political structures as shapers of godly 

and ungodly affects.  8. Basis for rapport between theology and other disciplines, 17

specifically the hard and social sciences.  18

Now that we have surveyed Zahl, we are in a position to appreciate Kettler’s 

accomplishment: Working independently of Zahl, he has developed an “affective 

Barthianism” that resolves much of Zahl’s critique of Barth and Torrance. Compare 

the advantages of affective Augustinianism touted above with Kettler’s corpus: 1. In 

his Anderson-trained hands, experience is neither the stone that the builders 

rejected nor the cornerstone. As he puts it, experience ought not serve as “the 

criterion of theology,” but “Jesus Christ still meets our experience because he took 

upon [himself] our ‘flesh.’ Therefore, its effect is seen in our concrete, real-life 

experiences.”  2. Again reflecting Anderson’s influence, Kettler’s works not only 19

speak at length of practical experience but also provide case studies from his own 

life, others’ lives, literature, music, and film. 3. He digs a deeper foundation for 

Reformation soteriology than Zahl by interpreting both negative and positive affects 

in light of VHC. Doctrines of justification by grace through faith and simil iustus et 

peccator find surer footing ontologically and experientially in Christ himself—his 

faith, his assumption of sinful human nature, his justification and exaltation.  4. In 20

addition to introducing the rapport with Pentecostal and Charismatic theology that 

Anderson sought to build, Kettler builds a bridge of his own by outlining a VHC-

 Zahl, Holy Spirit, 5–6, 236, 241.16

 On these last three advantages, see Zahl, Holy Spirit, 239, ch. 5 as a whole.17

 Zahl, Holy Spirit, 234–235, 239–240.18

 Kettler, God Who Believes, 10 (emphasis his).19

 In God Who Loves, 14, Kettler specifically urges (contra James K. A. Smith) that our 20

fallen condition requires a more radical cure than simply the reconfiguration of our 
affections; the depths of our ontology must be healed by VHC.

223



PARTICIPATIO: PRIORITY OF GRACE

centered mysticism.  5. He allows for a variety of experiences from melancholic to 21

sanguine, from Sehnsucht to Schadenfreude, all beneath the banner of VHC. His 

commitment to the normativity of Christ’s experience rather than our own militates 

against prescribing one-size-fits-all spiritual narratives; for instance, he opposes 

pressuring people into deathbed conversions.  6. While wary of the pitfall of 22

perfectionism,  he has a real role for habituation in the Christian life.  7. 23 24

Positioning the church as the locus of atonement means it has a potent social 

influence in vicariously believing, rejoicing, and loving on behalf of those who 

struggle to do so for themselves. 8. Kettler puts theology in dialogue with such 

disciplines as social and biomedical sciences, aesthetics, and superhero studies.  

The comparison above reveals that Zahl’s affective Augustinianism and 

Kettler’s affective Barthianism are largely evenly matched. Zahl’s special strength is 

his sophisticated incorporation of “affect theory” from the social sciences into his 

theology. What sets Kettler apart is his integration of doctrines, disciplines, and 

experiences under VHC. It is not hard to conceive of a less collisional, more 

collaborative relationship between the two systems—one in which Kettler profits 

from Zahl’s insights into the theological value of affect theory while Zahl adopts 

Kettler’s Christocentrism. After all, despite occasional spats, Batman and Superman 

usually work well together.  

Man of Tomorrow 

Some superheroes hark back to a mythic past: Wonder Woman and Thor, for 

example. Unlike them, Superman embodies a futuristic vision. One of his monikers 

is “the Man of Tomorrow.” We have reviewed Kettler’s corpus and noted his 

achievement of an affective Barthianism. With his retirement comes opportunity for 

him to add to his corpus or, alternatively, for others to extend his VHC-centered 

 Kettler, Reading Ray S. Anderson, 138–143; God Who Believes, 74, 78–79. 21

 Kettler, God Who Believes, 190.22

 Kettler, Reading Ray S. Anderson, 32–33.23

 Kettler, God Who Believes, 112–113; cf. God Who Loves, 14. 24
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project. What follows are six fertile fields for future research. The first four draw on 

Zahl’s suggestions for further study.   25

Pneumatology. Both Zahl and Kettler focus on the Holy Spirit’s so-called 

ordinary effects as manifested in the affective fruit of the Spirit: faith, joy, and love. 

But both Zahl and Anderson acknowledge the research potential of the 

extraordinary effects of the Spirit, too: the charismata.  What are the implications 26

of VHC for prophecy, exorcism, healing, and other miracles today (all of which Jesus 

did during his earthly ministry), as well as speaking in tongues—which Jesus is 

never recorded to have done while on earth?  

