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R. ter Beek

Editorial

In the northern hemisphere, days are drawing in. We are approaching the
shortest day, the heart of winter. This appears to have been a meaningful
moment in the yearly cycle of the pre-Christian religions of West and North
Europe – the winter solstice.

M

any Christians from the European
nations have become accustomed to
celebrating Christmas at about the
time of the shortest day. Almost automatically,
this has drawn the Biblical symbolism of light and
darkness towards itself. Also the Bible itself paints
the coming of Jesus Christ as a ray of light in a dark
world.
The seasonal cycle has a place in Christian thinking
but there is no question of an endless return to the
beginning and thus, never coming further than the
beginning – a typically heathen way of thinking.
The Bible tells us that history has a beginning and a
destination, a goal.
In the Bible, the whole history of the world is
compared with the breaking of day, with dawn.
From Genesis until Revelation we see a very longdrawn-out, slow daybreak. The day is coming, but
the light is holding itself back, it tarries, as though
the night is withstanding.
Even when Jesus appeared on the stage of history,
the day did not yet break. He is certainly the godly
Word, the light that shines in the darkness (John

1:1-5). He is called the Morning Star (Rev. 22:16), the
clear star which announces the sun’s rising. But He
retreats once more. (John 12:35).
In the climate of the Bible lands, a slow dawn is
not normal. There is practically no half-light. The
transition from light to darkness at the end of the
day and the transition from darkness to light at the
start of the day, is quick and definite. For the first
hearers and readers of the Bible, a long-drawn-out
dawn is not as normal as it is for the people who
live closer to the extremes of the earth.
But what everybody can keep feeling, is the great
comfort of this imagery. Nothing and nobody
can hold back the dawn of a day. Father, Son and
Spirit work though their plans without anybody
keeping them from fulfilling their agenda. The next
highlight in that plan is the revelation of the Light.
They themselves will be seen. The elements of their
work which are still hidden, will then be seen. The
Son presents the magnificent harvest of the Spirit
to the Father. God’s children will be made known.
Heaven and earth appear out of the night as one
house for God and his peoples.
It is quite dark. Every disappointment we
experience, underlines the darkness. We sigh, but
the gospel resists this: ‘The light shines in the
darkness, but the darkness has not overcome’ (John
1:5). The gospel of Christ is the night-glasses which
reveal the traces of light to you, which helps you
on your way to the edge of light on the horizon.
The gospel draws our hearts beyond this horizon.
We belong to the light, to the day (1Thess. 5). Let
us therefore stay close by each other, a patch of
daylight.
n

In the northern hemisphere, days are drawing in
(photo: P.G.B. de Vries)
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B. Kamphuis

 aithful to Scripture and
F
Confession today

What does it mean today to be faithful to Scripture and confession?
Actually, there are two elements within this question. There is something
which always remains the same and there is something which changes.

1. Faithful to Scripture

T

he Scriptures always remain the same. The
Bible was given to us as a whole and there
is nothing we can add to it or take away.
We can change the translation, but the Bible does
not change in this. The Bible does not change
because Jesus Christ does not change. Jesus Christ
remains the same, yesterday, today and forever
(Hebr.13:8). He is the One who comes to us in the
Holy Scriptures. These have been given to us for
once and always as the Word of Jesus Christ, always
the same gospel.
Something else which does not change lightly is the
confession. The confession is not as unchangeable
as the Bible. Our confessional statements have
gone through a long history, but in the confession
we see especially continuity, stability. We confess
the same Faith in predestination as did the Synod
of Dort, almost four centuries ago, the same
faith in the godliness of Jesus Christ as at Nicea,
almost 17 centuries ago. We cannot suddenly make
changes to the confession on our own initiative.
We have agreed that we can only do that together
as churches. This gives the confession also a very
stable character. No wonder, it is the confession of
Jesus Christ, whose name always remains the same.

Changing

But the question is: what does it mean today to be
faithful to Scripture and confession? And with this
an element of change clouds our view. The Bible
is unchangeable and our confession is also fixed,
but our situation keeps changing. Being faithful to
Scripture and confession does therefore not mean
that you can always keep saying the same things. In

nabout the author
Prof. Dr. Barend Kamphuis is teaching dogmatics at the Theological University in
Kampen.
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a new situation you are obliged to highlight other
things from the Bible. I think of the scribe about
whom the Lord Jesus preaches in Matthew 13:52 :
“every teacher of the law who has been instructed
about the kingdom of heaven is like the owner
of a house who brings out of his storeroom new
treasures as well as old”. New and old things! The
new stays up front because with our unchangeable
Bible we stand in ever changing situations.
You see this happening in the course of history: in
times of reformation new things are brought to
light from the Bible. When Augustine taught that
man is completely dependent upon God’s grace,
they thought him to be a modernist, who could
do with cleaning his act up a bit. When Luther
discovered that our righteousness before God does
not consist of our good works but that God lets us
share in His righteousness, they wanted him to be
silent with his pernicious modernism! The Bible was
opened and new things came to the light. Some
thought it was marvellous, some wanted to know
nothing of it.
And that is where it becomes tense. On the one
hand an unchangeable Bible, a fixed confession. On
the other hand a situation which keeps changing,
and which requires new things. This tension
is characteristic for the situation in which our
churches find themselves at this moment. In a new
time, in a new century we want to move on with
the old word of our God. That causes questions to
rise, differences of opinion, discussions. We cannot
avoid these. We cannot let the Bible stay closed and
only focus upon the new times: then we would lose
control and be unable to follow a stable course.
We can also not only repeat that which was said in
years gone by: then we would be unfaithful to our
calling for today. We only can go along together by
being faithful to Scripture and confession today.

Scripture and confession

Scripture and confession, can you put them on the
same line? Is it true that they are not the same?
The Bible is God’s Word, the confession is the word
of man. Nonetheless, there is a certain similarity.
In the church we have promised to abide by both
Scripture and confession. Both constitute the norm
in the church. When the minister says things in a
sermon which go against the Bible, then you may
80

go to him and address him on that point: you are
not allowed to say that, because in the Bible it is
stated differently. But, if the minister preaches
against the confession, you may also approach him:
he has promised to keep to that confession. There is
a difference in the way in which the Scriptures and
confession are normative. In what follows, I will say
more about this. But there is also similarity: in the
church we may address each other on the question
of Scripture and confession. We want to be faithful
to both.

Absolute norm

The Bible is the absolute norm for the church That
is to say: all other agreements which we hold to
within the church are subject to the Bible. But the
Bible itself is not subject to any single limitation.
In the church we have a great many agreements:
the confession, the church order, synod decisions,
local arrangements etc. But these never go above
the Bible and if they are in stride with the Bible then
they must be changed. Not any agreement is an
absolute norm - only the Bible is. The Bible is free.
The Bible has absolute authority.
It is not so that we in the church, grant the Bible
this special status, or that we declare the Bible
to be valid. We give no authority to the Bible, the
Bible has authority in and of itself. The doctrine of
the Roman Catholic church is that the Bible has
the church to thank for her authority. But Calvin
opposes this with the words of Paul in Ephesians
2:20: the church is “built on the foundation of the
apostles and prophets”. The church is built on the
Bible, not the other way around. The Bible is the
word of God. God has the highest authority in
the church, that is why His word has the highest
authority. Nothing can oppose this.

Contrary

Nevertheless, we would like to have our say often
enough. Because the Bible is often a very awkward
and maladjusted book. The Bible does not adapt
itself to our norms and values but lays down on
us her norms and values and we can have great
difficulties with those.
The Bible is often opposite to our culture. What
the Bible says about sex, about the relationship
between man and woman, about creation, about
our total dependency upon God and so on: it simply
does not fit in our modern day culture. For this
reason there is so much resistance to the Bible.
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You do not need to be surprised at this, that can
be no other way. An absolute norm always collides
with other norms and values. Then people see
the Bible as out of date: ridiculous to obey it. Or
the Bible could be seen as a dangerous book. So
called Christian fundamentalists are put on a level
with Muslim fundamentalists. That is how much
resistance the Bible arouses today.
But we must not forget: the Bible is often equally
contrary to our own church and Christian culture
and tradition. Naturally, our traditions and habits
are decided partly by the Bible. But our tradition
does not have the last word. Only the Bible is the
absolute norm. For this reason, being faithful to
the Scriptures today means being prepared to hold
our Christian and church life up to the light of the
Bible. Ecclesia reformata semper reformanda: the
reformed church must always keep being reformed.
You always have to be critical also of your own past
and your own habits. Because the Bible does not
adjust to us, but we must always listen to the Bible
again.
For this reason it is not objectionable modernism
when critical questions are raised about our liturgy,
about our choice of spiritual songs, about our youth
work, about our church life, about our preaching.
Does everything have to stay as it was in the past?
No, of course not, because the past is not our norm.
Does everything then have to change? No, of course
not, because change is not our norm either. But the
Bible is our norm and we always have to return to
it. The Bible teaches us to look critically at ourselves.
The Bible wants to instruct us in being disciples of
Jesus today, disciples of the kingdom of heaven.
Then we take new and old treasures out of our
storeroom. The question when there is renewal
in the church must always be: is this the way for
us to be faithful to the Scriptures today? Not: was
it like this in the past? Nor: do they do it like this
everywhere? But: what do the Scriptures ask of us?

Clear

I began my work at the Theological University in
Kampen with a lecture about the clarity of the
Bible. The clarity of the Bible means: we are not
dependant upon others for the explanation of the
Bible, not dependant on the church, not dependant
upon science. The Bible explains itself. The Holy
Spirit explains Himself. God the Triune One speaks
in the Bible in such a way that we can clearly
understand Him.
81

Scriptures. We must be prepared to explain what
we believe. He who appeals to the Scriptures must
be heard in the church because God’s Word is clear.
It does not let itself automatically be caught in our
reformed exegesis. A Baptist who is faithful to the
Bible may address us about our argumentation
for infant baptism. And he must let himself be
addressed by us about his argumentation for the
‘believers baptism’. Faithfulness to the Scriptures
can take questioning, if it is good, even opposition
against our reformed convictions. Let the Bible be
the judge. This means: let God, who speaks His
word, be the Judge.

