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How could the Eternal do a temporal act,
The Infinite become a finite fact?

Nothing can save us that is possible.

«For the Time Being,» W. H. Auden

As we reflect on positive engagement with culture,
we must provide some ground for doing so. This

paper is intended as a modest attempt to provide a brief
sketch of a biblical�theological approach to culture. The
bulk of this paper will be devoted to exploring some
scriptural motifs that the author hopes will illuminate
the discussion. The conclusions we draw from this brief
treatment will serve as a basis for our subsequent re�
flections on the relationship between theology and cul�
ture.

It is part of the premise of this paper that the classi�
cal distinctions between «general» revelation and «spe�
cial» revelation do, in fact, have a biblical justification.
While God’s revelation of Himself and His redemptive
purposes are most fully realized in the «particular,»
such revelation presupposes the prior general revelation
that provides the conceptual resources for it and thus
makes possible its articulation. It is the conviction of
this author that these theological categories provide a
meaningful way to understand the character of God’s
self�revelation, as well as the way in which this revela�
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tion is received in history. In turn, a
more nuanced understanding of the
phenomenon of revelation and its re�
ception provides a potentially fruit�
ful way to understand the task of
theology.

Creation-Wisdom Theology

The first motif, both chronologically
and logically, is creation itself. The
opening chapter of Genesis introduces
the reader to God’s radical ordering
activity. He takes Chaos and gives it
form, purpose, generativity, and beau�
ty. That creation is located at the
beginning of the Torah is hardly ac�
cidental, as it serves as the justifica�
tion for Yahweh’s ordering claims
in the Law over the lives of the Isra�
elites.

That the order built into nature
is accessible to those outside of the
covenant as well is evident in the
Wisdom Literature that is rooted in
creation theology.2  Since this is an
order rooted in creation itself, it is
open to general experience. The reg�
ularity and relative coherence of
«lived experience» makes it amena�
ble to generalization. These general�
izations that seek to capture the par�
ticular ordering of God yield ethi�
cal insights, as it is observed that
there are certain patterns of living
that bring prosperity and other pat�
terns that bring calamity.

The creation�Wisdom connection
is most forcefully evoked in the OT

in Pr 8:22�31 (cf. Sir 24; WS 7:22�
9:18). Here personified Wisdom
attests to her presence with Yahweh
at the time of creation, serving as a
«master workman» effecting the
divine decree. Thus, those who seek
blessing have only to embrace
Wisdom, whose stamp is indelibly
marked on the world.

Israel’s wisdom literature is part
of a wider set of wisdom traditions
in the ANE. It participates in this
tradition, likely borrowing as well
as making its own contributions.
Drawing on experience, wisdom lit�
erature distinguishes itself from oth�
er OT literature in the relative ab�
sence of the covenantal framework:
promise to Abraham, Exodus, etc.3

This, of course, is easily enough ex�
plained by its orientation to the cre�
ation ordering. It also must not be
exaggerated, since for the Israelites
the beginning of all wisdom is the
fear of Yahweh (Pr 1:7), the cove�
nant God, who is, after all, the cre�
ator of the order observed in the
world.

This motif, of course, finds its
fullest expression in the logos
teaching of Jn 1, as we will see. Here
we merely need to stress that the
fact of God’s imprint means that,
despite its depravity, we live in a
world where God’s presence is
inescapable. Any human attempts to
find meaning in this world will be a
striving after God’s order. Even

2 For a summary of the recent scholarly con�
sensus concerning the character of wisdom lit�
erature which I largely follow here, see Walter
Brueggemann, Theology of the Old Testament
(Minneapolis: Fortress Press, 1997), 680 ff. Cf.

also Roland E. Murphy, «Wisdom in the OT»
The Anchor Bible Dictionary, vol. 6, ed. David
Noel Freedman (New York: Doubleday, 1992),

924�26.
3 Cf. Murphy, 921�22.
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world in which he lives. It is impor�
tant to note that while the Fall re�
introduces the threat of Chaos, we
nevertheless witness humans press�
ing on in the quest for meaning and
order, observed in the emergence of
the city, the arts, technology, and wor�
ship in Ge 4:16�26. Although the
narrative in no way masks the de�
structive presence of sin, it also seems
to illustrate in a positive sense hu�
man beings carrying out God’s ini�
tial commission to be stewards of
creation (Ge1:28; 2:15; 3:23).

The negative dimension of cul�
ture is present here as well. Cul�
ture, a part of what it means to be
human, now threatens to be a means
by which humanity asserts its au�
tonomy, creating an order that ex�
cludes God. This is the lesson of the
Tower of Babel where common ac�
tion leads to just such an assertion
(Ge11:4). If culture was meant to
unite people and to be ordered around
the worship of God, its abuse at Ba�
bel leads to God’s multiplication of
cultures (Ge 11:7�9). It is this mul�
tiplication which necessitates that
the gospel be incarnated afresh in
each new cultural setting.

Humans in their God�likeness
inescapably try to make meaning out
of the world that is given to them.
While in the sin�diseased world this
often leads to great perversions,
depravity itself does not eradicate
the true, the good, and the beautiful
in the world.

It is not accidental that at the
conclusion of sin�marred Ge 4 we have
the account of Seth. It is from Seth’s
line that redemption will eventually

flawed attempts will inevitably enjoy
some measure of success. What this
means is that where the gospel has
not been directly encountered, human
language and institutions still bear
traces of the divine imprint.