Bioethics. Kettler already has devoted a chapter in The Breadth and Depth of 

the Atonement to an analysis of genetic engineering in view of VHC. This issue begs 

for revisiting in conversation with affect theory and Zahl’s query concerning human 

genetic enhancement: “If both sin and righteousness are tethered to the body, does 

it follow that we might be able to enhance our way to holiness in the future?”   27

Christology: Descent. Although Zahl asks about the implications for 

hamartiology of the fact that “sin … manifests in, and cannot be fully disentangled 

from, innate features of our biology and psychology,”  he never inquires about its 28

fallout in Christ’s own biology and psychology. That is, he does not raise an issue at 

the root of Kettler’s VHC program: that of Christ’s sinlessness in relation to his 

assumption of fallen human nature. While this issue has received a great deal of 

 Zahl, Holy Spirit, 240–241.25

 Zahl, Holy Spirit, 236; Kettler, Reading Ray S. Anderson, 138–143.26

 Zahl, Holy Spirit, 240 n. 13.27

 Zahl, Holy Spirit, 240.28
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coverage from a theological perspective,  it could benefit from interaction with the 29

hard and social sciences. 

Christology: Ascent. Zahl sees the Holy Spirit as spanning the distance 

between current Christian experience and “the historical particularity of Jesus of 

Nazareth.” He wishes to explore their interconnection in a future study.  This map 30

of theological reality, though, appears to omit an important landmark: the 

Ascension. Here Kettler’s oeuvre may be of service for spelling out how the Spirit 

links believers not merely backwards to a figure who lived two millennia ago but 

upwards to one whose history is ongoing. 

Church History. Speaking of the continuing history of the ascended Christ 

leads to the riddle of its relation to church history. To what degree may we infer 

what Jesus in heaven is “up to” on the basis of his body’s doings on earth? Kettler 

records Anderson’s provocative question, “Does Jesus Think About Things Today?” 

and his view that the movement to ordain women is a fresh work of Christ’s Spirit 

in the church.  This opinion presumes that one may read divine intentions off of 31

churchly events. Is Anderson correct? C. S. Lewis’s friend Charles Williams wrote A 

Short History of the Holy Spirit in the Church that begins with Christ’s ascension 

and rehearses the unfolding of church history in terms of the doctrine of coinherent 

substitutionary love—not only between Christ and Christians but among Christians 

themselves in communion with Christ.  Williams is a natural conversation partner 32

to a project focused on VHC. More recently, historian Philip Jenkins has called for a 

 See, e.g., Daniel J. Cameron, Flesh and Blood: A Dogmatic Sketch Concerning the Fallen 29

Nature View of Christ’s Human Nature (Eugene, OR: Wipf & Stock, 2016); E. Jerome Van 
Kuiken, Christ’s Humanity in Current and Ancient Controversy: Fallen or Not? (London: 
Bloomsbury T&T Clark, 2017); Oliver D. Crisp, “On the Vicarious Humanity of Christ,” 
International Journal of Systematic Theology 21, no. 3 (2019): 235–250; Rafael Bello, 
Sinless Flesh: A Critique of Karl Barth’s Fallen Christ (Bellingham, WA: Lexham Press, 
2020); Jerome Van Kuiken, “Sinless Savior in Fallen Flesh? Toward Clarifying and Closing 
the Debate,” Journal of the Evangelical Theological Society 64.2 (2021): 327–340. 

 Zahl, Holy Spirit, 240–241 (quotation from latter).30

 Kettler, Reading Ray S. Anderson, 108–113. “Does Jesus Think About Things Today?” is 31

the title of one of Anderson’s writings.

 Charles Williams, The Descent of the Dove: A Short History of the Holy Spirit in the 32

Church (Vancouver, BC: Regent College Publishing, 2001).
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complementing a theology of church growth with a theology of church death in light 

of the dwindling of ancient Christian communities in Asia and North Africa over the 

course of centuries.  While he proffers some brief theological suggestions of his 33

own, his reflections could be augmented significantly by grounding them in the 

doctrine of VHC. As previously Kettler has written about that doctrine’s entailments 

for individual Christians’ and local churches’ experiences of faith and doubt, joy and 

despair, and love, so now he could apply it to global and regional churches’ 

experiences of love (cf. Williams), faith, doubt, joy, and despair (cf. Jenkins). Doing 

so would begin to tie up a loose end left dangling since his dissertation: 

rehabilitating Pannenberg’s tenet that history is revelatory. 