Relief

I began my work at the
Theological University in
Kampen…

The clarity of the Bible does not mean that there
are no difficult texts in the Bible. Of course there
are. Everybody who studies the Bible knows this.
Nor does the clarity of the Bible mean that the
simplest explanation of the Bible is always the
best. Sometimes you have to take a Bible text not
in a literal sense but as imagery - not because you
cannot believe it literally but because the literal
explanation does not do justice to what God wants
to say to us. When in Psalm 42:7 David says “all your
waves and breakers have swept over me”, then
this is a metaphorical way of putting it, a way of
poetic licence which indicates how great David’s
need of God is. If you take this literally, you do not
do justice to the text. Sometimes you need to bring
a portion of Scripture in context with another in
order to understand it well. When Mark 16:16 says:
“Whoever believes and is baptised will be saved”,
that does not mean that only believers can be
baptised, because the Bible tells us much more
about the place of children in the church. It is not
always about the simplest explanation, but it surely
is always about doing justice to the Bible.
The clarity of the Bible means also that everybody
is free to call upon the Bible. The clarity of the
Bible means that we, reformed believers, are not
automatically right. Others can also be right if they
call upon the Bible. In short, the clarity of the Bible
can set us in a critical light. We must be prepared to
be open to questions about our faithfulness to the
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I want to bring one other aspect of the Bible to
the forefront here. It is what I like to refer to as
the ‘relief’ of the Bible. With that I mean that all of
the Bible is God’s Word, but that not all of it is of
the same importance. We talk about the relief of
a landscape: there are peaks and dales and plains.
In the Bible we see the same. There are high peaks
from which you can have a good view of God’s
unlimited goodness in Jesus Christ. These are the
texts we have in our heads and in our hearts such as
John 3:16: “For God so loved the world that He gave
His only begotten Son, that whoever believes in Him
should not perish but have eternal life”. There are
plains in which nothing special appears to happen,
the genealogies, the stories about every phase of
the journey through the wilderness. There are the
valleys of unimportant details: “bring the cloak that
I left with Carpus at Troas when you come – and my
scrolls, especially the parchments” (2 Tim.4:13).
Is it a pity that the Bible is like this, that not every
text weighs the same? Absolutely not. It is the
beauty of the Bible. The Bible is the book of the
history of God with His people. In this history, God
is with his people day by day. It is never too much
for him to be the God of his people. He is present at
the top moments and in the dips, He is also present
during the many normal days, in which nothing
special happens. ‘..The Lord our Saviour, who daily
bears our burdens’ (Ps.68:19). This is mirrored in the
Bible.
You have to take account of this when you read
the Bible. The Holy Scriptures are not a collection
of proof texts of our dogmas or our reformed way
of living. You cannot just transfer every word of
God to our time, at the drop of a hat. God spoke
his word and let it speak to specific people in
specific situations. If you want to be faithful to
82

the Scriptures, then you must keep looking at how
God says something, when He says something,
why He says something. In the Bible we do not
find ready-made dogmatics, nor a church order,
nor a handbook for the Christian ethics. The Bible
is absolutely not a scientific manual for biology
or history. The Bible is the book of the history of
redemption which is fulfilled in Jesus Christ. That
is how we must read it. That is how we must be
faithful to it.
That means we need to talk about it often with each
other: what does it mean in practice to be faithful
to the Scriptures and to the confession? It is not
possible to avoid disagreeing with each other about
this from time to time. What does faithfulness to
the Scriptures mean when we are talking about
observance of the Lord’s day or about the way we
deal with divorce in the church or about the way
we see creation? It is not wrong at all if we have
to discuss these things with each other. Let us not
immediately accuse each other of being unfaithful to
the Scriptures. Let us on the contrary try to help each
other further so that our ‘love may abound more and
more and more in knowledge and depth of insight’
(Phil.1:9), for the benefit of our understanding of
the Bible and for the promotion of our living in
accordance with the Scriptures. We need each other
to be true to that beautiful, divine book.

2. F aithful to the
confession
We have to be faithful to the Scriptures. But the
confession is also norm in the church. We have
promised to hold ourselves and each other to it.
How?

Relative norm

The confession is not an absolute norm to the
church, it is a relative norm. That is to say: the
confession is always related to the Holy Scriptures.
The confession has no authority of its own, as is
the case with the Bible. The confession takes her
authority from the Holy Scripture. It calls upon the
Bible and can therefore speak of authority.
For this reason, criticism of the confession must
not be treated in the same way as criticism of the
Bible. If somebody refuses to believe the Bible then
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eventually he will have nothing more to say in
the church. There is after all, no higher authority
upon which you can call. But if somebody is not in
agreement with the confession, you can always
go back to the Bible together. If someone from
outside the Reformed church argues against the
confession appealing to the Bible, then you must
take him seriously. You cannot say, this is what
the confession says, thus it is true. Then, too, it is
necessary to read the Bible together, because the
authority of the Confession is vested in the Bible.
That is not to say that everyone in the church is
free to shoot holes in the confession. We have
agreed that we will be faithful to it. Therefore we
treat it with care. Certainly people who lead the
church in ministry and teaching are obliged to take
care: ministers of the Word, and students of the
Theological University, for example. They must not
propagate their own ideas, but the doctrine as we
have accepted it. For this reason the form which
elders and deacons sign as officers states that we
sincerely believe the doctrine of the confession and
are prepared to testify to it and defend it.

Unmissable

Why do we actually have a confession, while we
already have the Bible? Could we not manage just
as well without it? We know that there are very
many Bible Christians who manage without official
confessional statements. The Bible is enough for
them. Why not for us?
It is my firm conviction that the confession is
essential for the church. A confession is the human
answer to God’s word. God wants us to answer
His word. We see this in the Bible. The Lord Jesus
asks for the confession of his disciples: “And who
do you say that I am?” (Matth.16:15). Jesus does not
put words in their mouths. No, He wants their own
confession with their own words. God by His word
elicits our answer. In this way we may glorify God.
Confession belongs to the relationship between
God and us in the covenant. Within that covenant,
God is first. He speaks first. The covenant came
into being exclusively on His initiative, unilaterally,
but it exists bilaterally. That is to say: we have our
place in that covenant. We also may speak within
that covenant. We may, we must, confess his name.
This is why Jesus says in Matthew 10:32: “whoever
acknowledges (or: confesses) me before men, I will
also acknowledge him before my Father in heaven”.
Without our ‘good confession’ it does not work.
83

But in the Heidelberg Catechism there is much
about the sacraments. There is so much that you
sometimes think: oh, that those questions and
answers on the sacraments were over! Six Lord’s
Days long are all about them, more than a tenth
of all the Lord’s Days. That is how important the
doctrine about the sacraments was in the days in
which the catechism was drawn up.

The Holy Scriptures are
not a collection of proof
texts of our dogmas or
our reformed way of
living (Vincent van Gogh,
Stilleven met Bijbel,
Van Gogh museum,
Amsterdam)

Actually I think that nobody ever can manage
without confession. Even the people who say
they decline every confession, do, in fact, have
a confession. If you say: Scripture alone, sola
scriptura, you already have a confession. That is not
something that is said in the Bible. Scripture alone:
that is our answer to the Bible, our confession.
Therefore it is in fact nonsense, or at least an
antinomy, to say: Scripture alone, and therefore
no confession. Even to declare a confession
superfluous, you need a confession! The confession
is essential, obviously.

Historical

But no matter how essential, we know that
confessions came into being at a certain moment
in history. And, that they bear the characteristics
of their origin. Confessions are human, historical
documents. They answer the questions of their
times on the basis of the Bible. But indeed, those
are the questions of their times.
Look, for example at our oldest confession,
the Apostles’ Creed, a simple, beautiful, deep
confession, through which we feel united with
our brothers and sisters from all times and places.
But at the same time, it is a confession which
completely bears the marks of its time. You find
nothing in it, for example, about the Bible as Word
of God, nothing about the sacraments, about
baptism and Lord’s Supper. At that time that did
not appear necessary.
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But not only the subjects which were dealt with,
also the way in which they are treated bears the
characteristics of the time of origin. The Canons
of Dort have an rather complicated structure, so
much so, that one chapter even has two numbers:
chapter 3&4. You can also wonder why the Canons
of Dort start with election in chapter 1, and not
simply in the reality of our lives, with faith and
repentance, the current chapter 3&4, and then
end with election? This is what Calvin does: he
begins with faith and regeneration and ends with
the election. Then you do not run the risk of the
misunderstanding as though you have to be sure
of your eternal election before you are allowed to
believe. This misunderstanding brings problems for
many people today.
You can only understand that surprising structure
of the Canons if you realise that they had to
answer the Remonstrance. They stick closely to the
Remonstrance. Only they combine the answers
to articles 3 (about the fall of man) and 4 (about
regeneration) of the Remonstrance, into one
chapter. If you had to draw up a confession about
election today, that would more than likely be very
different. But at that time, it had to be in that way.
At a certain moment in history the church had to
formulate her confession. That is our confession
- drawn out by the word of God, but a completely
historical, human writing.

Limited

What this brings with it is that our confessional
documents have their limitations. They are not
about everything which could be mentioned when
you answer to the word of God. And that which
they do deal with, they deal with in a limited way,
determined by their situation and time.
The the confession does not say very much about
the covenant for example! As reformed believers in
the course of time we have learned to understand
the riches of the covenant from the Bible. But
looking back from where we are to our confession,
we do not find any part entirely dedicated to the
covenant. There are casual comments here and
there. Our confession is very brief on the subject,
84

even when infant baptism is under discussion in
Lord’s Day 27 of the Catechism and in article 34 of
the Belgic Confession of Faith.
The confession says very little about the doctrine of
the Holy Spirit. Lord’s Day 20 is one of the shortest
of the Catechism, article 11 of the Belgic Confession
is also very brief. Is there not more to be said about
this today? There is much attention for the person
and work of the Spirit now. A modern reformed
confession undoubtedly would have something to
say about that.
And then there are the larger subjects which
came under discussion after the completion of
our confessional statements. Today there is much
discussion about creation and evolution and about
Intelligent Design. Of course our confession can say
nothing about that, but at the same time this gives
an indication of its limitations. Lord’s Day 9 deals
with the creation itself only in a subordinate clause.
Today, certainly in the teaching given to the youth
of the church, more must be said. In short, we have
a rich confession but it does not constitute the last
word which can be said.
n. Dr. B. Kamphuis lectured in 2006 and 2007 at various locations in The
Netherlands. His subject: What does it mean to be faithful to Scripture and confession
today? He addressed current developments in the life of the Reformed Churches
(liberated) in the Netherlands. He finally published his lecture in the weekly magazine
of which he is editor-in-chief, De Reformatie 82 (2006-2007) 507-509, 523-525 [30th
April and 7th May 2007].

