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'I BELIEVE... THE HOLY CATHOLIC CHURCH'
Is the church to be believed^ The Apostles' Creed does not confess that we believe in the church in the same way that we believe in God the Father, Jesus Christ and the Holy Spirit. Yet we do believe the holy catholic church; the church itself is a matter of Christian faith.

Why is this so? Because, as we have seen, the church is God's creation, not simply a human institution. It is different, even strange. The favourite fantasy of science fiction is true of the church: its members are aliens, even though they lack pointed ears. Their astral home is not another planet, but God's own heaven. It is not surprising that sociologists find the church rather puzzling. Even Christians have extraordinary difficulty in describing the church. Luther claimed that a girl of seven knows what the church is, but that he had to pen thousands of words in order to explain what she understood. The church is different because it is the born-again family of God, the assembly and body of Christ, the dwelling of the Spirit.

How may we describe the church? One approach is to use biblical figures. The church is the body of Christ, the household of God, the temple of the Spirit. Paul Minear found no fewer
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than ninety-six figures and analogies that are applied to the church in the New Testament.1 Some figures have become master metaphors, shaping the understanding of the church. The figure of the body of Christ has been used to advance a sacramentalist view of the church: that the church itself has become a sacrament, in continuation of the incarnation. Using the same image, liberals who deny the physical resurrection of Christ have claimed that Jesus rose from the dead only metaphorically, i.e. that he rose in his body, the church. Even a scriptural figure may therefore mislead us, if taken out of context. No one image summarizes all the others, nor does it incorporate all the non-figurative statements of the Bible.2
The Nicene Creed defines the attributes of the church as 'one, holy, catholic and apostolic'. The Westminster Confession uses the contrast between visible and invisible. Other such distinctions have been made: local and universal; militant and triumphant; organization and organism. When the Reformers, accused of schism, faced the crucial question of the marks of the church, they spoke of the Word and the sacraments (adminis​tered with discipline) as marking the true church of Christ.

To avoid bewilderment among these many perspectives on the church, we need to focus on the apostolic gospel by which the New Testament church was founded. The saving truth of the gospel is to be believed, and proclaimed to the nations. The gospel is also to be lived, for holiness, no less than truth, marks the Spirit's work. Further, this believing, proclaiming and living take place within a community. Those who are in Christ are joined to one another in an organism. There is a holy, spiritual order to God's community. It is not formed like other organiza​tions, but it is a colony of heaven, a pilgrim people, travelling toward the day of Christ's return.

Viewing the church in terms of the gospel helps us to see how the various descriptions fit together. The church is apostolic, because it is founded on the apostolic gospel and called to fulfil the apostolic mission. The holiness of the church means that life, as well as truth, marks Christ's church; the behaviour of Christians in the world must be remarkable enough to cause grudging admiration, astonished curiosity or threatening hostil​ity (1 Pet. 2:12; 3:16; Jn. 15:18). The unity of the church requires a new community, joined in a common faith and life. The
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catholic character of the church flows from the fact that the church is a colony of heaven; it cannot conform to the social castes and sectarian goals that divide a fallen world, for it is the beginning of the new humanity in Christ.

The heavenly definition of the church explains the contrasts of its existence in time (militant/triumphant) and space (local/ universal), as well as the perspectives of earth and heaven (visible/invisible). The distinction between the church as organization and organism describes how the church is to live in both the ardour and the order of the Spirit.

The apostolic church
The marks of the church, as developed during the Protestant Reformation, centred on the church as apostolic. The sure sign of Christ's true church is the preaching of the apostolic gospel. Jesus chose the twelve to be his apostles (Lk. 6:13; Mt. 10:2; Mk. 3:16) .3 They were called to be with him, so that they could be his witnesses, attesting his words and deeds. They were also sent in his name, first to the towns ofGalilee, then from Jerusalem and Judea to Samaria and the ends of the earth (Mt. 10:5; 28:19-20). Those who received Christ's apostles received him; those who rejected them rejected him as well (Mt. 10:40; c/Jn. 20:21-23).

Jesus made the confessing Peter a rock of foundation in his church. He was given, along with the other disciples, the authority of the keys of the kingdom of heaven. The broad description of the power of the keys in Matthew 16 is applied to practice in Matthew 18. Anyone who will not submit to the discipline of the church is to be 'bound' — declared to be as a Gentile and a publican, outside the company of the kingdom. Jesus extends the power of the keys to later situations in the church, where two or three are gathered to judge an offence committed by a brother (Mt. 18:19). The use of the keys is not to be limited to the twelve, but is an authority possessed by his church.5 Yet Peter and the eleven bear the keys with distinctive authority. The foundation of God's house does not run on indefinitely, like a roadbed, but is laid once for all. Jesus Christ gives this authority to those who are his original witnesses, and sends them in his name to declare his terms for entering the kingdom. The calling of the apostles resembles to a degree the
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function of the Saliah in Jewish law. A saliah was commissioned to represent his sponsor in a specific matter. The apostles represent Christ, and they act in his name. Those who receive them receive Christ, and those who reject their message will be doomed in the day of judgment (Mt. 10:40). Yet the apostles are not given power of attorney to negotiate the terms of the gospel. It is Christ's word that they carry; the message and the authority are his. Indeed, the strongest affirmation of their authority is also its severest limitation. Those who receive them receive Christ, just as those who receive Christ receive the Father (Mt. 10:40). Jesus did not bring his own message, but the words that he received from the Father (Jn. 7:16; 8:26, 38). That message, and no other, is what the apostles must proclaim.

The church is apostolic because it is built upon the apostolic foundation. Changing the expression, but not the sense, Paul spoke of laying one foundation, Jesus Christ. Other teachers might build on that foundation with marble and wrought gold, or only with plasterboard, but they can lay no other foundation (1 Cor. 3:1). The apostle's task was to build on the foundation laid by Jesus himself.

The function of the apostles was unique and unrepeatable;

they received the revelation that is the meaning and the message of the church. Paul grounds his authority on that revelation (Eph. 2:20; 3:2-7). In the Spirit the apostles were chosen (Acts 1:2); through the Spirit they remembered Christ's words and deeds (Jn. 14:26; Acts 10:41); through the Spirit, too, they received the complete revelation of the risen Christ (Jn. 15:26-27; 16:13-15).