Political and Economic Theology. The other loose end from Kettler’s 

dissertation is the rehabilitation of Boff’s liberation theology. Kettler has analyzed 

the cultural impact of globalization in The Breadth and Depth of the Atonement, but 

its political and economic impact also deserve scrutiny. What has VHC to do with Bill 

Gates and Jeff Bezos, with Brexit and Trumpism? Or, from a different angle, 

consider that The God Who Believes and The God Who Rejoices received glowing 

endorsement from Willie James Jennings,  who went on to author a bombshell 34

book on Christian theology’s historic complicity in racism.  Kettler’s books often 35

cite Dietrich Bonhoeffer and J. B. Torrance; how might their theologically-funded 

opposition to Nazism and apartheid, respectively, be combined with Kettler’s prior 

work to produce a fresh reflection on how VHC judges and redeems the structural 

contributors to doubt and despair, faith and joy among communities of color? 

Whether Kettler himself takes on any of these research suggestions or leaves 

them to others, his legacy rests secure. His investigative reporting on VHC for over 

three decades and across six books has fleshed out the human interest story in 

Barth’s and Torrance’s dogmatics. Unlike the Man of Steel, then, Kettler has 

 Philip Jenkins, The Lost History of Christianity: The Thousand-Year Golden Age of the 33

Church in the Middle East, Africa, and Asia—and How It Died (New York: HarperOne, 2008).

 On the back cover of God Who Rejoices, Jennings commends both books as “soon to be in 34

the category of Christian classics.” 

 Willie James Jennings, The Christian Imagination: Theology and the Origins of Race (New 35

Haven, CT: Yale University Press, 2010).
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performed his heroic endeavors not as a caped superbeing from Krypton … but as a 