It is therefore not strange, that questions arise
regularly about adding to the confession or about
new forms of confession. I think that there is a need
for this. You cannot force this. And any reformed
church federation should better not start this on its
own. But I do feel the desire that we, as reformed
Bible-true Christians in the Netherlands, meet each
other on the basis of our old confession in a fresh
answer to the word of God, which also enables us
to make clear to others who we are and what we
stand for.

Conclusion

Naturally, much more can and must be discussed,
when we talk about faithfulness to Bible and
confession. In the discussions after my lectures,
all sorts of current and concrete questions came
to the forefront: questions about the meaning of
what the Bible tells us about creation and fall into
sin, questions about the way we celebrate Sunday,
about official talks with the Netherlands Reformed
Churches (NGK) about Bible and confession,
questions about the gifts of the Spirit, questions
about how new confessional formulations must be
gone about – and so on and so forth.
I have not been able to do more than roughly sketch
a few main lines which are important for how we
deal with Scripture and confession. It strikes me as
important that in discussing real subjects, we are in
agreement about these main lines. I hope that in a
way this article can contribute to this.
n

Another 10 months to go
The next European Conference of Reformed
Churches is to be held - the Lord willing - from
November 4th-7th 2008 in Stayokay / Soest, the
Netherlands.
For up to date information about this see www.bbk.gkv.nl
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R.C. Janssen

 owards Unity in
T
North America

Since 2001 the Canadian Reformed Churches (CanRC) and United Reformed
Churches in North America (URCNA) have been pursuing organisational
unity. Who are these churches and where do they stand?

T

he CanRC trace their origin as church
federation back to 1950, when migrants
from The Netherlands formed a provisional
‘Classis Canada’. These migrants considered
joining the Christian Reformed Churches in North
America (CRCNA). However, they felt they could
not do so since the CRCNA refused to recognize
the Liberation of 1944 that led to the formation
of the Reformed Churches in The Netherlands
(liberated) (GKN(v)). Joining the Protestant Reformed
Churches in America (PRCA) was not an option,
because the PRCA were in the process of adopting a
Declaration of Principles. This, so the migrants felt,
unduly bound the consciences of church members.
The CanRC grew, in part through migration from
The Netherlands. At the end of 2006 the CanRC
comprised 53 churches with 16.165 members and
69 ministers. All but four CanRC’s are situated in
Canada.
The URCNA trace their origin as church federation
back to 1996. Prior to 1996 churches had seceded
from the CRCNA over, among others, the issue of
women ordination. These churches – mostly known
as Independent Christian Reformed Churches – first
formed an Alliance of Reformed Churches. In 1996
most of the Alliance churches formed the URCNA.
Since 1996 the URCNA grew, in part because more
churches left the CRCNA to join the federation. In
March 2007 the URCNA comprised 98 churches
with 21.639 members and 138 ministers. Two thirds
of the URC’s are in the US, one third is in Canada.

Towards federative unity

When individual congregations left the CRCNA
many in the CanRC took note and lent a helping
n About the author:
Rev. R.C. (Karlo) Janssen (*1972) grew up in Australia and is a graduate of the Theological
College of the CanRC. At present he is serving as minister in the GK(v) in Hoek and
working on a Ph.D. on confessional subscription. He has served as assistant secretary for
the ICRC between 1997 and 2002 and is the general secretary of deputies BBK.
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hand. One local CanRC even became a member
of the Alliance as a large number of its members
came from the CRCNA. General Synod Lincoln 1992
(CanRC) decided to create a Committee for the
Promotion of Ecclesiastical Unity (CPEU) to relate
to those leaving the CRCNA and to represent the
CanRC at Alliance meetings. At General Synod St.
Catharines 1997 (URCNA) the contact with the
CanRC is reported on rather expansively “since the
dialogue is substantive and merits the attention of
the churches”.
General Synod Hudsonville 1999 (URCNA) decided
to enter into a “Phase One” (Corresponding)
relationship with the Canadian Reformed Churches.
The URCNA instructed their Committee for
Ecumenical Relations and Church Unity (CERCU)
to enter into dialogue with the CPEU of the CanRC
for that purpose. In May of 2001 Synod Neerlandia
(CanRC) decided to enter into a “Phase Two”
relationship. In June of 2001 Synod Escondido
(URCNA) reciprocated. Therewith both the URCNA
and CanRC had committed themselves to pursuing
federative unity.
In 1997/98 the CPEU and the CERCU had drafted a
number of “Statements of Agreement”. These were
adopted by the CanRC and URCNA general synods
of 2001. These Statements indicated that there
were two matters which would require special
attention: the Song Book and Theological Education
for Ministers. A third was added: a Common Church
Order for the new Federation. Both the CanRC and
URCNA created committees to look at these issues,
namely: the Church Order Committees (COC), the
Theological Education Committees (TEC), and the
Song Book Committees (SBC). Because both the
CanRC and URCNA hold their synods tri-annually
and in the same year, the reports are submitted to
the churches in these federations more or less at
the same time. To date the CanRC synod has met
earlier in the year than the URCNA synod.
Originally the idea was that in 2004 final
reports would be presented on the matters being
studied. This time frame, however, proved to be
too optimistic. In 2007 the work was still not fully
completed.
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State of agreement

Now following is our portrayal of the current state
of affairs, after the General Synods of Smithers
(CanRC) and Schererville (URCNA) this year.
In 2007 the joint COC’s were able to present
to the two federations a (proposed) Joint Church
Order. Both the CanRC and the URCNA decided to
have the local churches review it. The responses of
the churches will then be dealt with by the synods
of the two federations in 2009.
As stated earlier, the Joint SBC’s had still not
finished their task in 2007. A joint statement on
principles for singing during worship had been
drawn up. However, a sticking point has been the
English rhymed version of the 150 psalms on the
Genevan tunes, since they introduced it dear to
the CanRC, but mostly not familiar to the URCNA.
The CanRC synod decided that not all the 150
Anglo-Genevan renderings of the psalms need
be included in the Common Song Book. The same
synod also decided that both federations should be
committed to the exclusive use of a common song
book during worship, though allowances might
be made for incidental exceptions. At the URCNA
synod there was much debate about whether the
Common Song Book issue belongs to a “phase two”
(Ecumenical) or a “phase three” (Church Union)
relationship. The commitment to the exclusive use
of a common song book during worship also caused
much debate.
The Joint TEC’s had also not completed their task
in 2007. The sticking point here is a difference
in practice between the two federations. The
CanRC have their ministers almost exclusively
educated at the Theological College of the CanRC
in Hamilton, Ontario. This is a school founded
by the churches for the churches, ministerial
education is considered to be the responsibility of
the federation, a principle very dear to the CanRC.
The URCNA do not have their own seminary. For
the URCNA consider ministerial education to be
the responsibility of the consistory. New URCNA
ministers tend to have been educated at either Mid
America Reformed Seminary (Dyer, near Chicago) or
Westminster Seminary Escondido, California.
In November 2005 the two committees found
themselves diametrically opposed to one another,
since the CanRC committee argued that there is a
Biblical mandate for a federational seminary while
the URCNA committee felt there is not. The CanRC
synod, however, rejected the idea of a Biblical
mandate for a seminary directed by the churches:
Scripture mandates no more than that churches
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ensure a proper theological education for their
ministers. The synod did, however, express a very
strong preference for at least one seminary operated
by the churches when the two federations merge.
The deadlock being broken, the URCNA gave their
TEC committee the go-ahead for continuing talks.
A fourth committee has now been created,
the Liturgical Forms and Confessions Committee,
to look at the texts of various ecclesiastical
documents.

Going together

Working towards federative unity is not only a
matter of paper and agreements, it is also a matter
of people and activities. I have been given to
understand by ministers in both federations that
in most regions where there are both URC’s and
CanRC’s, pulpit-exchanges are frequent. Similarly,
URC’s are invited as guests to CanRC classes and
CanRC’s to URC classes. One URC minister indicated
to me that he had been allowed to participate in
the examination by a CanRC classis of a CanRC
candidate for the ministry. Another URC minister
indicated that during his period of candidacy, he
was approached by two CanRC congregations.
CanRC’s and URC’s also co-operate extensively
in outreach activities. A problem for the two
federations is that while most CanRC’s have URC’s
in their vicinity, this does not apply to the majority
of URC’s. The actual merger does not concern
directly most URC’s. The various joint committees,
as well as the CPEU and the CERCU, are aware of
this and trying to do something about it.
These merger talks are important as there is
much to be learnt from them. To my knowledge
there have only been two mergers among
Reformed Churches with Dutch roots and with full
commitment to the Reformed Confessions. Both
were in The Netherlands: 1869 and 1892. In the
present time, the GKN(v) and Christian Reformed
Churches in The Netherlands (CGKN) are involved in
merger talks.
The future is in the Lord’s hands, and the church
is not ours but His. We confess one holy catholic
and apostolic church. How wonderful it would be
– and not to forget, God honouring – if the unity of
the church could be brought to expression in every
locale. The merger of the CanRC and URCNA, and
of the GKN(v) and CGKN too, would be a step in the
right direction.
One body, one Spirit, one hope, one Lord, one faith,
one baptism, one God (Eph.4:4-6).
One church. May God grant it in our time.
n
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D.I. Shin

 hadow Sides
S
God in the Old Testament

Dr. Peels’ book Shadow Sides. God in the Old Testament is an attempt to
help us understand several tricky themes associated with some of God’s
actions in the Old Testament: the jealousy of God, the repentance of
God, the vengeance of God, the call for God’s revenge, God’s anger, God’s
holiness, and God’s forgiveness. Each chapter has useful questions added
to it, which makes the book look like handy material for Bible study groups.
But in fact it is a well-arranged theological monograph, which, in a non
specialist way, presents the results of previous scholarly work, including
his dissertation on the wrath of God. It is small in volume but heavy in
content.