The founding authority of the apostles was sealed by the mighty works they performed in the name of Jesus. Jesus restored a girl to life with the words, 'Talitha koum!' ('Little girl . . . get up!' Mk. 5:41); Peter, after prayer to the Lord, commanded a deceased widow, 'Tabitha koum!' ('Tabitha, get up!' Acts 9:40). The signs, wonders and mighty works that accompanied Paul's ministry at Corinth were signs of his apostleship (2 Cor. 12:12). He had to remind the church at Corinth, proud of their charismatic gifts, that it was through his ministry that they had received those gifts. It was 'by signs, wonders and various miracles, and gifts of the Holy Spirit distributed according to his will' (Heb. 2:4) that God authenticated the apostolic witness to the words of the Lord.
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The church carries the apostolic gospel down through the centuries and around the globe. What it bears is neither a memory of the gospel enshrined in tradition, nor a new gospel, appropriate to a later age, but the apostolic gospel, recorded in the inspired words of the New Testament. Paul delivered to the Corinthian church what he had received: 'that Christ died for our sins according to the Scriptures, that he was buried, that he was raised on the third day according to the Scriptures' (1 Cor. 15:1—4). Paul reminds the Corinthians of his message, taking care to record for them the gospel that he preached. 'His concern is that the church retain the tradition in the words in which he had proclaimed it, and for that reason he repeats those words in writing.'
Paul teaches that the New Testament apostles and prophets are the foundation of the church because they have received by revelation the mystery of the gospel. What was not made known in other generations has now been 'revealed by the Spirit to God's holy apostles and prophets' (Eph. 3:5). Writing in this confidence, Paul expects his letters to be read in the churches along with the writings of the Old Testament prophets, whose words they confirmed (Col. 4:16; 1 Thes. 5:27; cf. Rev. 1:3).8 The commandment of the apostles is on a level with the canonical authority of the Old Testament prophets; Paul's writings can be classified with the other (Old Testament) Scriptures (2 Pet. 3:2).9 The church is not the source of the divine revelation given through the apostles (Gal. 1:1, 6-9). Rather, New Testament revelation is part of Christ's work through his Spirit; it is the apostolic foundation on which Christ builds his church. The gospel witness that Christ gives through his apostles is not repeated, nor is their written testimony to be amended. The finality of the book of Revelation applies equally to all the apostolic scriptures (Rev. 22:18-19).

The recognition of apostolic authority gave coherence to the witness of the early church. The church fathers appealed to the unity of the apostolic teaching in contrast to the many varieties of Gnosticism. In the New Testament itself, the similarity between Peter's and Paul's writings is striking. Although Peter knew Jesus intimately, he presents not his personal reflections but the apostolic tradition. He tells of the sufferings of Christ and the glory to follow (1 Pet. 1:11; Lk. 24:44-49; Acts 17:2-3).
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To compromise the authority of Scripture is to destroy the apostolic foundation of the church. When the integrity of Scripture is surrendered, and the New Testament is thought to contain many contradictory theologies, then Christianity must be defined instead by church history.10 The compromise comes by adding to Scripture as well as by subtracting from it. Hans Kűng observed a major difference between the Reformers and Roman Catholic theology: where the Reformers demanded 'either . . . or', Catholic theology offered 'both . . . and'.11 For Luther, salvation is by faith alone, through grace alone, on the authority of Scripture alone. At each crucial point, the Council of Trent added an 'and': faith and works, grace and merit, Scripture and tradition.

But did not an apostolic tradition precede New Testament Scripture? Does not the church inherit both?

To certify the legitimacy of orthodox teaching, the early church fathers appealed to the close links between bishops and apostles. In the second century, as the church struggled with Gnostic heresy, there was a strong incentive to appeal to oral testimony. The Gnostics twisted the Scriptures to their own purposes, and generated their own bogus 'Gospels' and 'Acts', for which they claimed apostolic authority. The orthodox fathers therefore found supporting testimony for their cause in the continuity of apostolic teaching at the local level. The argument seemed particularly persuasive in the second century, when the long life of a bishop like Polycarp in Smyrna (d. 165 ad) brought the apostolic days almost into living memory. Even then, however, Irenaeus had to list as many as twelve bishops in Rome in order to link Eleutherus, the incumbent, with the apostles.12 Clearly, the longer the succession list of bishops, the more tenuous the claim to untainted apostolic tradition, unless some other guarantee could be found. Irenaeus found it in the grace of ordination, the gift of certain truth granted to presbyters and bishops.13 Later, when heretical bishops appeared, the claim of guaranteed authority was narrowed to the bishop of Rome. The doctrine of apostolic succession in the Pope gave tradition an authoritative source, but misconceived the calling of the apostles. No later bishop of the church could meet the requirements the apostles laid down in the choice of Matthias (Acts 1:21-22). No Pope could claim
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to have seen the risen Lord. Hans Kűng observes: 'As direct witnesses and messengers of the risen Lord, the apostles can have no successors . . . Apostleship in the sense of the original and fundamental ministry of the first witnesses and messengers died out with the death of the last apostle.'14 Paul speaks of himself as the last apostle, not in the sense of confessed unworthiness, but as the apostle to the Gentiles, bringing the whole history of redemption to its predicted climax by summoning the nations to the Lord.15 The inspired apostolic testimony given in the New Testament Scripture is both sufficient and final.

The apostles were sent to carry the gospel as well as to teach it. Paul, deeply aware of his calling as the apostle to the Gentiles, was a foundation-laying missionary. He travelled to the western limit of the Roman empire to lay a foundation for later builders (1 Cor. 3:10; Rom. 15:20-21). Other missionaries were called evangelists, and sometimes apostles, as being those 'sent' with the gospel; but these did not share the apostolic authority of Paul and the twelve.16
In Acts, Luke features the foundational role of the apostles. He highlights the choice of Matthias to complete the number of die twelve (Acts 1:26), and he traces the leading role of the apostles as the church was established (e.g. Acts 2:42). Yet he also uses the term to describe missionaries (Acts 14:14). Paul, too, uses 'apostle' not only in the restricted sense (Gal. 1:1, 17; Rom. 1:1; 11:13; 1 Cor. 15:9; Eph. 2:20; 3:5; 1 Tim. 2:7),17 but also more generally to identify fellow-missionaries (Rom. 16:7) and emissaries of the churches (2 Cor. 8:23; Phil. 2:25). They are his fellow-workers, watering where he has planted, building where he, a master-builder, has laid the foundation (1 Cor. 3:5-15).18
The church is apostolic because it is founded on apostolic teaching, and also because of its charge to carry out the Great Commission. The gospel is a deposit of truth, but not a deposit to be wrapped up for safe-keeping. Though die Reformation grasped Paul's theology anew, some set aside his missionary vision, convinced that the apostle had finished the job. In the eighteenth century, William Carey's colleagues disputed his missionary call to India. Had not the aposdes reached die whole world (Rom. 10:18; 1 Cor. 4:9; Col. 1:6)? Carey reminded his opponents of Jesus' promise to be with the church to the end of