Humanity as Image of God:
The Cultural Mandate

God’s work of careful ordering is to
be imitated by humanity, as we
discover in the so�called «cultural
mandate» of Ge 1:28. Here the call
to master the earth is addressed to
the primal community: male and
female. God’s ordering of the world
is to continue through the presence
and work of human vice�regents. It
is first manifest in the most basic
community, the family, and then by
logical extension applies to broader
human communities: tribes, city�
states, and later monarchies.

The ordering presumably ex�
tends to the various aspects of hu�
man existence (political, religious,
economic, social), as history bears out.
This belies any of the modern theo�
ries of the state of nature that envi�
sion the isolated individual as the
starting point, be they the brute of
Hobbes or the romantic savage of
Rousseau. We are by nature social
creatures who seek to carve order
out of the raw material we have been
given. In short, we are inherently
culture�generating beings.

We catch a further glimpse of
this in Ge 2 with the call to care for
the earth, and then with Adam’s nam�
ing of the animals. Here we see the
man engaged in the ordering of the
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come. This is anticipated in Ge 4:26
which associates the restoration of
worship with Seth’s son Enosh. This
hope is accentuated in Ge 5:1�3 where
we encounter again the «image of
God» language of Ge 1 recounted in
relation to Adam and Eve in vv. 1�2
and extended directly to Seth in v. 3.
That Seth is singled out points to the
enduring theological tension between
God’s «general» and «special»
revelation. The activity of Ge 4 shows
humanity «imaging» God, but it is
the line of Seth that holds out
promise for a fuller revelation and
concomitantly a redeemed creation.

A Covenant People

While human culture as such reflects
the original divine ordering, sinful
distortion leads Yahweh to seek out
a particular people who would re�
flect His ordering in a particular
way. It is through covenant relation�
ship with Israel that Yahweh seeks
to fully re�establish His reign on
earth, with Israel serving as the me�
diator of this reign. In this act of
election, Yahweh sets one culture
apart from all others and its reli�
gious, political, social, and economic
dimensions are governed by the Law
given to this people. The privilege
belonging to one culture will be
important when we discuss the
church «as» culture.

It is important, though, to see that
even in granting this privilege, God

is not creating a new culture out of
a vacuum. It is widely acknowledged
that Yahweh’s relationship with Is�
rael is governed by a covenant sys�
tem that reflects the suzerain�vas�
sal covenant arrangements of the
ANE. The various law collections in
the Pentateuch are also reflective of
ANE legal traditions that stretch
back to the third or early second
millennia B.C., i.e. to a time that an�
tedates Moses by several centuries.4

What distinguishes Israelite Law
from that of its neighbors is its lo�
cation in the context of Yahweh’s
covenant with Israel. The Law is
seen not as merely a means for polit�
ical order, but is depicted as coming
directly from God. Thus, to disobey
the Law is to disobey God Himself.
The Law reflects God’s own order�
ing of affairs that we earlier wit�
nessed in the creation narratives.
That it is revelatory of Yahweh is
confirmed by the juxtaposition of the
theophany of Ex 19 with the lawgiv�
ing of Ex 20.

It is significant, of course, that
this revelatory function of the Law
must be accorded with the fact that
the prescriptions of the Law are in
no way new. God reveals Himself not
through creating a new culture ex
nihilo, but through appropriating
cultural traditions and placing them
within the covenant context. This
type of appropriation in effect al�
ters the meaning of the laws, as the
covenant and God’s gracious initia�

4 Samuel Greengus, «Law: Biblical and ANE
LAW,» The Anchor Bible Dictionary, vol. 4, ed.
David Noel Freedman (New York: Doubleday,
1992); David Noel Freedman, «Law,» 242�43.

See also M.J. Selman, «Law,» Dictionary of
the Old Testament Pentateuch, ed. T. Desmond
Alexander and David W. Baker (Downers Grove,
Illinois: InterVarsity Press, 2003), 505�07.
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tive toward Israel become the defin�
ing context for understanding the
Law. This is important as we consid�
er the interaction of the gospel with
culture, since in order to be commu�
nicated, the gospel must necessarily
adopt existing symbol systems. How�
ever, to do so does not restrict the
gospel to prior meanings. By offer�
ing a new «context», or horizon, these
symbols take on new meanings.

The purpose of the Law is for
Israel to mediate God’s reign to the
rest of the world. The giving of the
Law at Mount Sinai marks the re�
appearance of the divine Word to
again bring order out of Chaos, to
endow the Israelites with a form,
purpose, generativity, and beauty that
would attract the nations back to
Yahweh, the cosmic Lawgiver. In
short, Israel is called as a communi�
ty to carry out the original cultural
mandate of Ge 1:28 as «image of
God.» It will do this in its worship,
social existence, and relationship to
nature.

One final point worth mention�
ing is that the Law should never be
viewed as static. It is a dynamic in�
strument used to govern the cove�
nant relationship and necessarily has
to adapt to different circumstances.
This is confirmed first by the casu�
istic nature of much of the Law. Ca�
suistic law seeks to address various
situations so the Law might be faith�
fully kept in different circumstanc�
es. That is, by its very nature it rec�
ognizes a multiplicity of possible sit�
uations for which single abstract

laws would be inadequate. It can be
easily argued that these serve as pat�
terns, suggesting interpretive possi�
bilities as the community encounters
varying circumstances that call for
creative responses.