T

he author calls those themes that are often
found perplexing to the readers, ‘shadow
sides’ of God in the Old Testament. The
author deals with them elaborately and deliberately
enough to satisfy our curiosity about these topics,
providing us with unequivocal explanations on the
basis of biblical texts. In Chapter 1 (God’s revelation
in the Old Testament) Dr. Peels states that “the issue
of ‘shadow sides in the Old Testament revelation
of God’ will not only cause exegetical and biblicaltheological problems, but also touches the heart of
the Christian faith” (1). He explains the aim of this
book, “Our purpose is to throw more light on these
‘shadow sides’ of the Old Testament revelation of
God” (4). Prior to confronting the issues, he refers
to how the Old Testament should be read. Refuting
views that reject the Old Testament as a divine
authoritative canon and then especially Marcion’s
and Kuitert’s, he supports the Reformed doctrine
of the Bible: “The way in which the Lord Jesus and
the apostles deal with the Old Testament points us
in the right direction” (7). He emphasizes that we
should read the Bible from the perspective of the
history of revelation and the salvation history which
are making progress, widening and deepening, so
as to solve the tough problems such as God and
the gods, God and evil, God and suffering, and
understand the ‘shadow sides’ of the Old Testament
revelation of God in the right way. He closes this
chapter by mentioning the lasting value and
indispensability of the Old Testament.

nAbout the author:
D.I. Shin studied theology in South Korea, The Netherlands and South Africa. He is
Associate Professor of Old Testament at Kosin University, South Korea.

LuxMundi

december 2007

Richness en limitation

In Chapter 2 (The Mystery of God in the Old
Testament) the author deals with the richness and
limitation of the revelation. God’s revelation is rich
but is limited by the limitation of human language
and by God’s concealment. Rejecting M. Buber’s
concept - the idea of God’s essential concealment, he
denotes especially that God’s concealment is related
to the guilt of man, while there is an unknown cause
also in the case of Job (25-34). God’s concealment of
Himself results in the bitter and anxious experience
of man. In response to the experience of God’s
concealment, he reveals a striking contrast between
the question of modern human beings (where is
God?) and that of the Old Testament people (where
are you, my God?). The former creates a philosophy
about God, while the latter struggles with God by
asking the question (35-36). Although God answers
the prayers of people in darkness, Peels ascribes
the breakthrough in God’s concealment to God’s
sovereign freedom and love, not to human searching
and waiting. The climax of God’s concealment is at
the cross of Jesus (38).
In Chapter 3 (The Jealousy of God in the Old
Testament) Dr. Peels scrutinizes the biblical
meaning of the term, qin’ah which can be
interpreted as zeal, envy and jealousy. He regards
God’s qin’ah as something that is integral to his
being. When it is said that God is a jealous God, it
means that he watches over his rights and stands
by his holiness (52). He concludes that God’s qin’ah
is different from human qin’ah: “Human envy or
jealousy can be completely misguided or assume
unpleasant forms, but God’s qin’ah always has
a cause, a reason and purpose” (53). The zeal of
the LORD always, and especially, serves a positive
end because it is the driving force in the history of
salvation. As a second conclusion, he brings forward
three points regarding God’s qin’ah in the biblicaltheological way: God’s covenant, God’s holiness
and God’s wrath (53-54). However, his argument
about the relationship between God’s jealousy
and holiness appears to require more explanation
because the biblical references he employs are not
clear enough to prove their relationship (Ex. 3; 20;
Is. 42:13) and the maintenance of God’s right is not
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applied only to his holiness. Finally, on the grounds
that God’s jealousy is characteristic of his selfrevelation in the Old Testament and its pertaining
to the maintenance of his rights, he paradoxically
says that the message of God’s jealousy does not
put God’s Old Testament self-revelation in the
shadow, but in full day-light (55).

Repentance

In Chapter 4 (The Repentance of God in the Old
Testament) the author criticizes the concept of
the Unmoved Mover of Philo and of the all-toohuman Partner-God of Kuitert and, simultaneously,
makes clear that God’s repentance differs from
that of humankind or gods in the Gilgamish epic:
God’s repentance does not flow from a sense of
having acted wrongly. The repentance of God is a
reality, a reaction to human misconduct, but, unlike
human repentance, it is not fickle or arbitrary.
This is applied also to the understanding of the
statement in Numbers 23:19, which means that
God does not ‘repent’ in human fashion (63). He
proposes here that ‘repentance’ should be viewed
as a makeshift translation. He underlines that the
two ‘sequences’ of God’s repentance and God’s
steadfastness are by no means contradictory, but
instead complement each other. The two sequences
indicate that God is a living God who can react to
humans, and simultaneously, that God’s plan of
redemption continues undiminished, regardless of
circumstances. Concerning the two sequences, it
is interesting to note that he compares them with
strategy and tactics: strategy is the overall plan,
while tactics encompass the entire range of military
operations, which are aimed at the realization of
the strategy (69). Likewise, God’s repentance is
not necessarily a ‘dark’ side of the Old Testament
revelation of God.
In Chapter 5 (The Vengeance of God in the Old
Testament) the author insists that this difficult
theme, God’s vengeance, is something positive.
This he does on the basis of the use of the Hebrew
root nqm and biblical evidences (Lev. 26:25; Deut.
32; Nah. 1:2; Is. 34): “Whereas in our use of this
word it is very negative in character, a word that is
the antonym of justice, the Hebrew nqm, virtually
always has an eminently positive meaning. In the
Old Testament vengeance is a means of restoring
justice, of redressing a wrong. Vengeance is not
opposed to justice, but is exercised in the service of
justice” (74). In addition, he explains the propriety
and inevitability of God’s vengeance in the history
of revelation, by presenting four categories of the
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context of God’s vengeance in the Old Testament:
(1) God’s vengeance is a function of God’s kingship
and role as judge; (2) God’s vengeance is realized in
the context of the covenant; (3) God’s vengeance is
closely related to his holiness; (4) God’s vengeance,
ultimately eliminating all evil, is a source of joy
and hope (81-83). Throughout the Old and New
Testaments, God’s revenge plays a cardinal role in
redemptive history because it amounts to doing
justice on behalf of believers. Thus, there is no
future without God’s vengeance.

No tension

In Chapter 6 (The Call for God’s Revenge in the Old
Testament) Dr. Peels - refuting those who assume
a contradiction between the Old Testament and
the New on the basis of curse - states that there is
no tension between the two testaments. The curse
in the Old Testament is not merely an empty word
but is a reality and has real power, as in the ancient
Near Eastern world. In praying for a curse, the
Israelites set justice against injustice, the appeal
to God against the curse of the godless enemy
(93-94). He claims that it is legitimate that they call
for God’s revenge against those who threaten the
whole covenant community, violating the covenant
and, thus, the prayer for a curse is deeply embedded
in the basic structure of the Old Testament. If God’s
revenge is positive, it is not suprising that people
long for this sort of revenge. In conclusion, Dr. Peels
explains the characteristics of the prayer of revenge
in the New Testament, by using some theological
ideas: progress in salvation history, the ‘here
and now’ of the Kingdom and the ‘not yet’ of the
Kingdom (102-104). Namely, in the New Testament
times, the assurance of the final judgment alters
the prayer of revenge to a prayer for forgiveness,
so that people may repent (Rom. 2:4; 2 Pet. 2:9; 3:9;
cf. Rev. 6:11). But the prayer of revenge is still heard
in situations of emergency, not against a personal
enemy, but against the enemies of God.
In Chapter 7 (God’s Anger in the Old Testament)
the author maintains that anger is not an essential
characteristic of God, but the Lord is a God who is
emotionally involved, in a divine way, in the ups
and downs of the world and of human beings.
Of course, his anger is not a capricious emotional
outburst in itself, but it is directly connected with
his holiness, which can be expressed as anger, and
his love, in which his anger is deeply embedded. He
elucidates that the flaming up of God’s anger is a
reaction to his people’s trespassing against his lifegiving Word (115). Then, this is applied to the other
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to adopt a somewhat broad stance on biblical
criticism, when we read the following about Isaiah
40-55: “These chapters are from a prophet who is
not mentioned by name, but is known as ‘DeuteroIsaiah’” (132).

Prof. dr. H.G.L. Peels
(photo: P.G.B. de Vries)

nations also for various reasons (116). In the author’s
opinion, God’s anger is often used as a disciplinary
intervention and warning in the Old Testament,
and it is mainly associated with the last judgment
in the New Testament. However, God’s patience
delays the manifestation of this anger to all godless
people, in order that they may repent. “God’s love
and anger are not mutually exclusive, but inclusive.
Whenever God’s love is despised and crushed, love
turns into anger” (121). Contrary to the reader’s
expectation, he states that there is no ‘eternal
wrath’ of God in the Old Testament, while the New
Testament often refers to the eternal wrath for
those who reject Jesus Christ (Mt. 25:41; 14:11; 20:10;
Jn. 3:36; Rev. 21:8).