mild-mannered writer from Kansas. 
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	Face to face with God, we are up against the ultimate truth of being in God’s own self: it is only as we are cast upon him in this way, as the ultimate source of all truth who is not closed to us but who by his nature is open to us, that we may know him truly, for then, we know him under the immediate compulsion of his own being, in the power of his self-evidence.
	because of the alleged non-evidence of its object [since we only know phenomena and not the noumenal] faith was moved to assent through the will, so that its understanding of God was made to rest on moral grounds. But once a gap is opened up in this way between the understanding and its proper object and the will is allowed to move in to assist the understanding in giving assent, then sooner or later some form of the active intellect or active reason comes on the scene and there takes place a shift in the basic notion of truth.
	Because God has concluded us all under His mercy and justified us freely through grace, all men are put on the same level, for whether they are good or bad, religious or secular, within the Church or of the world, they all alike come under the total judgement of grace, the judgement that everything they are and have is wholly called into question simply by the fact that they are saved by grace alone.
	The difficulty of Bultmann’s position becomes clear when we find that even the fatherhood of God becomes problematic. In Jesus Christ and Mythology (p. 69), Bultmann says, ‘in the conception of God as Father the mythological sense vanished long ago’, but he says that we can speak of God as Father in an analogical sense. However, he also says that ‘we cannot speak of God as he is in himself, but only of what he is doing to us and with us’ (op. cit. p. 73). We cannot make general statements about God, only existential statements about our relation to him. ‘The affirmation that God is creator cannot be a theoretical statement about God as creator mundi (creator of the world) in a general sense. The affirmation can only be a personal confession that I understand myself to be a creature which owes its existence to God’ (op. cit. p. 69). Statements about God are not to be understood as objective (that is mythology) – they have to be understood as existential statements (op. cit. p. 61ff). But if we can say nothing about God in himself or about what he does objectively, can we still give any content to his actions in relation to ourselves, and can we really say anything at all of God, even in analogical language? Can Bultmann discard what he thinks of as mythological and still retain the analogical?
	We cannot know Christ a priori, but only after and only in his action, but in his action. Thus to assert that we know the deity of Christ a posteriori is not to say that it is an arrière-pensée! The Divinity of Christ can be no after-thought for faith but is its immediate asseveration in the holy Presence of the Son of God. After-thoughts as such are bound to degenerate into value-judgements, and thence into doubt and even disbelief.
	the essence of knowledge lies in the mystery which is the object of primary experience and is alone self-evident. The unlimited and transcendent nature of man, the openness to the mystery itself which is given radical depth by grace does not turn man into the event of the absolute spirit in the way envisaged by German idealism … it directs him rather to the incomprehensible mystery, in relation to which the openness of transcendence is experienced.
	in forming any concept, he [the human person] understands himself as the one who reaches out beyond the conceptual into the nameless and the incomprehensible. Transcendence grasped in its unlimited breadth is the a priori condition of objective and reflective knowledge and evaluation. It is the very condition of its possibility … It is also the precondition for the freedom which is historically expressed and objectified.
	a theological object’s significance for salvation (which is a necessary factor in any theological object) can only be investigated by inquiring at the same time as to man’s saving receptivity for this object. However, this receptivity must not be investigated only ‘in the abstract’ nor merely presupposed in its most general aspects. It must be reflected upon with reference to the concrete object concerned, which is only theologically relevant as a result of and for the purpose of this receptiveness for salvation. Thereby the object also to some extent lays down the conditions for such receptiveness.
	an understanding of justification which really lets Christ occupy the centre, so that everything is interpreted by reference to who He was and is … we must allow the Person of Christ to determine for us the nature of his saving work, rather than the other way round. The detachment of atonement from incarnation is undoubtedly revealed by history to be one of the most harmful mistakes of Evangelical Churches.
	must not what God decrees for man be eo ipso an interior ontological constituent of his concrete quiddity ‘terminative’, even if it is not a constituent of his ‘nature’? For an ontology which grasps the truth that man’s concrete quiddity depends utterly on God is not his binding disposition eo ipso not just a juridical decree of God but precisely what man is, hence not just an imperative proceeding from God but man’s most inward depth?
	is also a hidden closeness, a forgiving intimacy, his real home, that it is a love which shares itself, something familiar which he can approach and turn to from the estrangement of his own perilous and empty life. It is the person who in the forlornness of his guilt still turns in trust to the mystery of his existence which is quietly present and surrenders himself as one who even in his guilt no longer wants to understand himself in a self-centered and self-sufficient way.
	We are not starting out from the Christological formulations of the New Testament in Paul and John … we are not assuming the impossibility of going behind such a ‘late’ New Testament Christology to ask about a more original and somewhat more simple experience of faith with the historical Jesus, in his message, his death, and his achieved finality that we describe as his resurrection.
	and seek in every way to let it declare itself to us … we must be faithful to the actual facts, and never allow preconceived notions or theories to cut away some of the facts at the start … The ultimate fact that confronts us, embedded in history and in the historical witness and proclamation of the New Testament, is the mysterious duality in unity of Jesus Christ, God without reserve, man without reserve, the eternal truth in time, the Word of God made flesh.
	deep and subtle element of Pelagianism in the Roman doctrine of grace, as it emerges in its notion of the Church (to use modern terminology) as the extension of the Incarnation or the prolongation of Redemption, or in its doctrine of the Priesthood as mediating salvation not only from the side of God toward man but from the side of man toward God.