Second, most scholars observe
within Israel’s history a certain de�
velopment of the Law due to changed
circumstances.5  Even a conservative
account of the Pentateuch’s forma�
tion acknowledges differences be�
tween the original Decalogue and the
laws contained in Deuteronomy,
which as a work is portrayed as a
covenant renewal anticipating the
imminent occupation of the Prom�
ised Land—a new context that calls
for adapted laws.

We also witness later interpre�
tations by prophets such as Samuel
or Amos, or kings such as David or
Hezekiah. In Jeremiah’s announce�
ment of a new covenant, in fact, he
anticipates the inauguration of a new
Law (Jer 31:33). If this is true, then
the Pharisees’ adaptation of the Law
to changed circumstances might be
understood very much in this tradi�
tion. The error of the Pharisees is
not in the development of traditions
per se, but in the developing of tra�
ditions that failed to reflect the spirit
of the Law (see Mt 15:1�9). Indeed,
their most egregious failure ulti�
mately was the failure to recognize
the entire telos of the Law as reve�
lation: the person of Christ (Ro 10:4).
It is Christ as telos of the Law that
provides the Law with its ultimate
meaning.

Once the Law is divorced from
its revelatory function it loses its

5 See Selman, 507–508.
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meaning. While the OT’s portrayal
of the Law as directly given grants
it a special revelatory status, it might
be extrapolated that cultures and the
meaning systems they create also
possess in themselves revelatory po�
tential. Cultures provide institutions,
symbols, traditions, and ethical codes
that mediate and govern how people
interact with the world in which they
live, with each other, with God, and
with the wider creation. Again, the
premise is that cultures possess with�
in themselves the raw material out
of which the gospel can be articu�
lated meaningfully.

That said, under the old covenant
God chooses to mediate His reign
through one particular nation—Is�
rael—with one fairly comprehensive
(although dynamic, and thus chang�
ing) cultural system articulated in
the Law that codifies the religious,
economic, political, and social dimen�
sions of Israel’s existence. Thus, to
join God’s covenant community re�
quired becoming an Israelite, attach�
ing oneself to the entirety of the
life of Israel. This is important to
understand because, as we will see,
the new covenant introduces a new
state of affairs.

New Covenant and
Cultural Diversity

It is Christ as the Law’s telos that
becomes the key to understanding
Paul’s polemic against the Judaizers.
The whole Judaizer conflict, which
provides stimulus for much of Paul’s
theological reflection in his writings,
is important for understanding the

relationship of gospel and culture
after the advent of Christ.

To be fair, the Judaizers are
faithful to the OT covenant tradition
and the demands that the covenant
brings to those seeking to join the
covenant community. As just men�
tioned, to join Israel required becom�
ing circumcised and submitting to
the OT Law. These were the socio�
logical markers that identified the
people of God in the midst of a hos�
tile, polytheistic environment.

What they failed to adequately
appreciate was the universalizing
force of the Christ�event and the sig�
nificance of the subsequent outpour�
ing of the Spirit. With the coming
of Christ, the apostles are compelled
to submit all their previous under�
standings to re�appraisal as they con�
sider what would necessitate God
sending His own Son as a sacrifice.
In Paul’s re�appraisal, this leads to a
relativization of the Law, seeing it
as a temporary instrument that hu�
man depravity ultimately rendered
ineffective (Ro 1:18�3:20). In Christ
it has now been superseded. The pe�
riod of the Law as «tutor» has come
to an end and now new means have
come into effect for entering and
maintaining covenant membership
(Gal 3:19�22). The «seed» through
which the nations will be blessed is
no longer national Israel, but Christ
Himself (Gal 3:15�18, 23�29).

This all means that the absoluti�
zation of Israel’s culture ceases to
be in effect. The gospel must be in�
carnated in various cultures. The
community of God, no longer identi�
fied with a particular culture (Israel),
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now has the obligation to try to in�
terpret its particular cultural situ�
ation through the gospel. This is the
very task that Israel itself is forced
to do in light of the birth, death, and
resurrection of Christ.

As cultures vary, this process of
interpretation necessitates a certain
dynamism in the articulation of the
gospel. Here it is helpful to under�
stand the gospel not as a culturally
neutral, systematic set of propositions
readily translatable into any cultur�
al idiom. Rather, in many ways the
church is a «culture» itself, so its
engagement with another culture
necessitates a dialogical approach, a
bi�directional process of contextual�
ization. This entails the narrative of
God’s dealings with humanity to be
articulated using language and sym�
bols that are understandable to the
receptor culture.6  But the more im�
portant move of contextualization is
in the reverse direction. It is when
the host culture becomes contextu�
alized into the gospel. That is, its
symbolic universe is interpreted,
judged, and integrated into the Chris�
tian framework (Grenz’ «hearing,»
«scrutinizing,» and «responding»7).

We have, in fact, an interesting
example of this in Paul’s extended
response to the issue of participation
in temple meals in 1Co 8:1�11:1.8

Paul offers a nuanced reflection on
the theological implications of such
participation in light of Christian
presuppositions. On the one hand, the
Christian belief in one God means
that such feasts are in fact to non�
entities (8:2�6). Additionally, since
God is Creator, any food is ultimate�
ly from Him and, if received with
thanks, can be eaten to His glory (8:6,
8; 10:30).