77

THE CHURCH

the age (Mt. 28:20). The Lord evidently expected the mission of the church to continue.19
An opposite misinterpretation of the apostolate claims that the church does not have a mission, but exists in mission. Emphasis on the mission of the church cannot be faulted; the difficulty is the denial of the church's existence as the chosen people of God, separate from the world. There is irony in the symbol of the ecumenical movement - a graphic icon of Noah's ark bearing the cross. It would be hard to find a more powerful image of the separation of the saved from the lost. Yet the ecumenical movement rejected precisely this separa​tion by affirming, in its theology of the 'servant church', that the whole world is saved; the only difference between the church and the world is that the church is aware of the world's salvation.20 Leaders scorned evangelical theology as presenting a lifeboat of the lucky few floating in a flood of drowning sinners.21 There can be no 'apostolate' of the church without the apostolic gospel, a gospel in which the wrath of God is revealed, as well as his saving righteousness in Jesus Christ (Rom. 1:18-32).

The unity of the church
What unity does Christ require of his church?

We clasp hands in a circle and sing, 'Blest be the tie that binds', but what does that tie look like? It is invisible, of course, and we may like it that way. The more invisible the better. If it were not for that invisible tie, we might feel that we had to do something about our divisions. As it is, we can be almost proud of them. Do they not show a healthy variety of Christian expression? Since nothing can destroy the spiritual unity of Christ's true church, our disunity cannot be very serious, we may say; at any rate, disunity is better than an institutional super-church. We don't want the tie to bind in the form of ecclesiastical handcuffs.

There are, however, hand-clasps as well as handcuffs. If Christ has not 'handed over'  his church to an enthroned successor to Peter, or to a beatified bureaucracy, has he left her with no word about her corporate life in the world?

Evangelicals can no longer avoid this question. We are driven
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to consider not only what the Lord calls us to do together, but also what he calls us to be together.

Jesus Christ builds one church on the foundation of his apostolic witnesses. The unity of the new people of God is part of the good news proclaimed by Paul to the Gentiles. Israel's Messiah, the Saviour of the world, by his cross broke down the wall of separation between Jew and Gentile. Gentiles, far from the God of Israel, were brought near through faith in Christ. The apostle Paul was ready to give his life in to order establish the unity that Christ accomplished in his body (Eph. 2:11-22) .2S He claimed for Gentile believers the true circumcision of Christ (Phil. 3:3).

It is union with God that creates the unity of God's people. Paul's plea is urgent:

Make every effort to keep the unity of the Spirit through the bond of peace. There is one body and one Spirit -just as you were called to one hope when you were called - one Lord, one faith, one baptism; one God and Father of all, who is over all and through all and in all (Eph. 4:3-5).

The term that Paul uses here is stronger than is suggested by the translation 'make every effort'. It actually means our total dedication to the unity of God himself. We are to be one because we serve one God. If we served many gods - Isis, Apollo, Dionysos, Demeter - then we might form different cults, for there were 'gods many and lords many'. But we serve the one true God, who is also the heavenly Father of his one family (Eph. 3:14). The love that responds to his love will draw us to one another as surely as it draws us to him from whom it comes. If anyone claims to love God and does not love his brother, he is a liar and self-deceived (IJn. 4:20). No-one dare approach God in worship who will not be reconciled to his brother; let him first leave his gift at the altar and seek out his brother (Mt. 5:24).
As the church is one with the Father, so it is one in the Lord Jesus, the one Shepherd who gathers one flock (Jn. 10:16; Eph. 4:5). This is what Paul pleads when he confronts the beginning of denominationalism at Corinth. Some claimed to be 'of Paul', some 'of Apollos', some 'of Cephas', and some (disdainful of the
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others) 'of Christ'. No-one prized more highly than Paul his own calling and the revelation given to him. He even spoke of 'my gospel'. But he does not commend his own followers as we might imagine, or say, 'You do well to follow me, for I alone have the full gospel for the Gentiles.' Instead, he reproaches those who used his name: 'Is Christ divided? Was Paul crucified for you? Were you baptized into the name of Paul?' (1 Cor. 1:13). For Paul, the body of Christ is not merely a symbol of the church. Representative union with Christ is the salvation of the church. Paul says, 'But now he has reconciled you by Christ's physical body through death' (Col. 1:22). The church is joined to the one body of Christ given on the cross. If some Corinthians were to be 'of Paul', then Paul's body would have had to have been given for them.

Baptism is a mark of union with Christ. It is a name-giving ceremony, with a sign of cleansing, and the name that is given is the name of Christ. We are not of Paul, Apollos, Peter, Luther, Calvin, or Wesley: we are Christians, bearing the name of the Lord Christ. To be sure, Paul recognizes divisions that separate Christians from heretics, but not those that separate Christians from one another (1 Cor. 11:18-19).

The Lord's Supper, no less than baptism, proclaims the unity of Christ's church. We are one body as we share in the one bread (1 Cor. 10:17). The sacrament is eloquent with the symbolism of our union with Christ in his death on the cross.

The vital union of Christians with Christ also demands our unity. Jesus prayed that all believers 'may be one. Father, just as you are in me and I am in you. May they also be in us so that the world may believe that you have sent me' (Jn. 17:21). Jesus asks that the unity of believers, not just with one another, but with him and with the Father, will convince the world.

To the one Father and the one Lord, Paul adds the one Spirit (Eph. 4:4). The church is to keep the unity of the Spirit, for it is by the Spirit that the church is united to Christ and to the Father. There is one great misunderstanding that can nullify all that we may learn about the unity of the church in the Father and the Son. It is the 'spiritualizing', or even the 'vaporizing', of the Holy Spirit. We may think of the bond of the Spirit as insubstantial. We piously agree to any form of unity in Christ, provided it be strictly 'spiritual', but this is sheer worldliness.
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The Creator Spirit is the One who forms both the first creation and the second. Christ's resurrection is in the power of the Spirit; the spiritual body of our resurrection hope has reality that makes our present flesh seem heavy clay indeed. The work of the Spirit is to give reality, to actualize. The Spirit is the down-payment, the reality of the final redemption given in advance (Eph. 1:11, 13-14). The fellowship of the Spirit is more than a sense of camaraderie. It is a sharing together in the presence of the Spirit, and of his gifts. Those who share the Spirit are of one accord, united in the love of Christ (Phil. 2:1-2). Fellowship in compassion includes fellowship in material blessings: those who share a common life will share daily bread and clothing. Koinonia in the New Testament often means sharing of this kind (Acts 2:42; Rom. 15:26; 2 Cor. 8:4; Heb. 13:16). The unity of the Spirit must be as tangible as a hand-clasp or a cup of water.