	The Gift and the Giver are one. Grace is not something that can be detached from God and made to inhere in creaturely being as ‘created grace’; nor is it something that can be proliferated in many forms; nor is it something that we can have more or less of, as if grace could be construed in quantitative terms … Grace is whole and indivisible because it is identical with the personal self-giving of God to us in his Son. It is identical with Jesus Christ.
	If one has a radical hope of attaining a definitive identity and does not believe that one can steal away with one’s obligations into the emptiness of non-existence, one has already grasped and accepted the resurrection in its real content … The absoluteness of the radical hope in which a human being apprehends his or her total existence as destined and empowered to reach definitive form can quite properly be regarded as grace, which permeates this existence always and everywhere. This grace is revelation in the strictest sense … this certainly is revelation, even if this is not envisaged as coming from ‘outside.’
	the unreserved fidelity of our minds. It is no blind act of faith that is required, divorced from any recognition of credibility, for the reality of the incarnation or the resurrection is the kind of objectivity which makes itself accessible to our apprehension, creating the condition for its recognition and acceptance, that is, in such a way that belief on our part is the subjective pole of commitment to objective reality, but intelligent commitment to an objectively intelligible reality which is to be grasped only through a repentant rethinking and structural recasting of all our preconceptions.
	‘a strictly theological proposition’. In this instance the faith conviction is rooted in the scriptural assertion of God’s universal saving will, and in the belief that if God truly wishes the salvation of all, then it must be a concrete possibility for everyone. One way, although obviously not the only way, of understanding grace as a universal possibility is to understand it as an existential in human life. Philosophy serves theology’s task of seeking an understanding of faith in the sense in which Anselm defined theology as fides quaerens intellectum, faith seeking understanding.
	whereby Renaissance humanists transplanted creare, creator and creatio from the hallowed ground of Christian liturgy and doctrine (which hitherto had been their sole preserve) onto the soils of art historical and art theoretical description in the sixteenth century—to refer now not to divine but to fully human activities and accomplishments.
	… God is the poetry caught in any religion, caught, not imprisoned. Caught as in a mirror
	that he attracted, being in the world as poetry is in the poem, a law against its closure.
	which really lets Christ occupy the centre, so that everything is interpreted by reference to who He was and is. After all, it was not the death of Jesus that constituted atonement, but Jesus Christ the Son of God offering Himself in sacrifice for us. Everything depends on who He was, for the significance of His acts in life and death depends on the nature of His Person.
	we are yoked together with Jesus in his bearing of our burden and are made to share in the almighty strength and immutability of his vicarious faith and faithfulness on our behalf. Through his incarnational and atoning union with us our faith is implicated in his faith, and through that implication, far from being depersonalised or dehumaised, it is made to issue freely and spontaneously out of our own human life before God.
	God loves us, that He has given His only Son to be our Saviour, that Christ has died for us when we were yet sinners, and that His work is finished, and therefore it calls for repentance and the obedience of faith, but never does it say: This is what God in Christ has done for you and you can be saved on condition that you repent and believe.
	Jesus Christ has to come to lift man out of that predicament in which even when he has done all that it is his duty to do he is still an unprofitable servant, for he can never overtake the ethical ‘ought’. But actually the Gospel is the antithesis of this, for it announces that in Jesus Christ God has already taken a decision about our existence and destiny in which He has set us upon the ground of His pure grace where we are really free for spontaneous ethical decisions toward God and toward men.
	Through women’s encounter with the holy mystery of their own selves as blessed comes commensurate language about holy mystery in female metaphor and symbol … conversion experienced not as giving up oneself but as tapping into the power of oneself simultaneously releases understanding of divine power not as dominating power-over but as the passionate ability to empower oneself and others … in the ontological naming and affirming of ourselves we are engaged in a dynamic reaching out to the mystery of God.
	the doctrine of the Spirit requires the doctrine of the Son. It is only by the Spirit that we know that Jesus is Lord and can assert the homoousion of him, but apart from the Son, and the inseparable relation of the Spirit to the Son, the Spirit is unknowable, and the content of the doctrine of the Spirit cannot be articulated.
	can only be said from this point, from [our] being in Jesus Christ. If this rule—which is the basic rule of all sound doctrine—is followed, the statement that God is knowable to [us] can and must be made with the strictest possible certainty, with an apodictic certainty, with a certainty freed from any dialectic and ambiguity, with all the certainty of the statement ‘the Word was made flesh.’
	When Bultmann wishes to reinterpret the objective facts of kērygma, e.g. as given in the Apostles’ Creed, in terms of an existential decision which we have to make in order to understand, not God or Christ or the world, but ourselves, we are converting the gospel of the New Testament into something quite different, converting christology into anthropology. It is shockingly subjective. It is not Christ that really counts, but my decision in which I find myself.
	a possible strategy for moving past the impasses between theologies of the Word that take a fideistic stance on Scripture as God’s self-revelation without subjecting their dogmatic claims to external criticism, and the theologies of culture that contend that God can only be known through the medium of culture but lack criteria for differentiating revelation from the cultural status quo. The argument has been made that God is encountered in history in works of justice, compassion, and liberation, even when the locus of this spiritual work is a body politic not historically associated with any religion whose members describe their emancipatory work without appealing to explicitly theological language.
	all my human responses to God, for in Jesus Christ they are laid hold of, sanctified and informed by his vicarious life of obedience and response to the Father. They are in fact so indissolubly united to the life of Jesus Christ which he lived out among us and which he has offered to the Father, as arising out of our human being and nature that they are our responses toward the love of the Father poured out upon us through the mediation of the Son and in the unity of his Holy Spirit.