On the other hand, this explana�
tion fails to take full heed of the
claims of the gospel. First, the Corin�
thians’ behavior was a source of mor�
al failure for some and, as such, dem�
onstrated that in the name of «knowl�
edge» several had shamefully failed
to manifest love, the central ethic of
Christian existence (8:7�13; 10:21�
33). Second, Corinthian practice
failed to consider the nature of these
pagan meals in relation to the Chris�
tian celebration of the Eucharist.
Both meals involved a two�fold par�
ticipation (koinonia): participation
with the deity and participation with
fellow worshippers (10:14�22). To
take part in the Christian meal by
its very nature excluded participa�
tion in a pagan feast that involved
«participation» with those outside
the Christian covenant. Finally, and
related to the last point, the Corin�
thians also failed to take into account

6 Here the role of narrative distinguishes this
approach from traditional approaches to con�
textualization that sought to strip the gospel
of its «particular» clothing to find a sort of
naked universal that could then be re�clothed
in the particular cultural clothing of another
culture. Such approaches rest on the founda�
tionalist search for universal, tradition�free
truths—a search that has proven futile.

7 See Stanley J. Grenz and John R. Franke,
Beyond Foundationalism: Shaping Theology in
a Postmodern Context (Louisville, KY: West�
minster John Knox Press, 2001), 159�60.
8 For a fuller account of this, see Gordon D.
Fee, The First Epistle to the Corinthian (Grand
Rapids, MI: William B. Eerdmans Publishing
Company, 1987), 357�63, 471�74.
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that while idols themselves were non�
realities, there were demonic forces
that stood behind these practices, and
participation in such feasts meant
participation with «demons» (10:19�
22, building on Dt 32:17). Thus, in
this passage, we find Paul and his
interlocutors wrestling with the
theological meaning of pagan feasts
by trying to «contextualize» these
practices into the Christian account
of reality.

The challenge of the church is
to constantly seek to bring the claims
of the gospel to bear on the realities
it faces. This necessitates an ongo�
ing process of interpretation and
reinterpretation. It opens itself up
to the symbol system of any given
culture, employing it to articulate
the Christian message and to bring
out its implications, while at the same
time «contextualizing» a culture’s
self�understanding, bending it to fit
the gospel. Theology is ultimately a
hopeful enterprise, taking as its pre�
supposition that God can be mean�
ingfully known in a variety of cul�
tures.

Jesus as Logos

This hope is grounded in nothing less
than the Incarnation itself. Christ did
not come in the abstract. The Father
revealed Himself not in a systematic
description of Himself encoded on a
new set of tablets. Rather, God be�
came flesh. Yet not a universal flesh.
God in Jesus became a Jewish man
who lived in first century Palestine.

Jesus, the climax of God’s self�reve�
lation to which both the OT and the
NT point, is known to us only in His
particularity, in the narrative of His
life, death, and resurrection.

Significantly, John’s prologue
(1:1�18) in its application of logos to
Jesus succeeds in joining God’s uni�
versal revelation in creation and His
particular revelation to the Israel�
ites in the Law to the final univer�
sal particular: Jesus Christ. In Greek
thought, logos enjoys a wide variety
of interpretations. For Heraclitus and
much later for the Stoics, logos rep�
resented the rational principle of the
universe. Wisdom involved actively
seeking to discern the order of this
world and to conform one’s life to
this discovered order.9

Of greater importance for John,
though, are the Jewish roots of the
logos concept. Significantly, logos is
applied to creation in several pas�
sages (Ge 33:6; Sir 39:17�18, 31;
43:10, 26). Thus, God’s imperatives
in creation are seen as showing how
the logos mediates creation, an un�
derstanding that John easily devel�
ops in the personified logos: Christ
(Jn 1:1�3, 10). This, of course, bears
powerful similarities to the notion
of Wisdom as mediating God’s cre�
ative work that we saw in Pr 8. Only
here in John, in place of personified
Wisdom, we have the personalized
Word.10  What we see in this appli�
cation of logos to creation is a dy�
namic sense that is quite unique to
Septuagint usage when compared to

9 Thomas H. Tobin, «Logos,» The Anchor Bible
Dictionary, vol. 4, ed. David Noel Freedman
(New York: Doubleday, 1992), 348�49.

1 0 See Tobin, «Logos,» for a fuller elaboration
of the close connection between John’s pro�

logue and Wisdom personified, 353�55.
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secular Greek usage. God’s word pos�
sesses power and accomplishes what
it declares (cf. also Pss 119:74;
147:15; Isa 2:3; 45:23).11

Two more important usages of
logos cannot be ignored that also
build on its dynamic sense. First, log�
os in its plural form is used to refer
to the Mosaic Law (cf. Ex 20:1; Dt
1:1). The Law is the «ordering prin�
ciple» of Israel’s existence. Second,
it is the word logos that is used in
the ubiquitous expression of the
prophets, «the word of the Lord»
(used 116 times in the Septuagint,
predominantly in the Prophets).
Here again God’s word through his
prophets is a means by which He an�
nounces His intentions and thereby
mediates His rule.