The gifts of the Spirit do differ, but they never divide, for they enable the church to function as an organism, the body of Christ. The Spirit's 'dividing' of gifts (diairesis, 1 Cor. 12:4, 11) is the opposite of fleshly 'divisions' (hairesis, 1 Cor. 11:19). The eye needs the foot; the ear needs the hand. Organic unity requires diversity of function (1 Cor. 12). Christians who are 'noses' may be tempted to fraternize in order to sniff out worldliness in other members of the congregation. But Christians often most need those who differ from them the most with regard to spiritual gifts. Seeking the unity of the Spirit means appreciating the diversity of the Spirit's gifts and learning from one another — growing together to the full maturity of Christ.

Beside the gifts by which we differ, there are those graces or fruit that make us like one another, as we are made like Christ. These fruits of the Spirit preserve unity: lowliness, meekness, longsuffering, forbearance, and above all, love (Gal. 5:22; Eph. 4:2; 1 Cor. 13).

The sectarian spirit that Paul decried at Corinth lacked that love, and that same spirit has shattered the unity of Christ's body throughout the history of the church. In denominational communions, Christians exercise a measure of fellowship toward one another that is denied to Christians in other denominations. Efforts to overcome division by launching a new, undivided church have only repeated the mistake of the 'Christ' party at Corinth - and created yet another denomina-
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tion. Nor can division be denied by tracing one line of legitimate succession that can expose and unchurch the members of every schism. A group of congregations may err by severing fellowship with a particular denomination, but that error does not prevent the schismatic group from evidencing, either at once or eventually, the marks of the true church. This is all the more clear if faults on both sides have lead to the division. In every situation, however, the imperative to seek healing remains, and must begin with repentance and renewal in faith and love.

Just as the apostolic doctrine of the church must be evident in its teaching, so, too, the unity of the church must be evident in its fellowship. While no church is perfect in its teaching, we must distinguish between churches that are defective in doctrine and those that are apostate, having renounced the apostolic 'pattern of sound teaching' (2 Tim. 1:13-14). This distinction is no less urgent with respect to the unity of the church. During the Reformation, the Reformers had to face the fact that they were no longer in fellowship with the Pope at Rome. Were they therefore outside of the fellowship of Christ's church? To answer this question, they analysed the marks of the true church (which we will consider in chapter 8).
The church that is to be one in the Spirit, united to Jesus Christ, and one in the faith, holding to the purity of the apostolic gospel, must also be God's holy people on earth, growing in likeness to Christ, and transcending worldly divisions as the beginning of a new humanity in Christ. We turn now to consider the holiness and catholicity of the church.
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'To the church of God in Corinth, to those sanctified in Christ Jesus and called to be holy. . .'(1 Cor. 1:2). Paul's salutation makes us uncomfortable: 'called to be holy ones', literally, 'saints'. In our world, saints populate stained glass windows, medals and automobile dashboards. A politician will sometimes assure us: 'I'm no saint.' He makes this modest disclaimer to divert attention from his past and assure us that he is human.

Under the scorn that dismisses saintliness lies a guilty avoidance of what it means to be human. As rebels, we prefer to think that a saint is abnormal - to be admired, perhaps, as a Mother Teresa, but not a real human being.

But to be holy is to be genuinely human, for holiness is godliness, and life without God is life without meaning. J. I. Packer has likened the English Puritans to the giant redwoods of California, overtopping the trees of the forest, resistant to storm and fire. So the Puritans, he says, were spiritual giants, leading unfrilled lives in mature holiness and seasoned fortitude.1 It is not enough, however, for us to leave off caricaturing Puritans and admire them. We must learn from them: holiness is the calling of all God's people. The church is a forest of redwoods.

THE CHURCH
The holiness of the church
The apostle Peter writes to Gentile churches:

Do not conform to the evil desires you had when you lived in ignorance. But just as he who called you is holy, so be holy in all you do; for it is written: 'Be holy, because I am holy' (1 Pet. 1:14-16).

Peter's quotation from Leviticus formulates the relation between God and his people (Lv. 11:44-45; 19:2; 20:7). To begin with, the Lord God is the Holy One. His holiness describes his transcendance, the gulf that separates the Creator from his creation. In his presence the seraphim can only cry,

'Holy, holy, holy is the lord Almighty;

the whole earth is full of his glory' (Is. 6:3).

Isaiah, however, cannot cry 'Holy!' with the seraphs; he must cry, 'Woe to me!' He is a man of unclean lips, and his eyes have seen the King (Is. 6:5). For sinful human beings God's holiness burns with the fire of his righteousness. When, at the word of Jesus, fish filled Peter's nets to bursting, he fell down and cried, 'Go away from me. Lord; I am a sinful man!' (Lk. 5:8). Seeing the power of Jesus, Peter recognized the Holy One, and in a rush of awareness knew that he was a doomed sinner, in a boat with the Lord himself.

How, then, can God say to his people, 'Be holy, because I am holy'? Surely we cannot share God's exalted separation from all creation. Neither can we meet his standard of perfect righteous​ness. A call to his holiness brings despair to our hearts. But we must taste that despair, as Isaiah did, before we will bear the touch of a coal from the altar on our unclean lips.

The Bible gives us God's own plan for claiming a holy people. Because they belong to the separated One, his people are separate: a redeemed people, cleansed of sin and drawn closer than the angels to the love of the righteous Father. In the Old Testament, an elaborate structure of ceremonial and civil law marks out the distinctiveness of the people God calls to be holy. Sin is imaged as filth, and as ceremonial 'uncleanness'. It is a
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contagion, linked with diet, blood, bodily excretions and death. The radical revelation of the Old Covenant is that the Holy One, who dwells on high, and whose eyes are too pure to look upon evil, nevertheless comes to dwell among his people. Because God walks in the camp of Israel as he once walked in the Garden of Eden, the camp must cover excrement, exclude 'unclean' animals, and observe rituals of purification.