	Here the ultimate ground of the moral order in God is no longer a detached imperative bearing down abstractly and externally upon us, for it has now been embodied once for all in the incarnate Person of the Lord Jesus Christ and takes the concrete and creative form of new righteousness that transcends the split between the is and the ought, the righteousness of our Lord’s obedient Sonship in which our human relations with our Father in heaven have been healed and reconciled. We are now made through justification by grace to share in the righteousness of God in Christ. Thus we are made to live in union with him and in the communion of his Holy Spirit who sheds the love of God into our hearts, and informs our life with the very mind of Christ the obedient Son of the Father. This does not represent merely a conceptual change in our understanding of the moral order, but a real ontological change resulting from the interlocking of incarnation and atonement in the depth and structure of our human existence and the translation of the Son/Father relation in Christ into the daily life of the children of God.
	In Jesus Christ, God has intervened decisively in the moral impasse of humanity, doing a deed that humanity could not do itself. That impasse was not simply created by the inability of human beings to fulfill the holy demands of the law and justify themselves before God, but created by the very nature of the (moral) situation of man before God, so that it could not be solved from within itself as demanded by the law. Thus the intervention by God entailed a complete reversal of the moral situation and the setting of it on a wholly new basis … as sheer gift of God’s grace which is actualized in them as reality and truth.
	Hence we must think of the reconciling work of God in the cross, not only as once and for all completed and effected, but as travelling within and through our historical existence, as it were, as continually operative in reconciling intervention within history and all the affairs of humanity, and in the whole cosmos — Immanuel, God almighty with us in the midst of history, bearing all its sin and shame in his holy love, for he has already gathered it up upon himself.
	For humanity, the redemption of the cross involves at the same time reconciliation of man with fellow man, of all men and women with each other, and particularly of Jew and Gentile, for the middle wall of partition has been broken down and God has made of them one new man in Christ Jesus. The word of the cross is not that all men and women are as a matter of fact at one with one another, but that such at-one-ment is achieved only in desperate and crucial action, through atonement in the death and resurrection of Christ. But because that has been finally achieved in Christ, the cross cuts clean across the divisions and barriers of the fashion of the world and resists them. It entails a judgement upon the old humanity of Babel and the proclamation of the new humanity in Christ Jesus which is necessarily one and universal. That becomes evident in the Christian church, whose function is to live out the atonement in the world, and that means to be in the flesh the bodily instrument of God’s crucial intervention.
	If Jesus Christ is only morally related to God himself, then the best he can be is a kind of moral Leader who through his own example in love and righteousness points us to a better moral relationship with the heavenly Father … The Church then becomes little more than a way of gathering people together on moral grounds or socio-political issues … But if Jesus Christ is God the Creator himself become incarnate among us, he saves and heals by opening up the dark, twisted depths of our human being and cleansing, reconciling and recreating us from within the very foundations of our existence.
	Thus there has opened up a deep gap in our relations with God and with one another which we cannot bridge…. The human heart is so desperately wicked that it cunningly takes advantage of the hiatus between what we are and what we ought to be in order to latch on to the patterns and structures of moral behavior required of us, so that under the image of what is good and right it masks or even fortifies its evil intentions. Such is the self-deception of our human heart and the depravity of our self-will that we seek to justify ourselves before God and our neighbors …
	Now if from this perspective, in light of the fact that as the Mediator between God and man Jesus Christ is the personalising Person and the humanizing Man, we look back at the doctrine of the Church, we may be able to see more clearly why the Church is not merely a society of individuals gathered together on moral grounds and externally connected with one another through common ethical ideals, for there is no way through external organization to effect personalizing or humanizing of people in society or therefore of transforming human social relations. But that is precisely what takes place through the ontological reconciliation with God effected in the Mediation of Christ which binds the Church to Christ as his Body. Through union and communion with Christ human society may be transmuted into a Christian community in which inter-personal relations are healed and restored in the Person of the Mediator, and in which interrelations between human beings are constantly renewed and sustained through the humanizing activity of Christ Jesus, the one Man in whom and through whom as Mediator between God and man they may be reconciled to one another within the ontological and social structures of their existence…. The very same message applies to human society, for in virtue of what takes place in the Church through corporate union and communion with Jesus Christ as his Body, the promise of transformation and renewal of all human social structures is held out in the Gospel, when Society may at last be transmuted into a community of love centring in and sustained by the personalizing and humanizing presence of the Mediator.”
	[I]t is necessary to see that the resurrection means the redemption of space and time, for space and time are not abrogated or transcended. Rather are they healed and restored, just as our being is healed and restored through the resurrection. Of course we cannot separate our being from space and time for space and time are conditions and functions of created existence and the bearers of its order. The healing and restoring of our being carries with it the healing, restoring, reorganizing and transforming of the space and time in which we now live our lives in relation to one another and to God.
	An outstanding mark of the Nicene approach was its association of faith with ‘piety’ or ‘godliness’ … that is, with a mode of worship, behavior and thought that was devout and worthy of God the Father, the Son, and the Holy Spirit. This was a distinctively Christian way of life in which the seal of the Holy Trinity was indelibly stamped upon the mind … of the Church.