It is in the prologue of John that
all of these concepts find their ful�
fillment in Christ: the Word become
flesh. Christ in His person is the Stoic
ordering principle that provides
meaning to matter. He is the Word
through whom God created the
world. He is the Wisdom who was
present at creation and through
whom God crafted the universe. He
is the Law that orders Israel’s exist�
ence. He is the prophetic Word re�
vealing God and His intentions to
those who will listen. Unfortunate�
ly, though the world owes its exist�
ence to the logos (1:1�3), it fails to
recognize Him (1:10). Even more
tragically, Israel, who also comes into
existence through the logos, rejects
Him (1:11).

Thus, in the person of Christ, John
offers an example of radical contex�

tualization based on the radical par�
ticular of Jesus Christ. He contex�
tualizes Christ by using already ex�
tant concepts, integrating (and thus
transforming) them into the reality
of the Incarnation.

Preliminary Conclusions

As we have briefly surveyed Scrip�
ture, we have found certain motifs
that provide a means by which we may
better understand the relationship
between the gospel and culture. Let
us briefly list a few of these before
we move on to further reflection.

• God as creator means that He has
left a certain ordering in the uni�
verse that reveals Himself and His
ways apart from any special reve�
lation.

• Human beings as God’s «image»
are inherently culture�creating.
Thus, cultures in all their various
dimensions inescapably (albeit of�
ten quite poorly) bear marks of the
divine imprint.

• While God is known generally, He
most fully reveals Himself in the
particular. Through election He
chooses a people to whom He re�
veals Himself and through whom
He mediates His revelation and
reign. This particular revelation has
a narrative dimension. God enters
into history and into relationship
with a people. It is this narrative
that is preserved and interpreted
in Scripture, God’s authoritative
medium of self�revelation now.

• God’s revelation of Himself employs
language and concepts already ex�
tant. Thus, God uses the transcen�11 Tobin, «Logos,» 349�50.
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dent potential of human culture.
This is not accomplished through
translating abstract truths, but
rather through contextualizing
cultures, i.e. integrating them into
the gospel story.

• God’s particular revelation of Him�
self finds its ultimate consumma�
tion in the person of Christ, the fi�
nal and universal particular in and
through whom all things have been
made. Christ is the great absolute
who makes all other truths relative.

A Brief Theological Account
of Culture

Before we move on to the implications
of our findings for the theological task,
it is necessary to briefly articulate a
theological understanding of
humanity and culture directly
challenging modern notions.

As we have argued, human be�
ings are inescapably cultural. The
mythical ideal of the autonomous
individual somehow abstracted from
the «prison» of culture and tradi�
tion is a modern creation. This ideal
of the autonomous individual who is
able to escape his socio�cultural sit�
uation has been adopted by both theo�
logical conservatives and liberals.
These groups, each in their own way,
strive for a theology freed from cul�
ture. This is a misguided and futile
quest.

This, however, does not necessarily
need to lead to some sort of hopeless
relativizing of truth. To say that
humans are cultural is to say nothing
more than that we are bound by time
and space. It is to affirm several key

aspects of the Christian understanding
of humanity.

First, humanity is finite. A
human being is located in space and
time and can never be separated
from them. God encounters persons
in the space�time continuum called
history. The God of Scripture is the
God of Abraham, Isaac, and Jacob.
He is God�become�flesh. The modern
attempt to escape human finitude
is the self�same hubris of Babel.

Second, human beings are
inherently social. Rousseau’s ideal
of the happy savage living in an
isolated paradise contradicts the
Christian understanding of humanity
created in the image of God: «male
and female he created them» (Ge
1:27). Humanity as the image of God
takes on a corporate dimension in this
passage. We are created to live in
community. This original community
achieves its consummation in the
church, “the new man” (Eph 2:15), a
notion captured in the «in Christ»
and “body” language found in Paul’s
writings. Through the Spirit, the
community, in effect, becomes the
new incarnation of God’s presence on
earth. This human community is
simultaneously a participation in and
a reflection of the Triune community
of Father, Son, and Spirit whose
“intra”�relatedness does not exclude
«extra»�relatedness to the world.

Third, humanity’s sociality nec�
essarily leads to culture, a shared set
of symbols and meanings that shape
our understanding of the world and
thereby govern our actions. In the
language of Berger, «human society
is an enterprise of world�build�
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ing.»12  The «reality» we know is so�
cially constructed. We never have im�
mediate experience of the world out�
side of us. Our experience is always
mediated by the socially constructed
«world» that gives order and mean�
ing to all we experience. Cultural
systems are always limited, and yet,
from a Christian perspective, possess
in themselves transcendent potential.
Since no single cultural system ex�
haustively penetrates all reality, cul�
tures by their nature are dynamic,
always in the process of change as
they encounter new objectivities that
challenge their construct of reality.

Finally, humanity is sinful, and
this sinfulness is present in the cul�
tures we create. Thus, in addition to
our inherent finitude and that of any
of our undertakings, human depravi�
ty means that cultures often severe�
ly distort reality and thus lead peo�
ple away from God. Human order�
ing often reflects human striving for
autonomy by seeking to eliminate
divine claims, either through deny�
ing God’s existence or more common�
ly through seeking to use God to jus�
tify our selfish actions.