Ceremonial cleanness symbolizes the holiness that God's presence demands. Israel is 'a kingdom of priests and a holy nation', because it is God's 'treasured possession' (Ex. 19:6). The 'cleanness' metaphor not only dramatizes the difference between the holy and the unholy; it shows that God can provide cleansing through sacrifice. The rationale is clear: blood cleanses because it is the seal of a 'perfect' life that has been forfeited for that of the defiled sinner.

The symbolism of ceremonial holiness points beyond itself to the moral sphere. 'Corrupt are they and not his children, a generation warped and twisted to their shame' (Dt. 32:5, niv margin). The prophets condemn the people's sanctimonious observance of ritual cleanness alongside their practice of oppression and adultery (Is. 1:11-17; Am. 5:21-24).

God's does not discard ceremonial regulations, however. What they symbolize is fulfilled in the sacrificial death of the Suffering Servant. Jesus came not to destroy the law, but to fulfil it. Paul applies the 'cleanness' requirement to the church, since it is the people among whom God dwells (2 Cor. 6:16-7:1). He quotes passages addressed to Israel: that God will be their God, and they his people, and that he will live with them and walk among them (Lv. 26:12; Je. 32:38; Ezk. 37:27); that they are called to come out and to be separate, touching no unclean thing, in order to be received by the Lord as his children (Is. 52:11; Ezk. 20:34, 41). Paul describes these passages as promises, and concludes: 'Let us purify ourselves from everything that contaminates body and spirit, perfecting holiness out of reverence for God' (2 Cor. 7:1).
The cleanness, the holiness, of the people of God must mark them as his. Now that the outward regulations have dropped away, the inner meaning applies with full force. Paul therefore contrasts Moses' description of Israel with his own description of the church: children of God without fault, blameless and pure (Phil. 2:15; cf Dt. 32:5).
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How can Paul so describe the New Testament church? He addresses the Corinthian church as those called to be saints (1 Cor. 1:2), indeed, as made up of saints (2 Cor. 1:1). Yet Paul must deal with their pride, strife and gross sexual immorality, not to speak of abuses in worship and misuse of spiritual gifts. Are these Corinthians really saints?

Hans Kung lists three solutions to this problem.2 The first is the effort to purify the church by excluding a category of sinners, so that the church is composed of saints only - as defined by one party, at least. Gnostics excluded the orthodox who did not possess their secret knowledge; the Novatians and the Donatists rejected those who had yielded to Roman persecutions. Augustine complained that Donatist holiness was sadly lacking in love.

In his second solution, Kung describes the Roman Catholic distinction between the church and its members. The church is described as holy, even when its members are sinners. As Yves Congar has expressed it: 'There is no more sin in the Church than in Christ, of Whom she is the body; and she is His mystical personality.'3 This position makes the church, as distinct from its members, irreformable.4 As Congar's words show, the body-of-Christ figure serves as the basis for identifying the church with Christ. When Vatican II added a description of the church as the people of God, it also acknowledged the sin to which the church in its pilgrimage is still liable. The Pope, however, intervened to qualify 'sin' by adding the decisive words, 'in its members'.5 Kung responds, 'There is no such thing as a Church without members ... It is human beings, not God, not the Lord, not the Spirit, who make up the Church.'6 As we shall see in considering the catholicity of the church later in this chapter, Roman Catholic dogma here faces a critical issue.

Kung mentions, thirdly, the effort to set the division within individual church members by distinguishing between the 'holy' and the sinful parts of the Christian. The Christian, he says, does not have a 'better half that might pray for his 'worse half. 'It is as a wretched sinner that he is a member of the Church.'8
How, then, may the church be not only called to holiness, but also declared to be holy, a company of 'holy ones' - the very term that is also used in the Bible for the angels as 'sons of God' (Eph. 1:1; Col. 1:2; Dt. 33:2)?
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Paul gives the answer in the phrasing of his salutation. The Corinthian Christians are 'those sanctified in Christ Jesus and called to be holy' (1 Cor. 1:2). United to Christ, they have been justified, declared righteous before God, since Christ's perfect righteousness has been put to their account, just as their sins were put to Christ's account (Phil. 3:9; 1 Pet. 2:24). In Christ they have also been sanctified, for they are no longer separated from God, without Christ and without hope (Eph. 2:11-22). They have been brought near as members of God's covenant and fellow-citizens with the Old Testament saints (Eph. 2:19;

'saints', not just 'people' as in the NIV). Once they were not a people, but now they are God's chosen people, a royal priesthood, a holy nation (1 Pet. 2:9-10). They are no less than God's own family, his sons and daughters in his one and only Son (Eph. 3:14-15; 1 Pet. 1:3; 1 Jn. 3:1).

There is a notable difference between God's initial saving deed when he pardons our sins and receives us as righteous in his sight, and the ongoing work of his grace that continues until the day when he will complete it in glory. Both flow from his grace, but saving faith receives Christ's righteousness; the walk of faith follows him in righteous living. Classical Reformed theology distinguishes between God's act of justification (and adoption) and his continuing work of sanctification.9 The Bible, however, does not restrict the language of holiness to God's ongoing work.10 Paul writes, 'But you were washed, you were sanctified, you were justified . . .' (1 Cor. 6:11; cf. 2 Thes. 2:13;

Eph. 4:24). When God makes us his own through the work of the Spirit in our hearts, he sets us apart, for he claims us as his holy children. The righteousness he gives us is Christ's right​eousness, but the union with Christ that makes Christ's right​eousness ours also makes us holy in God's sight.

Paul, then, in his address to the Corinthians, speaks both of our initial sanctification in Christ and our calling to holy living (1 Cor. 1:2). The distinction is central for the teaching of the New Testament about the Christian life. First comes the statement of what God has done for us in Christ; then comes the command to live accordingly. If we have died with Christ, then let us put to death sin in our members. If we rose with Christ, then let us walk in newness of life (Col. 3:1-5).
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This perspective in the New Testament explains both the status of the church as God's holy people and the calling of the church to realize holiness in the fear of the Lord. The church is a holy nation, not just ideally, but actually, because it is composed of people who are united to Jesus Christ in God's electing love and by his effective calling. Though Paul knows there may be hypocrites in the Corinthian church, he addresses it in terms of its status before God. Corinthian believers are sanctified in Christ, even though their calling to holiness is far from realized, and the Lord knows those who are his.