God’s Holiness

In Chapter 8 (God’s Holiness in the Old Testament)
Dr. Peels names holiness as God’s essential
characteristic. He considers it as a source of fear
and joy because He is totally different from all
creation and the Holy One wants to associate
with people as their Redeemer. Since God is holy,
everything that belongs to him is holy. The holy God
demands a holy life from his people. In the New
Testament times, the believers, as ‘saints’, realize
the process of sanctification in daily life through the
Holy Spirit. However, some questions arise when he
states that “Holiness always includes separation”
(126) and that “Maybe the best way to express that
God is the Holy One is by calling him the ‘wholly
other One’, the One Who is totally different” (127).
Is the etymological definition fully appropriate?
How can we understand God’s holiness in the eyes
of creation? Is God different only because of his
holiness? The phrase, “To whom will you compare
me? Or who is my equal?” can be applied to other
attributes of God (Is. 40:18). In addition, he seems
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In Chapter 9 (Forgiveness in the Old Testament)
the author shows us that throughout the Old
Testament, forgiveness is characteristic of Israel’s
God. He makes clear that the deepest motivation
of forgiveness is only found in God himself, mainly
because of His loyalty to the covenant. It is not our
appeal that makes Him forgive. He concludes that
love has priority, even though God’s revelation and
his covenant obviously have two sides through the
whole Bible: the curse and the blessing, death and
life: “There is no strict balance between God’s grace
and his judgment, his love and his revenge; love is
absolutely superior” (155). The cross on Golgotha
is the wonderful Old Testament preaching of the
supremacy of God’s love.
As a whole, Prof. Peels paradoxically highlights
the light of God’s revelation in the Old Testament,
while employing the title, ‘shadow sides.’ This book
well lives up to his intention of helping readers to
a better understanding of the message about the
living God, even if it is not all inclusive. For we do
have more perplexing themes about ‘shadow sides’
such as ban (cherem), God hardening man’s heart,
etc. It is especially impressive that Dr. Peels explains
these tough topics in the perspective of redemptive
history. This book is highly recommended reading. n
n Review of: H.G.L [Eric] Peels, Shadow Sides. God
in the Old Testament, Paternoster Press: Carlisle, 2003;
Paperback; pp.144; ISBN 1842271989.
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J.M. Oldenhuis

 lean and unclean
C
God’s salvation made tangible

There are times when you can be amazed at the depth of meaning
which a Biblical word can have. Purity / cleanliness is one of those
words. The Reformed (liberated) minister Melle H. Oosterhuis from Ede
(Neth.), dedicated research to the meaning of clean and unclean in the
Old Testament. His aim is to come to a new appreciation of this biblical
concept that has, unfortunately, fallen into disuse in our theological and
spiritual thinking and speaking.

‘A

clean heart. Ritual cleansing terminology
in spiritual contexts in the Old Testament’
– that is the name of Oosterhuis’ thesis.
He wishes to offer a contribution to the discussion
about cleansing regulations in the Old Testament
and their relevance to Christian theology (p. 11).
With this Oosterhuis touches on a theme which is
worthwhile, interesting and important enough to
be researched. As far as I am concerned, the results
of his research deserve broad attention. Clean and
unclean are, indeed, Biblical concepts which, as
Oosterhuis rightly states – play next to no role in
today’s spiritual life - (p. 9).
Jesus Christ is the fulfilment also of the cleansing
regulations in the Old Testament. But this does
not mean that we should lose sight of the concept
and the issue at hand. On the contrary, it holds its
place in Jesus’ ministry and that of his apostles (see
e.g. Matth.5:8; Mark 7:1-23; John 15:3; Eph.5:26-27;
1Pet.1:22). Although the connection with the New
Testament falls outside Oosterhuis’ research area
(he conferred his doctor’s degree in Old Testament
studies), it is all the more reason to take note of the
contents of his thesis.

A clean heart

Oosterhuis chose an unusual approach, i.e. a
study of the words and terms used for clean and
unclean (cleansing idiom). In the Old Testament,
cleanness is a concept which is connected to the
worship service of God in the temple or tabernacle.
Nevertheless, in some cases the Hebrew words for
ritual cleanness and uncleanness (tahor and tame’
n About the author
Rev. Maurits Oldenhuis (1972) is minister of the Reformed Church (liberated) in
Brunssum-Treebeek, The Netherlands. In 1998 he graduated at the Theological University
of the Reformed Churches (Kampen) in Old Testament Studies.
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respectively) are used in a context within which
there appears to be no connection with the temple
or tabernacle. One example of this is Psalm 51:12.
When one of Oosterhuis’ daughters played the
song “Create in me a clean heart” in the living
room, Oosterhuis was touched by the wonder of
this text. Here you see how the living room can
dictate the agenda for your study and how the one
can influence the other... Psalm 51:10 says: ‘Create
in me a clean heart, o God, and renew a steadfast
spirit within me, do not cast me away from your
presence, and do not take Your Holy Spirit from me’
(NKJV). According to Oosterhuis, a word which is
characteristic for the ritual context of Old Testament
cleansing regulations (i.e. ‘pure’, ‘clean’) is used here
in a prayer for complete spiritual good: a new heart,
renewal of David’s spirit (p. 8). And this while there
seems to be no connection with cleansing rituals
in the holy tabernacle. This stimulated Oosterhuis’
thought process. Why does David use this word
here? Does the same thing happen elsewhere in
the Old Testament? And what is the connection
with the cult, with the temple rituals? And what
influence does this have ultimately on the meaning
of clean and unclean? (p. 10) Hence this inquiry: ‘A
clean heart. Ritual cleansing terminology in spiritual
contexts in the Old Testament’.

Clean and unclean

It is not so easy to define the exact meaning of
clean and unclean. According to Leviticus, a person
can become unclean, e.g. by touching a corpse
(Lev.11:24) or when a woman has born a child
(Lev.12:1-5). But what exactly is it in the touching
of a corpse or the bearing of a child that makes a
person unclean? What is meant by clean and what
by unclean? Oosterhuis ultimately wants to work
towards an answer to these questions.
To start with, he gives an overview of answers
which have already been given. I name a few to
illustrate this. Clean and unclean is the contrast
between safe and dangerous (whether or not under
the influence of demonic powers e.g.), or between
that which confirms God’s order or disturbs it. Or is
clean and unclean a question of hygiene, whereby
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clean equals ‘healthy’ and unclean ‘unhealthy’? The
majority of exegetes assume it has to do with the
contrast between that which pleases God and that
which dishonours Him. Clean and unclean indicate
that which does, or does not, suit God’s holiness. In
this last distinction another question plays a role:
whether cleanness or uncleanness is in the things
themselves or whether it is a value which God can
award to those things.

Partners in discussion

Old Testament scholars have brought forward
many explanations for the use of ritual cleansing
idiom in spiritual contexts. According to some, we
can speak of a metaphorical use of the concepts
of clean and unclean. Righteousness / holiness or
just plain guilt / sin is what is to be emphasised
(by a prophet or Psalm poet). But, via metaphor –
borrowed from the cult rituals in the tabernacle
– these are referred to as clean or unclean. Also
indicated is that in Israel there were two systems
of defilement existing alongside each other: the
ritual and the moral-spiritual. Both make use of
the ritual cleansing idiom, but in themselves, they
have nothing to do with each other. This way of
thinking comes originally from Jonathan Klawans.
Another explanation is that, in the Old Testament,
we find a development process which has led to
the application of the cleansing idiom in a nonritual context. In other words: the ritual idiom was
disconnected more and more from its original and
actual context and took on spiritual meaning. This
means that, where it is a case of ritual cleansing
idiom in spiritual contexts, it is no longer about
cleansing as such but about forgiveness, for
example. This is brought to the fore, amongst
others by H.J. Hermisson. Clean and unclean would
then be primarily ritual concepts and spiritual only
on a secondary level.
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Research

Oosterhuis has chosen a simple but effective
method of testing the tenability of the above
theories: an exegetical research into some twenty
texts using ritual cleansing idiom in a spiritual
context, spread through the whole Old Testament.
This is in fact the backbone of the book (pp. 90-225).
In this, Oosterhuis shows what he prefers to be: an
interpreter of the Bible.
On the one hand, this is gratifying to behold
because everything which can be said or claimed
about the Bible stands or falls with the answer to
the question: what does it actually say? Oosterhuis
certainly aims at a faithful and careful treatment
of the texts. On the other hand, it calls for patience,
perseverance and certain knowledge of Hebrew in
order to follow all of Oosterhuis’ steps. But, in the
end, you certainly gain results.
Exegetical research demonstrates that there is no
question of two distinct, but closely associated,
systems of defilement. The ritual and the moralspiritual are not two separate worlds, so to speak.
Nor do the researched Bible texts give any room to
the theory of a development process from ritual to
spiritual. To reconstruct such a development you
have to ignore certain texts or use a challengeable
dating of these texts as starting point. You also do
the texts no credit by assuming metaphorical use of
language.
In some cases there is an actual ritual context of a
sin which has ritual implications. Oosterhuis speaks
in this connection of a ‘cultic ambiance’. To mention
two examples: Isaiah says ‘Woe is me because I
am a man of unclean lips’ (Is.6:5) - confronted with
Jhwh’s holiness in the temple. And in Psalm 51
David makes the connection with a concrete ritual
of cleansing, purification and forgiveness in the
tabernacle.
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Characteristic meaning

How can ritual cleansing idiom in spiritual contexts
then be explained? According to Oosterhuis, from
the broad spectrum of meaning that this idiom
already has in itself (p. 241). Clean and unclean
indicate a broad scale of moral iniquities and
virtues. And in this the ritual and spiritual aspects
do not replace or exclude each other, but overlap
each other and support each other.
A clear example of this now is exactly Psalm 51: the
context of the Psalm can be marked as ritual, but
the content is completely spiritual (p. 237). In short,
purity or cleanness is not a strict spiritual or ritual
concept, but a concept in its own character (next to
holiness, righteousness), with ritual and spiritual
elements. Cleansing rituals in the Old Testament
do, in themselves, have an unavoidable spiritual
character.
But what then is the characteristic meaning of
clean and / or unclean? According to Oosterhuis,
cleanness refers to the ‘exclusive intrinsic quality
of Jhwh’s creation work’ (p. 244, with reference
to Job 4:17; 14:15). Cleanness points to the original
quality of created reality: pure, sound, perfect,
clean, spotless. Unclean is that which does not have
that original quality of creation and has traces of
decay and mortality or is reminiscent of sin and
the curse on sin. For this reason a woman can
become unclean through birth of a child, because
it is reminiscent of the curse in Genesis 3:16. And if
David, in Psalm 51 prays for a clean heart, then he
is asking for a complete renewal of life - he is truly
defiled and longs for the purity and soundness
which God originally gave to mankind.