A Trinitarian Account of the
Theological Task

The starting point for any account
of theology and culture must be God
Himself. The presupposition of Chris�
tian theology as we have seen borne
out in Scripture itself, is that God
as Creator actively seeks relationship
with His creation. He seeks to be
known and makes Himself known
both through creation and through
His Word.

What is needed is a much more
dynamic understanding of God’s rev�
elation than is traditionally embraced
in evangelical theology. 13 In its en�
gagement with liberalism, evangeli�
cal theology succumbed to a founda�
tionalist epistemology14 that took
Scripture as the «indubitable foun�
dation» on which all knowledge can
be built. What this has lead to in
effect is a virtual reduction of God’s
self�revelation to the process of in�
spiration that is exclusively applied
to the acts of enscripturation.

Such an approach belies the
actual phenomenon of Scripture and
grossly truncates the fullness of the
way in which God actually reveals
Himself. First, we need to briefly
explore the nature of natural
revelation and then take a closer look
at the phenomenon of particular
revelation. Our intent is to establish
a much more dynamic and Trinitarian
account of revelation.

Although natural revelation has
fallen on hard times of late, our sur�
vey of Scripture granted a certain
legitimacy to insisting on this mode
of revelation. The notion of God’s
continued revelation of Himself in a

12 Peter L. Berger, The Sacred Canopy, Elements
of a Sociological Theory of Religions (New
York: Doubleday, 1967), 3.
1 3 Helpful here, of course, is Karl Barth, Church
Dogmatics, I.1, trans. G.T. Thomson (Edin�
burgh: T. & T. Clark, 1936), 98�140. See also
two more contemporary treatments in Trevor
Hart, Faith Thinking: The Dynamics of Chris�
tian Theology (London: SPCK, 1995), 135�62;
and Grenz/Franke, Beyond Foundationalism,
57�129.
14 For a very helpful account, see Nancey Mur�
phy, Beyond Liberalism and Fundamentalism
(Valley Forge, PA: Trinity Press Internation�
al, 1996), 11�35. Grenz/Franke (Beyond Foun�
dationalism, 3�54) provide a similar account.
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fallen world has ironically developed
well in the Reformed theological tra�
dition that at the same time places
such great emphasis on total human
depravity. First, Calvin notes that
despite total human depravity there
are those whose lives and deeds ex�
cel at some level. For Calvin, this is
a sign not of inherent goodness, but
that «amid this corruption of nature
there is some place for God’s grace;
not such grace as to cleanse it, but
to restrain it inwardly». 15  If provi�
dence did not bridle it, human de�
pravity would go unchecked. The
presence of  «common grace» makes
possible human achievements, both
individually and corporately. God’s
image in humanity, though deeply
marred, still remains.

This concept of common grace
allows an understanding of culture
that makes possible the incarnation
of the gospel. Marred by sin, culture
still possesses traces of God. Even
idolatry and other false religions for
Calvin reveal humanity’s deep�seat�
ed aspiration for God. 16  Indeed, abso�
lutely every good that we experience
must be attributed to God, the «foun�
tain of every good».17  Recognizing
God as creator and sustainer of this
world, we need to be assured that «no
drop will be found either of wisdom
and light, or of righteousness or power
or rectitude, or of genuine truth,

which does not flow from him, and of
which he is not the cause.»18  Thus
we may learn to await and seek all
these things from him, and thankful�
ly to ascribe them, once received, to
him.

Again, Calvin writes this obvious�
ly not because of any high esteem
for human potential. Indeed, it is a
deep belief in human depravity that
leads him to the conclusion that any�
thing good or noble which we expe�
rience in this world must be exclu�
sively from God. Such an understand�
ing is fundamental to opening up
the possibility for the positive en�
gagement of culture. It sees culture
not as a sinful human creation, but
as God’s own intent for humanity. It
allows for positive human achieve�
ment that will serve as the soil for
meaningful theological reflection.

The theological grounds for this
is that the Father created the world
through the divine Word and contin�
ues to providentially sustain creation
through the ongoing presence of His
Spirit. We confidently engage with
culture not because of an optimistic
view of humanity, but because of
hope in the God who seeks to be
known. God’s continued providential
care for the world through the Spir�
it means that real revelation contin�
ues to take place.

While cultures possess in them�
selves this transcendent potential, it
is in the particular that God makes
Himself most fully known. Although
the voice of the Spirit is not mute in
the wider world, it suffers from the
surrounding clamor of many other
voices. God’s voice can most clearly

1 5 John Calvin, Institutes of the Christian
Religion, Vol. 1 (ed. John T. McNeill, trans.
Ford Lewis Battles [Philadelphia: The
Westminster Press, 1960]) 2.3.3; cf. 2.2.17.
16 Ibid., 1.3.1�2.
1 7 Ibid., 1.2.1.
18  Ibid., 1.2.1.
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be heard when He reveals Himself
at particular times and places to par�
ticular people. As Christians we con�
fess that God has broken into history
at various times and places to make
Himself known, climaxing in the ad�
vent of Christ. We recognize these
as revelatory events. They are medi�
ated to us through Scripture, which
serves as God’s primary means of con�
tinued revelation to His people.