The holiness of the congregation before God has often been lost from view behind the screens of holy places filled with holy things served by holy people. Christ's astonishing answer to the Samaritan woman (Jn. 4:21)n shows that the image of God's temple was fulfilled in his body (Jn. 2:21). The only place of worship was at his feet, through his gift of the Spirit. They who are united to him are living stones, built as his spiritual house, a holy priesthood, offering neither bulls, lambs nor incense, but the spiritual sacrifices of their lips and their lives (1 Pet. 2:4-5; Heb. 13:15-16).

The apostolic gospel affirms the holiness of the church in Christ, and therefore calls for holiness of life. Paul tells the Thessalonian church that their sanctification is the will of God (1 Thes. 4:3), and urges them to continue to please God more and more in the way they live (4:1). He prays that God will strengthen them so that they will be blameless and holy at the coming of Christ (3:13). Even though he knows that the process of sanctification will be completed in that day (4:17), Paul never supposes that progress now is unnecessary. To the contrary, he prays and labours to prepare the bride of Christ to meet the Lord (Col. 1:28-29; 2 Cor. 11:2; Eph. 5:25-32).

The bride must respond to the purpose of Christ's love. Those who are travelling to meet the Lord yearn for his 'Well done!' Their progress now will measure their joy then. Jesus promised a greater sphere of service in glory for his most faithful stewards.

The Puritan John Owen wrote: 'Holiness is nothing but the implanting, writing and realising of the gospel in our souls.' What Christ seeks in his church is what the gospel promises and provides. The quest for gospel holiness cannot mean acquiring
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confident expertise in the practice of the virtues. When Benjamin Franklin proposed to reform his life by shedding one vice at a time, he prepared an unintentional caricature of a Puritan spiritual journal. The life of holiness is the life of faith in which the believer, with a deepening knowledge of his own sin and helplessness apart from Christ, increasingly casts himself upon the Lord, and seeks the power of the Spirit and the wisdom and comfort of the Bible to battle against the world, the flesh and the devil. It is not a lonely or cheerless struggle, for Christ gives the Spirit to the members of his body to help one another. Even suffering can be borne with joy, for the Christian walks in the steps of Jesus Christ who takes us by the hand. Maturing in holiness means maturing in love, love that knows God's love poured out in our hearts, and answers with love that tastes the goodness of the Lord.

Growth in true holiness is always growth together; it takes place through the nurture, the work and worship of the church. Simeon the Stylite, the renowned Syrian monk who for thirty-six years sought holiness on top of a pillar, still needed the ministry of less lofty church members to service the basket tied to his rope.13 Not only anchorites, however, seek holiness in isolation. How many Christians see fellow-believers as obstacles rather than aids to spiritual growth? Of course, personal piety closes the door to pray in secret; but the church together seeks maturity, 'attaining to the whole measure of the fullness of Christ'. Together we grow up into him who is the Head, that is, Christ (Eph. 4:13, 15). In the book of Acts, Christians are called the people of the Way (Acts 9:2; 18:25; 22:4; 24:14). Like Israel in the wilderness, they travel together, following Christ along the way of the cross that leads to the Father's house. Together they find Jesus himself to be the Way, the Truth and the Life.

The Puritans sought holiness through a diligent use of the outward 'means of grace': the Word, the sacraments, and prayer. These ordinances of Christ are given to the church: it is not simply the reading, but especially the preaching of God's Word that is an effective means 'of convincing and converting sinners, and of building them up in holiness and comfort, through faith, unto salvation'.14 The sacraments of baptism and the Lord's Supper are celebrated in the community of the church; the
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Lord's Prayer is a 'we' prayer, given by Christ to his disciples as a model for their praying together.

The Spirit makes these outward means of grace effective. He is not bound by water, wine or bread, but he does honour his own promises and uses the Word and the sacraments to sanctify us. No such divine blessing is promised on imaginatively in​duced mental images!

The gifts of others encourage us when we despair, minister to us in sickness, and remind us of the faithful promises of God. They also warn and rebuke us, even declaring God's con​demnation of our sin. Discipline is essential to the pursuit of holiness. God himself chastises us as children, and he uses fellow-Christians to hold us responsible to our common Master. Discipline, as we shall see, is not first an exercise of negative judgment, a matter of church courts and censures. It begins with the care of friends with whom we strive to follow Christ, and to whom we are, in a measure, accountable. We now sometimes use 'disciple' as a transitive verb, which is how the Greek word is used in the Great Commission.1'1 But Christians are Christ's disciples, not ours. We serve others as we minister the truth and love of Christ.

In all the nurture of his church, Christ uses his Word and Spirit. Peter reminds Christians that they have been 'born again, not of perishable seed, but of imperishable, through the living and enduring word of God' that was preached to them (1 Pel. 1:23, 25). The Word of God by which they came to Christ is the Word by which they grow; they must crave it as newborn infants crave milk (1 Pet. 1:22; 2:2). The Puritan piety that Packer describes was nurtured on the pure milk of Scripture, used not as a thesaurus of inspirational texts, but as God's revealed will in order to direct us in what we are to believe and how we are to live.

The catholicity of the church
Protestants have often been puzzled by the words in the Apostles' Creed that confess belief in a 'holy catholic church'. That the church is to hold to the apostolic gospel; that it is to be one in Christ; that it is called to holiness: all these things are clearly taught in the New Testament. But where does the New
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Testament teach the 'catholicity' of the church? Are the debates about this notion mostly due to the fact that the New Testament says nothing about it?

The Greek term katholikos means that which is universal or general, having to do with the whole; it is not used in the New Testament to describe the church.16 The early church fathers used it to express an important New Testament teaching: that the church as a whole is more than the local church. Ignatius of Antioch, who died about 110 ad, wrote in his letter to the church in Smyrna: 'Wherever the bishop shall appear, there let the people be; even as where Christ Jesus may be, there is the catholic church.'17
As the church struggled against false teaching, the term 'catholic' came to be used to describe the orthodox church as distinct from the Gnostic, Montanist and Arian heresies. Hans Rung points out, 'The great turning point came with Constantine, or more precisely with Theodosius, for under the religious edict of 380 the "ecclesia catholica" became the only lawful national religion . . . Paganism and heresy became political crimes, "catholicity" became orthodoxy, defended by law.'18
Catholicity took yet another meaning when the Novatians and later the Donatists held to orthodox theology, but separated from the church. To refute the Donatist claim to be the true church, Augustine appealed to the geographical spread of the catholic church. The Donatists might unchurch those from whom they separated in North Africa, but what of the church of Antioch in Syria? Could they really claim to be the church catholic, the church universal, when they were to be found only in one geographical area?