	implies that the very basis for a merely moral or legal account of atonement is itself part of the actual state of affairs between man and God that needs to be set right. The moral relations that obtain in our fallen world have to do with the gap between what we are and what we ought to be, but it is that very gap that needs to be healed, for even what we call ‘good’, in fulfillment of what we ought to do, needs to be cleansed by the blood of Christ…. The inexplicable fact that God in Christ has actually taken our place, tells us that the whole moral order itself as we know it in this world needed to be redeemed and set on a new basis, but that is what the justifying act of God in the sacrifice of Christ was about…. Such is the utterly radical nature of the atoning mediation perfected in Christ, which is to be grasped, as far as it may, not in the light of abstract moral principle, but only in the light of what he has actually done in penetrating into the dark depths of our twisted human existence and restoring us to union and communion with God in and through himself. In this interlocking of incarnation and atonement, and indeed of creation and redemption, there took place what might be called a ‘soteriological suspension of ethics’ in order to reground the whole moral order in God himself.
	Thus in living out to the full in our humanity the relation of the Son to the Father, and therefore in bringing the Father into direct and immediate relation with the whole of our human life, Jesus Christ was the perfect man perfectly reflecting the glory of God, but as such and precisely as such, the whole course of Christ's perfect human life on earth was identical with the whole course of the Father's action toward mankind.
	Let us consider then what is involved in justification by Christ alone. It means that it is Christ, and not we ourselves, who puts us in the right and truth of God, so that He becomes the center of reference in all our thought and action, the determinative point in our relations with God and man to which everything else is made to refer for verification or justification. But what a disturbance in the field of our personal relations that is bound to create! … How different altogether, I thought, was the ethical disturbance that attended the teaching and actions of Jesus or the upheaval that broke in upon contemporary society and law when He proclaimed the absolutes of the Kingdom of God, and summoned people to radical obedience … What the Gospel of Jesus proclaims is that God Himself has stepped into our situation and made Himself responsible for us in a way that sets our life on a wholly new basis.
	God Himself has intervened in our ethical predicament where our free-will is our self-will and where we are unable to extricate ourselves from the vicious moral circle created by our self-will, in order to be selflessly free for God or for our neighbor in love. It means that God has interacted with our world in a series of decisive events within our historical and moral existence in which He has emancipated us from the thraldom of our own failure and redeemed us from the curse of the law that held us in such bitter bondage to ourselves that we are now free to engage in obedience to God’s will without secondary motives, but also so free from concern for ourselves and our own self-understanding that we may love both God and our neighbour objectively for their own sakes. It is thus that justification involves us in a profound moral revolution and sets all our ethical relations on a new basis, but it happens only when Christ occupies the objective center of human existence and all things are mediated through His grace.
	By pouring forth upon men unconditional love, by extending freely to all without exception total forgiveness, by accepting men purely on the ground of the divine grace, Jesus became the center of a volcanic disturbance in human existence, for He not only claimed the whole of man’s existence for God but exposed the hollowness of the foundations upon which man tries to establish himself before God.
	We recall that in Jesus Christ the Word of God has established reciprocity with us in the conditions, structures and limitations of our creaturely existence and within the alienation, disorder and disintegration of our human being where we are subject to the wasting power of evil and the divine judgement upon it, in order to lay hold of our world and sustain it from below, to recreate its relation to the Creator and realize its true response to Him as God and Father of all. That is to say, in Jesus Christ the transcendent Rationality of God has planted itself within the created order where its bounds, structures and connections break down under the negation of evil, in order to reintegrate spiritual and physical existence by setting up its own law within it, and restore it to wholeness and integrity in the form, as it were, of a meeting of the Rationality of God with itself in the midst of estranged existence and in the depths of its disorder. In this way, the incarnation has affected the whole creation, confirming the primordial act of the Word in conferring order and rationality upon it.
	we must think of the human person as transcendentally determined in his or her existence as soul and body, which not only constitutes him or her as a personal human being before God, but maintains him or her in relation to him as the ultimate Ground and Source of his or her creaturely order…. The human embryo is fully human being, personal being in the sight and love of his or her Creator, and must be recognised, accepted, and cherished as such, not only by his or her mother and father, but by science and medicine.
	If we are to follow this Jesus in the modern world we must surely learn how to apply scientific knowledge and method to such terrible problems as hunger, poverty, and want, without falling into the temptation to build up power-structures of our own, through ecclesiastical prestige, social success or political instrumentality, in order to make our ministry of compassion effective within the power-structures of the world, for then we would contract out of Christian service as service and betray the weakness of Jesus. On the other hand, if we are to engage in scientific exploration of the universe, in response to the Word of God incarnate in Jesus Christ by whom it was made, we must learn to respect the nature of all created things, using pure science to bring their mute rationality into such articulation that the praises of the Creator may resound throughout the whole universe, without falling into the temptation to exploit nature through an instrumentalist science in the interest of our own self-aggrandizement and lust for power, for then also would we contract out of Christian service as service and sin against the hiddenness of Jesus in the world.
	Hence, far from thinking of the saving acts of God in Jesus Christ as in any way an interruption of the order of creation, or some sort of violation of natural law, we must rather think of the Incarnation, Passion and Resurrection of Christ … as the chosen way in which God, the ultimate Source of all rational order, brings his transcendent mind and will to bear upon the disordered structures of our creaturely existence in space and time.