Appreciation

Clean and unclean, it is not metaphorical, neither
a literary-poetical way of speaking, nor a purely
spiritual happening. No, it is about true defilement
and true re-cleansing, becoming pure (again). Clean
refers to how God originally made man and the
world and can make it again, or: it makes God’s
salvation tangible and real. Unclean has to do with
the just as tangible marks of the curse upon sin
which creation and people’s lives show. In this way
Oosterhuis brings no longer current words close to
us again.
Not that there are no questions left. For example:
as cleanness / purity refers to the quality of God’s
original creation work, then it is understandable
that someone like David longs for it and prays for it
in Psalm 51. But does he actually become clean after
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confessing his guilt and undergoing a cleansing
ritual? You could say: impossible, because he is
and remains a sinful man; a return to the situation
of before Genesis 3 is not (yet) an option. Or: can
people actually become truly clean in the Old
Testament or can they only be called clean thanks
to God’s promise and pledge?
Next to this, Oosterhuis rightly advocates a new
assessment of ‘clean’ and ‘unclean’ in the actual
life before God and theological reflection on this.
He gives an impetus to it in the last pages of his
book. In dogmatics clean and unclean belong in the
chapters on creation, salvation, sin and eschatology.
This makes me curious! I look forward to a further
working-out of this!
‘Clean’ and ‘unclean’ affect the New Testament.
This gives rise to the question: in what way is Jesus
Christ the fulfilment of prayer for, or the promise
of, purity in the Old Testament? Or, to mention
something else, what happens if you think about
baptism not only from the angle of the covenant,
but also from the ‘clean’ and ‘unclean’ angle? Also
at baptism, the cleansing idiom is used in a context
in which the ritual and spiritual do not exclude each
other, but complement and strengthen each other.
All in all, Oosterhuis’ study gives rise to thought and
offers more than enough to truly give the word-pair
‘clean’ and ‘unclean’ the place it deserves: right in
the middle of a faithful life close to God!
n
n Review of:
Melle Herman Oosterhuis, Een rein hart. Rituele
reinheidterminologie in spirituele contexten van het
Oude Testament, Heerenveen: Groen, 2006; with a
summery in English; 298 pp.; ISBN [10] 90-5829-625-3
(doctoral dissertation). This review originally
was published in Dutch in De Reformatie, Vol. 82
(2006-2007), 684-686 (No. 39 / July 2007).
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W. van ‘t Spijker

 comparison between the
A
Heidelberg Catechism and the
Westminster Confession (II)

Comparing the symbols of the Westminster Assembly with the
Heidelberg Catechism is a useful exercise, as long as we do not lose
sight of the developments within reformed theology during the eighty
years separating the two documents. These developments can be seen
in matters such as faith and experience; justification and sanctification;
and, within ecclesiology, the relation between the individual and the
community.

T

he actual historical situation in England
resonates in the Westminster records. Its
covenant theology should therefore be
considered against the political background, and,
even more, within the ecclesiological and spiritual
context of the time. The importance of subjective
soteriology and the emphasis on ethics are highly
significant. The Heidelberg Catechism, on the
other hand, is closer to the early Reformation. The
emphasis is on justification by faith, taking place
within the communion with Christ. Assurance of
faith cannot be dissociated from justification, nor
from sanctification, which in this Catechism is built
on a Christological foundation.

Reflections of an era

So what is the result of the comparison we are
making between the Heidelberg Catechism and the
Westminster symbols?1 Let us not forget that we
are dealing with theological kernels. There is much
in the political, philosophical and ecclesiastical
context that has to be left aside. The danger of
course is treating these documents as petrefacts
lying around in history. But this is not how we
come across them in reality. It is impossible to
trace the influence that the Westminster symbols
had – and still have - on church and education2.
Understandable though it is, another danger lies
in the fact that we are prone to use one of these
confessions as a standard for the other. However,
both confessions are theological developments of
n About the author:
Professor dr. Willem van ‘t Spijker (1926) has been teaching Church History and Church
Polity from 1972 until 1997 in the Theological University of the Christelijke Gereformeerde
Kerken at Apeldoorn, The Netherlands (photo Reformatorisch Dagblad).
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the Reformation in their own right, one emerging
earlier than the other.

Instruction book and creed

The original sketch of the Heidelberg Catechism
was also embedded within a broad frame of
political activity3. After the religious Peace of
Augsburg (1555), Frederick III had made a choice
for the Reformed confession, out of personal
conviction. He himself was closely involved in
the birth of the Catechism. He did not wish to be
called a Calvinist and informed the Emperor that
he had never read any of Calvin’s books4. Calvin,
who dedicated his Praelectiones in Ieremiam (1563)
to Frederick, also distanced himself from the title
“Calvinismus”. However, this is not to say that the
Heidelberg Catechism does not contain elements
that are directly borrowed from Calvin’s theology.
This is particularly the case in the description of the
mystery of the Lord’s Supper which reminds one of
Calvin’s view on the communion with Christ. But
even this view was common in Reformed theology.
Zurich, Wittenberg, Geneva, Basel and Strasbourg
are all present in the Heidelberg Catechism.
The choice that Frederick the Pious made can be
characterized as an ecclesiastically reformed choice.
This is obvious from the position the Catechism
received, after it had been published as a separately
printed document. Initially, it was not available in
a single edition but was a chapter in the Church
Order of the Palatinate, situated between the Form
for Baptism and the Form for the Lord’s Supper.
Not without reason. The road from the baptismal
font to the table of the covenant is via teaching and
profession of faith. It is also a road that touches
on church discipline. The choice for this road was
obviously not borrowed from Zurich but from
Geneva. Frederick was personally involved in this.
He was the one who gave the orders, also about
the supplement on the papal Mass. He was the one
who wanted the Bible references to be included
and used his leadership to make it happen. This
personal involvement matched with his piety, a
piety that is reflected in the document as a result of
his supervision of the authors.
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Misery, Deliverance, Thankfulness: this is the
threesome that we find both in the Form for
Baptism and the Form for the Lord’s Supper. How
could the catechism possibly do without it? This
threesome became the ordering principle from start
to finish, a principle directly based on Scripture.
In this way an instruction book took shape which
could simultaneously serve as a Creed. It offers
comfort, not of a philosophical nature, as Ursinus
reminds us in his exposition, but “biblical comfort.”
This spirituality permeates the whole of the
Catechism5.

is linked with the covenant of works and the
gospel to the covenant of grace. The catechism is
ignorant of this scheme of the two-fold covenant7.
Adam is present, but as an antitype of Christ.
The first Adam brings judgment, the second
salvation. What is decisive is the bond with the
second Adam, by incorporation in Him through
true faith8. This means, that the appropriation of
salvation takes place through incorporation in
Christ. The attainment of salvation is the work of
the Mediator. The same goes for the appropriation
of salvation (or applicatio salutis), which – unlike
in the Westminster Confession - is not discussed
in connection with election and covenant. The
complete ordo salutis is based on this incorporation
in Christ.

Justification in communion with Christ

In this communion with Christ the miraculous
exchange takes place which Scripture calls
justification9. It is the fruit, or the benefit, of faith.
Lord’s Day 23: “But what does it help you now
that you believe all this? In Christ I am righteous
before God and heir to life everlasting” (Q&A 59).
In Christ justified by faith. In Christ I also share in

No elaborate covenant theology

Compared to the Westminster Confession, the
Heidelberg Catechism’s doctrine of Scripture is
quite simple. There is no Locus de Sacra Scriptura
by way of introduction. The instruction book itself
aims to be an interpreter of Scripture. In this the
Catechism displays a prominent feature: the history
of revelation. God revealed Himself through the
holy gospel: first of all in paradise and after that in
a number of successive stages, until it was finally
fulfilled in Christ6. What matters for the Heidelberg
Catechism is the content of Scripture. We find no
traces of biblicism, nor of legalism. The gospel is
the means through which the Holy Spirit works
knowledge and faith, not the law.
In the Heidelberg Catechism the distinction
between the law and the gospel does not yet
function in a covenant setting, in which the law

LuxMundi

december 2007

95

the assurance of salvation, which is closely linked
to justification. The Catechism deals with this
assurance of salvation when discussing the doctrine
of justification by faith alone. Here we find firm
ground, accepted by faith as the only foundation
for assurance. This is why the Heidelberg Catechism
has no separate paragraph on the assurance of
grace and salvation, as does the Westminster
Confession10. There it functions as a kind of ‘encore’
to the order of salvation. The Heidelberg Catechism
looks at this differently. Not only Christology, but
the whole doctrine of salvation is, in line with Bucer
and Calvin’s views, connected with the idea of the
communio cum Christo.
Sanctification too is defined from a Christological
perpective. Ethics, therefore, becomes part of
Christology and is thus transposed to a fruit of
Christ’s work and appreciated as such. “Why (if
there is grace) must we still do good works?”, the
Catechism asks. The answer corrects the question:
Christ is subject (Q&A 86). He renews us, having
ransomed and redeemed us by his blood. This is the
liberating message that the Heidelberg Catechism
has learnt from the Letter to the Romans. Renewal
of life follows from being implanted in Him,
by sharing in his death and resurrection. True
conversion is the fruit of communion with Christ’s
suffering, death and resurrection. Comfort is the
work of the Holy Spirit. But on a deeper level this
comfort is nothing - or rather - nobody other than
Jesus Christ who transforms us into Christians, by
sharing His anointment with us.

Scholastic?

The criticism levelled at the Heidelberg Catechism
concerns a number of points that can also - to a
stronger extent - be levelled at the Westminster
Confession. The Heidelberg Catechism shows
less characteristics of a scholastic method than

n This is the second and last part of the translation of ‘Een vergelijking
tussen de theologische kernen van de Heidelbergse Catechismus en de Westminster
Catechismus en Confessie’, Theologia Reformata Vol. 49 (2006) 362-376 (Issue 4 / Dec
2006). This issue of Theologia Reformata was dedicated to the Heidelberg Catechism,
which contained the lectures delivered at a symposium in the Lokhorst Church in
Leiden on Friday, September 29th 2006 for prof. dr. W. Verboom at the occasion of his
retirement as professor in the Leiden University.
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the Westminster Confession. The Reformed
Reformation borrowed certain things form the
great theologies of the Middle Ages. Its theological
activity did not originate from a simple form of
biblicism. No wonder that in the sixties of the
sixteenth century a certain form of scholastic
theology turned up again. This may have to do
with certain choices in the area of philosophy. The
doctrine of atonement in the Heidelberg Catechism
unmistakably smells of Anselm’s Cur deus homo,
although it cannot be claimed that Lord’s Days 4-6
contain content directly borrowed from Anselm11.
As fas as method is concerned, the Westminster
Confession overrules the Heidelberg Catechism
in that it is structured very schematically. The
threesome of Misery, Salvation and Thankfulness
used in the latter, is meant as a scheme for the
set-up of the instruction book. It functions as a
correlation principle, in which doctrine and life,
doctrina and pietas, are continually involved with
each another. In the Westminster Confession
the method of the school is more prominent. The
doctrina reaches the pulpit less easily than it does
the lectern.
Having drawn these conclusions, we realize that
it was the spirit of the century that required
the application of a new scientific method. This
concerned not only theology, but other disciplines
as well. Everywhere, in Wittenberg, Strasbourg,
even in Zurich, scholasticism emerged from its
hiding place. We must not forget, however, that
also the frame of covenant thinking can be applied
in such a way that Scripture is fitted into a system.
A scholastic system, with Aristotle as a rational
guide, is not necessarily inferior to a system with
covenant thinking as its leading principle. In this
atmosphere as well, developments easily led to a
situation reminiscent of the pre-reformation age,
with its endless distinctions between attritio and
contritio. The Heidelberg Catechism escaped this
fate just in time. The Westminster Confession did
not, at least not easily.
On one point, however, both confessions are in
absolute agreement: the radical nature of grace.
The Arminians had a conflict with the Heidelberg
Catechism on the issue of the human will. The
Westminster Assembly was intent on defending the
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free nature of grace against the School of Saumur.
Despite the differences in method, on this issue
there was a real unity of conception.