At the time of the Reformation, Augustine's argument was used again against the Reformers. The Protestant Reformation was limited to Europe, and particularly to northern Europe. How could the Reformers claim to represent the church catholic when only the Roman Catholic Church was spread around the world? To spatial extension, the apologists of the Counter-Reformation also added numerical preponderance; the Catholic church was the true church for it enclosed the largest number of members.

The Reformers replied by pointing to another dimension of
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catholicity: its extension in time. Their movement did not yet have the extension in space of the Roman communion, but it could claim continuity with the early catholic church, a continuity that had been severed by the false teachings and corrupt practices of Rome. For Luther and Calvin, the preach​ing of the apostolic gospel defined the true church. Apart from gospel orthodoxy, Rome's claim to catholicity was meaningless.

With the rise of nationalism in Europe another facet of catholicity gained attention. Describing the catholicity of the church under the gospel, the Westminster Confession notes that it is 'not confined to one nation, as before under the law . . .'19 The international and cross-cultural extension of the church has given urgency to our understanding of catholicity. The history of Christian missions illustrates the conflict between colonialist exploitation of non-European peoples and continuing mission​ary advocacy of their place in Christ's universal church. When Spanish conquistadores in the New World exploited and enslaved the Indian people, Bartolome de Las Casas, a Dominican missionary, denounced their atrocities, and laboured for the conversion and welfare of the Indians. He secured from the Emperor Charles V the 'New Laws' of 1542, favouring the rights of the Indians, but this legislation could not be enforced against the colonists. De Las Casas himself failed when he sought to block the enslavement of Indians by substituting the importa​tion of black slaves from Africa.21
Commitment to mission has driven Christ's church to deal with the issues of globalization. As the church catholic, it is called to set before the world a new humanity that joins together in loving fellowship the races and peoples of planet Earth.

Do the dimensions of catholicity derive from a central meaning, or are they only the different ways that the abstract idea of 'totality' can be applied to the church?

Hans Kung provides a definition: 'The catholicity of the Church, therefore, consists in a notion of entirety, based on identity and resulting in universality.' If that summary seems condensed, it is. Kung chooses the word 'entirety' to describe a totality that is more than quantitative or external. He rejects the catholicity of space, time and numbers developed by the Roman Catholic polemicists of the Counter-Reformation. An ecclesi​astical imperial structure that is more widely spread than any
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other may yet be unfaithful to the nature of the church, and therefore no longer catholic. Maximal membership may be gained at the price of spiritual devaluation. A church may claim to be the oldest, and boast in its tradition, but become no more than a monument to tradition. Kung also declares that catholicity is not primarily a sociological concept.23 There is no point in embracing the widest varieties of culture if the church becomes the instrument of a culture, race or class, or if it sinks into an amalgam with paganism.

The wholeness of the church, its entirety, Kung points out, must be grounded in its identity. Otherwise, the dimensions of catholicity lose their meaning. Faithfulness to its identity, however, does not mean that the church is to be self-absorbed, for its missionary calling has reference to the whole world. Its identity results in universality through its mission.

Kung is right in finding the catholicity of the church to be grounded in its identity, and not simply in geography, numbers, or sociological statistics. The identity of the church catholic must be found in another relation: its relation to the triune God.

Avery Dulles makes this the first dimension of catholicity, calling it the dimension of height.24 The source of 'catholicity from above', he says, is the divine fullness, and specifically the fullness of Jesus Christ. He finds three aspects of the 'catholicity of Christ'. The first is in the incarnation, as 'a mystery of divine plenitude'. In the Word made flesh. God's fullness (pleroma) dwells with us in bodily form (Col. 2:9). Christ is 'full of grace and truth', and we have all received of his fullness (Jn. 1:14, 16). Dulles then distinguishes a second aspect: Christ's fullness as the head of creation: '. . . all things were created by him and for him. He is before all things, and in him all things hold together' (Col. 1:16-17). Christ 'fills everything in every way' (Eph. 1:23).25 The third aspect of Christ's catholicity appears in these same texts: his headship over the church. 'Unlike pleroma (fullness), which can embrace the whole universe in its relation to Christ, soma (body) includes only the Church.'26
Reflecting on these passages of Scripture, J. A. Heyns concludes: 'Were we, in fact, to sum up in one phrase the Church's catholicity viewed from this angle, it would be: Christ always all in all. Understood in this way, catholicity is an exclusive concept.'27 The exclusiveness of Christ is, in fact, the point that
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Paul makes in the letters he writes from prison. Because all the fullness of the Deity is in Christ, we are not to turn from him:

'See to it that no-one takes you captive through hollow and deceptive philosophy, which depends on human tradition and the basic principles of this world rather than on Christ' (Col. 2:8).

Sad to say, the meaning of Christ's cosmic power and glory has sometimes been inverted. The 'cosmic Christ' has been presented, not as the Creator and Lord of all, but as incarnate in the cosmic process. The New Testament does not universalize Christ by identifying him with the cosmos or the structures of the world. He fills all things as Lord: i.e. he controls all things, and is everywhere present in his deity to sustain and direct the course of his creation. This is the sense in which God says through Jeremiah, 'Do not I fill heaven and earth?' (Je. 23:24).

To be clear about the relation of the church to the world, we must be clear about the relation of Christ to the world. In this respect, the Roman Catholic understanding of catholicity claims careful attention. Though Kung and Dulles distance themselves from earlier Roman polemics against Protestantism, they fault Reformation theology for positions they regard as extreme. The Catholic method, they say, is 'both . . . and', not 'either . . . or'. According to Dulles, the incarnation exhibits the catholic mediating principle of 'reconciled opposites'.28 Man is a micro​cosm of the universe in the hierarchy of his being, and 'The Word of God, in assuming a full human existence, entered into a kind of union with the cosmos'.29
According to Pierre Teilhard de Chardin, Christ has not only a divine and human but also a cosmic nature, co-extensive with the material universe.30 Evolution not only came to a peak in Christ, but continues to unfold toward the future Christ. Dulles finds Teilhard de Chardin's views 'intriguing but idiosyn​cratic',31 yet observes that the 'pan-Christie' universalism of Teilhard de Chardin and Maurice Blondel has, in some respects, become official Catholic teaching in the documents of Vatican II.' Pope John Paul II made more emphatic the universal language of Vatican II by affirming that 'man - every man without exception whatever — has been redeemed by Christ. . . because with man — with each man without any exception whatever — Christ is in a way united, even when man is unaware
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of it'.33 Such a statement certainly subordinates redemption to an incarnational union, although it does not express the cosmic identification taught by Teilhard de Chardin. To suggest that Christ is incarnate in the cosmos is to introduce the very confusion that the Chalcedonian creed condemned. The divine nature of the Son of God is joined to his human nature in the unity of his Person, but a non-personal union of the divine nature with cosmic dust or cosmic process is pantheism, not incarnational theology.