The move to a scriptural foun�
dationalism in the modern era has led
to a diminished view of how revela�
tion actually takes place. An under�
standing of inspiration which con�
fines it to the very act of Scripture�
writing fails to take into account the
historical process of revelation.19

Rather, we know that many, if not
most, of the books of the Bible were
not written in such a straightforward
way. They are products of years
(sometimes centuries) of transmis�
sion of traditions, both oral and writ�
ten. These traditions are taken, com�
bined, adapted, and reinterpreted as
their meaning is brought to bear on
the people of God at particular plac�
es and times. As these traditions are
written and gathered, a process of

canonization takes place whereby the
community of God comes to recog�
nize certain texts as especially au�
thoritative for their faith and prac�
tice. 20

In canonization, Scripture is re�
ceived by the community of God
whose task is to interpret it and to
bring it to bear on the realities it
faces. The church as the Spirit�ind�
welled body of Christ possesses the
ability to know God through the in�
strument of Scripture. Its task is
constantly to submit itself to re�in�
terpretation in light of God’s claims
through Scripture. God’s desire for
self�revelation gives cause for con�
siderable hope that the church can
attain real knowledge of God.

Again, it is imperative to
understand this whole process in a
Trinitarian framework. God seeks to
make Himself known and thus at
various times breaks into history
either in action or in word; the
climax, of course, coming with the
very incarnation of Christ. Spirit�
led communities produce, transmit,
and adapt traditions that seek to
mediate these events to others.
Spirit�led communities through time

19 See Bruce M. Metzger, The Canon of the New
Testament: Its Origin, Development, and Sig�
nificance (Oxford: Clarendon Press, 1987), 254�
57. Here Metzger gives a fuller description of
how the term «inspiration» was much more
widely applied in the early church and includ�
ed works of some of the early church fathers.
For example, Gregory of Nyssa applies the term
theopneustos that is used in 2Ti 3:16 to refer
to his brother Basil’s commentary on the first
six days of creation. Inspiration is better un�
derstood as the Spirit of God speaking through
particular people. As such, it is a necessary
but insufficient criterion for Scripture, since
God speaks through people outside of Scrip�

ture. The elevation of inspiration to such a
particular place of importance in evangelical
theology was out of a concern to maintain
Scripture’s authority over against the treat�
ments of liberalism. A much more theologi�
cally sound approach would have been to ap�
peal to the category of canon, which by its
nature includes in itself the necessary author�
ity. This option, however, has always been less
attractive to Protestants, since canon also en�
tails a much greater appreciation for tradi�
tion and the church (however vigorously Prot�
estants may try to argue against this idea).
20  See Trevor Hart, Faith Thinking, 155�62.
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take some of these traditions and
recognize them as normative. Spirit�
led communities continue the process
of taking these traditions and
interpreting them for new audiences.
These Spirit�engendered traditions
then guide the communities’ reading
of Scripture, yet Scripture as
canonical means that these traditions
must be open to constant re�appraisal.
We want to maintain Scripture’s
special status as God’s “norming
norm,” the chief instrument of God’s
self�revelation.21  However, we want
to do this in a way that stresses
fundamental continuity in the whole
process of revelation: from historical
event to tradition to canon to
interpretation. Such an approach
allows for a certain degree of
confidence in the possibility of the
theological task. Again, we can know
God and articulate this knowledge
because God wants to be known.22

However, it is critical also to
stress that the church’s readings of
Scripture are never exhaustive. The
church is a human community, which
means that the church’s readings are
always partial and always affected
by sin. This demands humility on the
part of the theologian and on the part
of any theological tradition. Theolo�
gy is always an eschatological act, a
partial apprehension of God that will
only become full at the advent of
Christ.

2 1 See Grenz/Franke, Beyond Foundational�
ism, 57�92.
22  Additionally, the presuppositions that invari�
ably shape our interpretations stem from cul�
tures that still possess in themselves transcen�
dent potentialities, as even depraved humanity
is in the «image of God» and cannot fully re�

move God’s presence from this world no mat�
ter how hard we try (again, see Calvin 1.3.3).
Thus, we need not view presuppositions as in�
evitably misleading. Our culturally�bound pre�
suppositions possess in themselves elements
that open us to God’s self�revelation.

Theology is always culturally
conditioned. Theology by its nature
cannot escape being expressed in a
particular language employing
particular conceptualities. This need
not be cause for despair, as our thesis
of the transcendent potential of
culture means that the culture�
conditioned nature of theology does
not exclude God�knowledge, but
rather makes it possible. We have
also insisted on God’s continual self�
revelation, first through Scripture
and second, derivatively from
Scripture, through tradition. What
this means, though, is that no culture
can claim a monopoly on theological
expression.

As has been said, the confidence
in God’s continued self�revelation
leads to a renewed appreciation for
tradition. If God’s revelation does not
end with the writing of Scripture
(as evangelical accounts often seem
to imply), then we must give due at�
tention to the ways in which God’s
self�revelation in Scripture has been
received by Christian communities in
history. We must attend to the voice
of the Spirit in these particular times
and places. There are certain tradi�
tions that acquire such a degree of
catholicity that they attain a status
close (but not equal) to Scripture.
In Trinitarian terms, we understand
that God on certain occasions outside
of Scripture has spoken in ways that
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have received a certain finality. A
good example of this is the Trinitar�
ian formulations we find in the
creeds. To be a Christian in the post�
Nicene world means invariably to
read Scripture in a Trinitarian way.