Catechismus Compared’, in: J.L. Duncan (ed.), The

Similar criticism. Common ground pattern.

Remembrance of the 350th Anniversary of the Westminster

Both confessions are faced with criticism, which is
expressed rather easily nowadays, even more easily
than at the time when Isaac Da Costa pointed out
the omission of a theology of Israel and the need
for an elaboration of the eschatology in relation to
Israel. Particularly strong is the call for an extension
of the confession on the doctrine of the Holy
Spirit and his gifts for the church. The Heidelberg
Catechism focuses strongly on Christ and all his
benefits, as well as on the connection between
the blood and the Spirit of Christ. This means that
atonement and renewal go together.
As far as method is concerned, a comparison
between the theological kernels of the Heidelberg
Catechism and the Westminster Catechisms
and Confession, leads to the conclusion that the
Heidelberg Catechism scores better than the
Westminster symbols. This judgment is mainly
based on the progression of the history of theology.
Around 1650, philosophical, theological and
ecclesiastical factors played a role which they did
not – or at least to a much lesser extent – in the
preceding century when the Heidelberg Catechism
came into existence.
But even if we take this into account, the Heidelberg
Catechism undoubtedly has our preference. Its close
link with the Reformation gives it a freshness which
is characteristic of a life that enjoys the comfort of
the gospel of God’s grace. This does not detract in
any way from those memorable opening lines of
the Westminster Shorter Catechism, which declare
“to glorify God, and fully to enjoy Him for ever” as
the most important and highest goal of man (Q&A
1). Do they complement one another? God’s glory,
our comfort and the enjoyment of God? All three
belong to the great cause of the gospel, but are
expressed in various ways at different times. In fact,
they all three belong to the recognizable reality of
God’s graceful condescension in this present time.
Anyone who knows what Augustine meant by
frui Deo, the enjoyment of God, (and what Calvin
wrote about it) will now give glory to God, and be
comforted both in life and death.
n
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D. Noordveld

Createdness and Ethics

On June 28th 2006 Hans Schaeffer, minister from the Reformed Church
(Liberated) in Wageningen, received his doctorate from the Theological
University at Kampen. In his doctoral thesis Schaeffer examines the
connection between the doctrine of creation and theological ethics with
specific reference to two renowned contemporary theologians. By way
of conclusion he applies the relevance of this connection to the Christian
view on marriage.

S

chaeffer first discusses Colin E. Gunton
(1941-2003), reformed theologian based in
London (cf. ch. 3). Starting point is Gunton’s
definition of life as ‘otherness-in-relation’. By
means of this definition Gunton emphasizes
that every human act must take into account the
substantiality of God, of fellow human beings
and of nature. At the same time, this definition
expresses the essential relationality of life. In the
life, death, resurrection and ascension of Jesus
Christ, this substantiality and relationality of life
can be observed criteriologically. In his doctrine
of creation Gunton elaborates the ontology of
otherness-in-relation. Every being is created in
relation to God, man and nature. Nonetheless, man
has no direct knowledge of this intrinsic rationality
of the world: only God’s ‘creational mediation’
connects the triune God with reality. In this way
Gunton explains the different substantiality on the
one hand, and the connecting relationality on the
other hand. Within ethics, this works as follows:
God is still actively involved in his work as creator
and brings creation to its goal. Simultaneously,
man as the image of God, has the task of reaching
this goal. He is part of God’s creational mediation.
This does not mean that man must or can reach
this goal by himself. The Christological criterion
shows that the consequences of the fall call for
redemption. This redemption is achieved in creation
on the way to the eschaton, for only the work of
Jesus Christ has life saving value.

Oswald Bayer

Schaeffer’s second discussion partner is the
Lutheran theologian Oswald Bayer (1939) from
Tübingen (cf. ch. 4). Characteristic of his doctrine of

n About the author:
Diederik Noordveld lives in Berlin, is a staff member of the theological department of the
University of Heidelberg and is currently working on an dissertation about Karl Barth’s
theory of time.
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creation and theological ethics is the criteriological
use of the term promissio, borrowed from Martin
Luther. In Bayer’s view God’s promises are the
theological hermeneutics of the human experience
of reality. The truly determining factor in reality
is God’s creative and upholding activity. Man,
therefore, should primarily be considered as a
passive creature. Simultaneously, the linguistic
character of promissio concretizes the relation of
God with his creation. In his doctrine of creation,
Bayer sees creatio ex nihilo as promissio: God’s
life-creating speech act brings creation into
existence and through this creative act God still
speaks to creation. Man’s passivity plays a central
role in Bayers’ ethics. Man is a being spoken to
and created by God. That is why ethics deals
with the interpretation of the world as God’s gift
and with man’s calling to live rationally in this
reality structured by God. Because Bayer’s ethics
does not start with what man does but with
what he receives, the first commandment plays
a central role. Sin is man’s attempt to break this
asymmetrical relation between giving and receiving
by means of other gods.

Connection

Having dealt with these concepts from Gunton and
Bayer, Schaeffer addresses the connection between
the doctrine of creation and theological ethics (cf.
ch.5). He mainly follows Bayer’s doctrine of creation,
complementing it with elements found in Gunton’s
thinking. Amongst other things, Schaeffer stresses
the importance of divine revelation in connection
with the knowledge of creation. It is only Christ
who shows man God’s intention with creation
on the one hand and his own deviation from this
destination on the other. Thus, the tension between
good and evil becomes visible. This tension also
exists in all moral knowledge and is therefore
always provisional knowledge. In addition, creation
is viewed as an interpretation of reality, shaped
by liturgy and explicitizing God’s relation to
his creation. His providential care still upholds
creation. Thus, the doctrine of creation functions
as a context of life for theological ethics. Schaeffer
then moves on to an evaluation of Gunton’s and
Bayer’s contributions in which hamartiology plays a
central role. Speaking about creation is not possible
without speaking of sin, which transformed
the created order into chaos. Both theologians
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extensively elaborate the concept of sin, whereby
Gunton seeks intellectual answers to conquer sin
and Bayer observes God’s purposes with creation
in the life forms of the church. Schaeffer prefers
the radicalism with which Bayer connects the
doctrine of creation with sin to Gunton’s approach.
Moreover, Bayer’s theology demonstrates an
interesting eschatological element which both
relativizes and intensifies life. Attempts by man to
save the world come to nothing, but at the same
time God’s demonstration of faithfulness shows
that there is meaning to life. Gunton’s emphasis
on the powerful presence of the Holy Spirit leaves
more room for a possible change of the current
order and can therefore be characterised as more
optimistic. Bayer puts more emphasis on the
hiddenness of God, which calls for repentance
within the context of the church to see creation
for what it really is. Schaeffer agrees with this but
also concludes, with Gunton, that God gives man a
foretaste of perfect glory through his Spirit.

Marriage

With marriage as a touchstone, Schaeffer then
examines the value of the connection between the
doctrine of creation and theological ethics (cf. ch. 6).
In order to achieve this, he discusses four different
views on marriage: marriage as a contract, marriage
in the tradition of natural law, the constructivistic
approach to marriage and the eschatological
relativization of marriage. Schaeffer describes each
of these views in detail, spells out the relevance of
the doctrine of creation in relation to the various
concepts and then concludes: marriage too, is
constituted through the relationship between
creation and Creator. Because marriage receives its
true value within the context of experienced trust
in the triune Creator, the Christian community
plays an important part here. Schaeffer emphasizes
that also in marriage, man is not the creator of
his own happiness, but that God in his providence
brings this history to its goal.

takes the constitutive relation between man and
his creator as a starting point. It views community
as something created by God and offers criteria to
redefine the concept of community. In addition,
the perspectives of Gunton and Bayer provide a
classic Neo-Calvinist ethics. The doctrine of creation
cannot be limited to creatio ex nihilo – and the
created order based upon this – but in connection
with the doctrine of providence and eschatology,
it can also be seen as the history of creation in
which God’s promissio still speaks to mankind.
At the same time, the apologetic meaning of the
doctrine of creation is brought to the fore: trust in
the upholding work of the Creator relativizes the
activity of man and also gives hope for a future that
often looks bleak.
Createdness and Ethics offers an impressively
detailed overview of the theological views of Colin
Gunton and Oswald Bayer, and therefore the
opportunity to get to know these theologians a
little better. Because Schaeffer writes in the NeoCalvinist tradition, he also offers a more specific
application of the reformed use of the doctrine of
creation to theological ethics. Especially interesting
is also Schaeffer’s discussion of the way Gunton
and Bayer relate to the Enlightenment, whereby the
former was influenced by Samuel Taylor Coleridge
(1772-1834) and the latter by Johann Georg Hamann
(1730-1788). Schaeffer knows how to make this
fruitful for today by redefining the doctrine of
creation as an answer to Post Modernism. That
makes it possible to read this thesis from various
angles. Despite the fact that it is a bit expensive,
this thesis is worth purchasing.
n
n Review of:J.H.F. [Hans] Schaeffer, Createdness
and Ethics. The Doctrine of Creation and Theological
Ethics in the Theology of Colin E. Gunton and Oswald
Bayer, Berlin 2006.