Central to the incarnational theology of the Roman Catholic Church is the Eucharist, viewed as the real presence of the body of Christ offered as a bloodless sacrifice.3 The sacrament also defines the church.35 When it partakes of the body of Christ, the church is itself sacramental, continuing the incarnation. Christ the Head is in glory, but the church, his body, is on earth.36 Vittorio Subilia shows how this understanding determines Catholic dogma regarding the church and its teaching. He argues that the Gnostic myth of the cosmic Man influenced the way Paul's teaching about Christ as the Head in Colossians and Ephesians was later understood. This error transfers to the church the authority of Christ and is the 'problem of Catholi​cism'.37
Dulles limits the sense in which incarnation can apply to the church. Members of the church are pre-existing persons, given new life by the Spirit. They are not instances of the divine Word assuming human nature.   The Spirit does not become incarnate in us, but mediates Christ's presence to us.

In spite of this, Dulles insists on the sacramental meaning of the church as he describes 'catholicity from below'.39 Between Roman Catholic theology and that of the Reformers he finds a fundamental difference concerning nature, and specifically human nature. The theology of the Reformers, he says, lacked the catholicity-in-depth recognized by the Roman Catholic Church. He alleges that the Reformed doctrine of justification by faith exhibits the Manichaean heresy by viewing nature itself as evil. Although he ignores the distinction the Reformers made between justification and sanctification, he accurately repre​sents the Reformed doctrine of justification: sinners are dead in trespasses and sin, unable to do anything pleasing to God. Justifying righteousness must, therefore, be God's gift: 'By faith,
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God imputes to us the merits of Christ as if they were our own.' He contrasts that with the Catholic view: nature, including human nature, is fundamentally good, and remains so, even though wounded by sin. The sinner, using his free will, need not sin, and 'consents and disposes himself with the help of grace, for the further divine gift of new life in Christ.41 Catholicity, so denned, is inclusive by adding works to grace for justification (as the Council of Trent did in condemning the Reformation).
The Catholic view of the universality of Christ's salvation provides possibility, not actuality. That possibility may be carried in two directions. It is either a treasury of grace dispensed by the church, or it has some saving significance for every human being. The first option was taken in post-Reformation Roman Catholic theology. The second is now emerging as Catholic thinkers find elements of grace in non-Christian religions, and make salvation possible outside the institutional church and even outside the response of saving faith.

The Roman Catholic concept of catholicity, framed in inclusive categories, does not flow directly from the transcend​ental fullness of Christ. Christ's fullness, as Paul's exposition of it shows in the letter to the Colossians, does not point the church toward inclusivism, but toward uniqueness. Christ's universal rule as Creator and his sovereignty as Saviour mean that he, and no other, is the Lord of salvation. His Word, given in the Spirit, as he promised, to the apostles whom he chose, is not to be moderated by human traditions. Catholicity does not tone down apostolicity. The Fourth World Conference on Faith and Order held in Montreal in 1963 defined catholicity in terms of theological pluralism. It was alleged that there is an 'endless pluralism in the Spirit's activity and in the conscious responses which have been made to that activity'.42 Under the impact of the radical New Testament criticism of Rudolf Bultmann and Ernst Kasemann, it was held that because there are many theologies in the New Testament there must be room for many in the church. 'We are convinced that whenever awareness of this "catholicity"ofthe whole Bible is deficient, the conception of catholicity in the Church will be similarly deficient.'
As John Hick and others have pointed out in The Myth of Christian Uniqueness, a simple extension of this reasoning takes pluralism beyond the concessions of the World Council of
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Churches and of Vatican II to a total relativism that denies the uniqueness of Jesus Christ.

Catholicity is not a wide gate opening to a broad road, but that narrow gate to which the Lord of the church calls us. Catholicity means that the church is Christ's. We cannot exclude those whom he welcomes, or welcome those whom he excludes. No attribute has a more evident application to the church today. Sectarianism denies catholicity, for by its refusal to recognize other communions as true churches of Christ, it denies the fellowship that Christ requires. Protestants may point to the sectarianism of Vatican II, as it declares of the one, holy, catholic and apostolic church: 'This Church, constituted and organized as a society in this present world, subsists in the Catholic Church, which is governed by the successor of Peter and by the bishops in communion with him.144 Yet within Protestantism, denomina​tional sectarianism seldom takes seriously the bonds of cath​olicity. In practice, many an independent Bible church or mission hall has its pope. True Catholicism involves sincere and humble efforts to reason with the Roman Catholic Church where its leadership offers opportunity. Love cannot ignore the seriousness of error, but neither can it forget the power of the truth.

Racism also denies catholicity. Not long ago, white American churches stationed 'color guards' to bar black worshippers, directing them to a suitable congregation on the other side of the tracks. The church has often been put to shame by its failure to practise true catholicity and to condemn racial prejudices.

Catholicity is sometimes denied in more plausible ways. Advocates of the church growth movement have observed that churches grow faster if they restrict their evangelistic efforts to a homogeneous population. The seventeenth-century Jesuit mis​sionary to India, Robert De Nobili, had great success by observing Hindu caste distinctions, and limiting his ministry to upper-caste Hindus.45 It is not just in India, or in tribal societies, where caste distinctions are evident. Churches that begin with a strategy of evangelistic approach to a targeted population may end as a sect, denned not by the gospel but by society. Church growth has been successful under South African apartheid, but at a price.

Catholicity may be denied by defining a church's goals
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specifically, as though a church might restrict itself to an emphasis on worship, or evangelism, or nurture. Much as such emphasis might be needed for a time, to correct an imbalance in the church's life and ministry, no church of Jesus Christ can be defined in terms of a specialty. Every true church of Christ is a manifestation of the new people of God, composed of citizens of heaven, not of devout people forming their elite club.

Catholicity must be precious to Christians, for it means submission to the Lord of the church. He alone can build it, and he chooses for his living stones not many wise, powerful, or wealthy. It is composed of losers - those who have lost everything for Christ's sake, but have found everything in him.
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