	the creative order of redeeming love, and the kind of order that is unable to reveal to us its own deepest secret but can only point mutely and indefinitely beyond itself. Yet since this is an order that we may apprehend only as we allow our minds to yield to the compelling claims of reality, it is found to be an order burdened with a latent imperative which we dare not, rationally or morally, resist, the order of how things actually are which we may appreciate adequately only as we let our minds grope out for what things are meant to be and ought to be.
	The Church can only be the Christian Church when she is ever on the move, always campaigning, always militant, aggressive, revolutionary…. to turn the whole order of State and society, national and international, upside down…. By throwing the social environment into ferment and upheaval, by an aggressive evangelism with the faith that rebels against all wrong and evil, and by a new machinery through which her voice will be heard in the councils of the nation as never before, the Church will press toward a new order. Whenever there is evil in the industrial and economic order, in the political or international sphere so in the social fabric of ordinary life, the Church must press home the claims of the Christian gospel and ethic…. [T]he great task of the Church is the redemption of the world and not a comfortable life in little, religious churches and communities.
	Hence Christ is to be found wherever there is sickness or hunger or thirst or nakedness or imprisonment, for he has stationed himself in the concrete actualities of human life where the bounds and structures of existence break down under the onslaught of disease and want, sin and guilt, death and judgement, in order that he may serve man in re-creating his relation to God and realizing his response to the divine mercy. It is thus that Jesus Christ mediates in himself the healing reconciliation of God with man and man with God in the form, as it were, of a meeting of himself with himself in the depths of human need.
	The Church cannot be in Christ without being in him as he is proclaimed to men in their need and without being in him as he encounters us in and behind the existence of every man in his need. Nor can the Church be recognized as his except in that meeting of Christ with himself in the depth of human misery, where Christ clothed with his gospel meets Christ clothed with the desperate need and plight of men.
	Until the Christian Church heals within itself the division between the service of Jesus Christ clothed with his gospel and the service of Christ clothed with the need and affliction of men, and until it translates its communion in the body and blood of Christ into the unity of its own historical existence in the flesh, it can hardly expect the world to believe, for its diakonia would lack elemental integrity. But diakonia in which believing active intercession, bold unashamed witness, and the reconciled life are all restored in the mission of the Church will surely be the service with which Jesus Christ is well pleased, for that is the diakonia which he has commanded of us and which he has appointed as the mirror through which he reflects before the world his own image in the form of a Servant.
	Thus any preeminence of the male sex or any vaunted superiority of man over woman was decisively set aside at the very inauguration of the new creation brought about by the incarnation. In Jesus Christ the order of redemption has intersected the order of creation and set it upon a new basis altogether. Henceforth the full equality of man and woman is a divine ordinance that applies to all the behavior and activity of 'the new man' in Christ, and so to the entire life and mission of the Church as the Body of Christ in the world.
	[I]n view of this representative and substitutionary nature of the sacrifice of Christ, to insist that only a man, or a male, can rightly celebrate the Eucharist on the ground that only a male can represent Christ, would be to sin against the blood of Christ, for it would discount the substitutionary aspect of the atonement. At the altar the minister or priest acts faithfully in the name of Christ, the incarnate Saviour, only as he lets himself be displaced by Christ, and so fulfils his proper ministerial representation of Christ at the Eucharist in the form of a relation ‘not I but Christ,' in which his own self, let alone his male nature, does not come into the reckoning at all. In the very act of celebration his own self is, as it were, withdrawn from the scene.
	“3. Christ is the one Mediator of reconciliation. If all things were created by Christ and for him, then he alone can unite them, when evil threatens to disintegrate them - whether they are things in (on) earth or in heaven, things visible or invisible. If all the fullness of God dwells in Christ and he has made peace through the blood of his Cross, then what we have here is a cosmic peace. There are no differences under heaven, or even in heaven, which do not fall under the reconciling power of Christ and his Cross. Even the visible and the invisible realities are reconciled to one another.
	If this is the Christ whom we preach, the one Mediator of reconciliation through the blood of the Cross, how can we preach that Gospel, unless we are prepared to act out that reconciliation in our own lives and bodies, and so refuse to let divisions among us give the lie to the Gospel with which we are entrusted?
	Let us listen to the words of Jesus himself: ‘If you bring your gift to the altar and there remember that your brother has something against you, leave there your gift and go your way, first be reconciled to your brother, and then come and offer your gift’.
	Are we ready to let this govern our relations with other Churches, even to govern Holy Communion in our own Church as well as inter-communion with other Churches? - first go and be reconciled with your brother’.
	Are we ready to let this reconciliation affect also our social and national life, so to set Christ and his Cross in the midst of all that divides us, that he may heal our wounds, unite and bind us together in one Body until every wall of partition is demolished by the Cross?
	... Come, let us put the love of God incarnate in Christ in all his creative power, with healing and compassion and reconciliation unbounded, absolutely first in all we think and do; and to him, with God the Father and God the Holy Spirit, be all praise and glory for ever and ever. Amen.”
	Perhaps the worst thing Churchmen could do would be to lose their nerve at the wide gap opening up between historic Christianity and modern patterns of human behavior, and allow themselves to be panicked by the avant-gardes into translating the Christian message into current social manifestations which are themselves part of the sickness of humanity. That is alas the line so often pursued by reactionary liberals in the name of ‘involvement,’ as though the Church were a sort of religious discotheque, whereas I want to challenge them to follow the example of the Greek Fathers in undertaking the courageous, revolutionary task of a Christian reconstruction of the foundations of a culture: nothing less is worthy of the Christian Gospel. (Theology in Reconciliation, p. 271)