Relevance

Schaeffer ends his dissertation with a short
exposition on the relevance of the doctrine of
creation for ethics. (cf. ch. 7). The importance lies,
first of all in a more specific application of the
communitarism of Alasdair MacIntyre and Charles
Taylor. Communitarism is a social ontology which
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Igreja Presbiteriana do Brasil in The Netherlands

At the invitation of the BBK committee which maintains contact with the
Portuguese speaking sister churches, a delegation of the Igreja Presbiteriana
do Brasil (Presbyterian Church of Brazil; IPB) visited the Reformed Churches
(lib.) in The Netherlands (GKv) from 08_12 December 2007.

T

he IPB is a church of more than 600.000 members,
spread throughout the whole of Brazil. There are
more than 3.000 congregations and also about 3.000
ministers and evangelists.

The visitors were:

Rev. Roberto Brasileiro Silva, minister and director
of the Bible Institute of the IPB; he is also chairman
of the executive committee of the IPB until 2010 and
in this function he is also a member of the CRIE, the
committee for contacts with other churches, at home
as well as abroad;
Dr. Adonias Costa da Silveira, chairman of the CRIE;
Dr. Davi Charles Gomes, teacher at “Andrew
Jumper”, the IPB theological institute, which can
award ministers a Master’s or Doctor’s degree in
theology.
In the opinion of the BBK hosts Rev. Th.J. Havinga
and Rev. P.K. Meijer it was a fruitful meeting. There
was much spiritual recognition of each other as
brothers who live and work in the same spirit but in
different societies.

News update

Since 1997 the IPB and the GKv have a so called
agreement to co_operate in missionary work. Both
parties have expressed the desire to work towards
complete sister church relations. It will take some
time before this relationship is completely arranged
because the next synod of the IPB will not be before
2010. Just as with the GKNv, it is the General Synod
which has to take the final decision.
On Sunday 9th December, the Brazilian guests joined
in the morning worship of the GKv of Hardenberg_
Baalder. Rev. Roberto Brasileiro preached, translated
by Rev. P.K. Meijer. After the service, there was an
opportunity for meeting with the church members
(Portuguese speaking or not) of Hardenberg_Baalder.
The next day, the Brazilians visited the Reformed
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College of Higher Education in Zwolle. There was
good contact with the director, a number of teachers,
and the department for international contacts.
On the same day the Brazilians have met
representatives of the Missionary Deputies of
the Drenthe-region (DZD) and of the DVN (Far
Neighbours). They spoke about the project Rio
Grande do Sul, a missionary work in the South
of Brazil, a joint venture between the IPB and the
DZD. The DZD contribution is due to finish in 2010.
The intention to work together also after that was
expressed. It was very useful to the IPB delegation to
speak with the DVN people.
The following day the delegation visited the
Theological University in Kampen. Professor Dr. Davi
Charles Gomes gave an enthusiastic guest lecture
about reformed apologetics in the Brazilian context.
An official meeting and fruitful discussion followed
with Professor Dr. Barend Kamphuis (responsible for
TU contacts abroad) and Dr. Peter van der Kamp (ex_
missionary in Brazil and also teaching in Kampen).
The intention is to work on the exchange of teachers
of the IPB training centre and the TU and at a later
date to arrange student exchanges.
On the last day of the visit BBK commissioners
and IPB delegates discussed a number of mutual
subjects in an open and brotherly atmosphere. The
most time went into discussing the difference in
practice between the IPB and the GKv regarding the
approach to ex_Roman Catholics. Do they have to be
baptised again or not? The GKv recognise the baptism
administered by the Roman Catholic Church but
the IPB does not. Given the character of the Roman
Catholic church in Brazil, the IPB does not recognise
this church as a church. Baptizing a believer coming
from the Roman Catholic Church, is therefore not
another baptism; it is his or her first baptism. Also for
the IPB, baptism is the visible sign of acceptance into
the covenant and church and not something to be
repeated.
In 2009 the IPB hopes to celebrate her 150 years
of existence. The GKv-BBK has been invited to be
present at this celebration.

n
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J. Schiebaan

 mission Your Partner in
E
Evangelism through the Media

Although many churches already know us, let me briefly introduce
Emission to you. Emission is a Reformed organisation supported by over
9000 church members. Emission aims to help Reformed or Presbyterian
churches spread the Gospel through the media. That means we exist for
your benefit. It is not our initiative or business that matters, but yours.
If there’s any way we can help I you, you can count on us. That is what
Emission is all about.

Current projects

If you call on us for help, you will not be the first one.
Let me mention some of the projects that Emission
currently supports:
Rumania	various radio projects run by the
Hungarian Reformed Church.
Hungary	internet project run by the Reformed
Church. Through internet, radio
programs can be tuned into worldwide.
The Ukraine	radio broadcasts from the Ukraine
Evangelical Reformed Church in
Swaljawa. Emission also helps in
publishing a book with radio
transcripts.
Nigeria	a radio project of the NKST.
Hopefully a TV project can be
launched in the near future.
Congo	a radio project of the Église
Réformée Confessante de Congo in
Kananga.
Spain	radio and TV broadcasts of the
Iglesias Reformadas de España
from Almuñecar
India	funding the PFC to purchase
studio equipment in order to
start TV broadcasts
Indonesia	a radio project run by students
of Arastamar Evangelical
School of Theology (SETIA) in
Jakarta

Dividing tasks

Quite a nice list of projects, isn’t it? However, we
don’t want to give the impression that these are
primarily Emission projects. They are owned and
run by our partners. Their involvement is greater
than ours. It’s they who choose the media that will
be used. It’s they who make decisions about target
groups. It’s they who run the projects. Emission’s
role is confined to facilitation and advice. So if you
would like to partner with us, you yourselves will
have to do the job. We only come in where you
need us. This is mostly for detailed advice during
the preparatory phase. Sometimes we can help
with funds for the actual project launch. After that
we can offer regular assistance, based on regular
reports. This way we can evaluate our partnerships
and make adjustments if necessary.

nAbout the author:
Jaap Schiebaan is Project Manager of Emission, the Reformed Association
for Media Support
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Emission has an office,
next to many other
Reformed organisations,
in the so called Gbouw in
Zwolle (photo P.G.B. de
Vries)

Project conditions

It would obviously go too far to present all the
details of the conditions that Emission sets when
supporting a project. As goes without saying, these
include conditions regarding doctrinal reliability,
but also practical issues such as the duration of
financial support, reporting rules, etcetera. Please
feel free to ask for our project conditions. We will
be happy to email them to you, together with
our informative brochure. We hope that they will
shortly be available on our English website which is
currently under construction but will offer a wealth
of information.

Finally

Let me summarize. If - as goes without saying - you
regard yourselves as churches commissioned by
the Lord to reach out to the lost and are thinking
of using media such as radio, TV, internet, etc., and
if you are in need of help, please do get in touch

with us. We will gladly see what we can do to help
you in carrying out your project. In all this we have
only one aim: that as many people as possible are
reached with the Good News of salvation and our
heavenly Father receives all the glory.
n

n Contact data:
	Emission - Reformed Association for Media
Support
PO Box 499
8000 AL Zwolle
The Netherlands

LuxMundi

december 2007

E-mail:

emission@gbouw.nl

Site:

www.emission.nl

102

CGK Synod

D

uring the last few months, the General Synod of the Christian Reformed
Church (CGK) 2007 met in the Oenenburgkerk in Nunspeet. The Synod
was officially the synod of Sliedrecht (Beth-El). It closed temporarily on
December 11th. A special meeting will take place next year in connection with a
reorganisation of the Theological University in Apeldoorn.
In this new update we offer some information about the decisions that were taken
by this synod.

Above: The meeting of
the CGK synod was held,
just as in previous years,
in the Oenenburgkerk in
Nunspeet (photo P.G.B. de
Vries)

Church Unity

In 2002 the Reformed Churches (liberated) welcomed
the so-called ‘federative growth model’ as a useful
means of growing towards unity with the CGK. This
CGK Synod, however, decided that the churches
cannot manage to implement this. Alternatively, the
churches are given room to seek unity at the local level.
Prof. Barend Kamphuis expressed his disappointment
about this decision in the Nederlands Dagblad. ‘At
least we now know where we stand’, said Kamphuis,
‘but I am afraid that the churches will now enter a no
man’s land: locally, seeking unity may result in having
communion together, and nationally there is good
co-operation between our two universities, but as
national denominations it appears impossible to move
even a little bit closer to each other.

Homosexuality

News update

The synod decided to appoint a study committee
which should look into the possibilities of making
an official statement about ‘homosexuality and
homosexual relationships’ at the synod of 2010.
In addition, the committee was charged to write a
paper which will shed some light on the position of
homosexual brothers and sisters within the church

of Christ and the pastoral care that is required. Until
this new paper will be agreed on, the paper of 1986, in
which homosexuality is seen as sin and homosexual
relationships are rejected, remains valid.

NBV

Due to a report by GKv deputies for Bible translation,
the Nederlands Dagblad was able to headline that
the New Bible in Dutch (NBV), available since 2005,
has been widely accepted in these churches without
any problem. The CGK, however, appeared to have
a lot more difficulty with this translation and, after
prolonged discussions, decided to strongly disadvise
using the NBV, because “there are still too many
aspects of the NBV which raise questions or leave
questions unanswered, to be able to declare with
confidence that it has become sufficiently clear that
the NBV is an adequately satisfactory translation of
the Word of God. Therefore it is wise and cautious to
disadvise using the NBV in the churches”.

Europe

Finally: elsewhere in this issue, you will find an advert
for the Second European Conference of Reformed
Churches. The CGK synod decided to give full
support to working out the plans for this conference.
Also, an official form of ecclesiastical relationship was
entered into with a Romanian Church, the Biserica
Evangelica Romana (BER).

Sources:

Nederlands Dagblad
Website www.cgk.nl

Rev. D. [Dingeman] Quant was chosen as chairman of
the synod. An interesting detail, given the decisions of
the synod regarding the relationship with the Reformed
Church (liberated), is that he is also a member of the so
called DOE-group ( DOE = Deputies for the discussion
of Unity) along with members of the GKv, the CGK and
the NGK,  that handles matters concerning co-operation
between congregations, arrangements etc. (photo P.G.B.
de Vries)
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Jesus said, “I am
the light of the world.”

John 8:12
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