Respect for Christian tradition
need not be restricted to earlier his�
torical expressions. The church now
consists of a variety of cultural ex�
pressions which can help inform our
own theological strivings. In an age
of easy communication, the church
now has resources that have been lit�
tle known in earlier times.

Encountering other theological
traditions helps surface the presup�
positions that guide our thinking.
Since our thinking is culturally con�
ditioned, this can be quite useful to
help us identify certain presupposi�
tions that may actually distort our
reading of Scripture. Thus, if we
want to benefit from the fullness of
God’s self�revelation in the world, it
is incumbent upon us to be atten�
tive to other theological traditions
both past and present.

The particularity of God’s reve�
lation to his elect has implications
for the way we engage culture. First,
as we saw earlier, against many con�
textualization models, we do not ab�
stract truths, which are then clothed
in a new set of cultural symbols.
There is no such thing as a culture�
free articulation of the gospel.

The church must be understood
both «as» culture and «in» culture.

The church «as» culture is in the
business of «world» creation. 23

Grenz shows how the church «as»
culture manifests various traits that
all cultures possess: 24

• the church is a group of people re�
lated to each other who share a cer�
tain form of behavior (consider 1Pe
and how outsiders could not un�
derstand Christian behavior)

• the church has a “story” that unites
it in its explanation of the world
that it lives in

• the church has certain symbols to
which it attaches significance: im�
ages (cross, empty tomb) and ritu�
als (baptism and the Lord’s Sup�
per)

• the church as a community «seeks
to perpetuate itself institutionally
as well as propagate a particular
vision of meaning making and
world construction»

• the church is united by a common
mission: worship,  edification, and
outreach

Thus, the church offers a vision
of reality and mediates this to the
members of the community through
its institutions, teaching, and rituals.
Members become habituated to this
reality and order their lives around
it. It is from this vantage point that
the church engages culture.

However, the church «as» culture
is also the church «in» culture. That
is, any particular church is never a
pure, culturally�free manifestation of
the gospel. Our embodiment of the
gospel is always a culturally�condi�
tioned one. This is not a negative
thing; it is merely a fact of our hu�

2 3 See Grenz/Franke, Beyond Foundationalism,
165�66.
2 4 What follows is taken from Grenz/Franke,
Beyond Foundationalism, 163�64.
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man existence. To speak and to live
the gospel is to do so applying an
already existing language and al�
ready accepted sets of symbols and
practices.

However, for the culture to main�
tain its integrity it must remain
faithful to the distinctiveness of its
«cultural» identity. In the interac�
tion between church and culture, the
church’s identity must not be over�
contextualized. The way to protect
the integrity of the church’s specif�
ic identity is by affirming the cen�
tral place of the Christian narrative
as well as by maintaining the cen�
trality of its identity�forming ritu�
als (with special emphasis on preach�
ing, Eucharist, and baptism). It is thus
the gospel in its narrative and lived
particularity that must be articu�
lated in another culture to ensure
that its integrity is not lost.

The best metaphor for this pro�
cess is that of dialogue. However, the
gospel and culture never enter into
dialogue on equal grounds. The Chris�
tian self�understanding necessitates
that it will be an asymmetrical dia�
logue, involving an interpretation of
prevailing cultural understandings
in terms of the gospel narrative (al�
beit an always culturally� and tradi�
tion�mediated reading of the gospel
narrative). The gospel in its radical
claims relativizes all other truth

claims. Helpful here is to note how
Jesus as the «way, the truth, and the
life» relativized the OT Law. He
boldly pointed to Himself as its ful�
fillment.

Paul develops this theme of the
relativizing implications of Christ
for both the Jews and the Gentiles
in 1Co 1:17�31. Here he proclaims
the crucified Christ as the Wisdom
that both Jew and Gentile receive
as foolishness. This should encour�
age vigilance in our attempts to
make the gospel understandable to
the surrounding culture. While
cultures possess symbolic systems
that make the articulation of the
gospel possible, the gospel by its na�
ture radically challenges the often
mistaken core beliefs and aspira�
tions of any culture.

It is the narrative that actually
protects the gospel from endless ac�
commodation and it is thus the nar�
rative that must serve as the source
for theology and to which theology
must continually submit itself to
check its readings.25 An example of
the importance of narrative for
theological formulation is seen in an
example provided by Lesslie Newbi�
gin drawn from his experience work�
ing in Hindu India.26 He recounts the
problem of translating the word
«Lord» into Tamil in the Indian con�
text:

2 5 See earlier discussion of 1Co 8:1�11:1 where
the controversy over meat sacrificed to idols
is resolved through an examination of Chris�
tian claims and practices.
2 6 See Lesslie Newbigin, The Open Secret: An
Introduction to the Theology of Mission , Rev.
ed. (Grand Rapids, MI: William B. Eerdmans

Publishing Company, 1995), 19ff. See also Dav�
id S. Yeago, «The New Testament and the
Nicene Dogma: A Contribution to the Recov�
ery of Exegesis,» The Theological Interpreta�
tion of Scripture, ed. Stephen E. Fowl (Malden,
MA: Blackwell Publishers, 1997), 87�100. This
is an illuminating article on the NT origins
of Nicene dogma.
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Swamy is usually translated “Lord,”
but it does not have the meaning
that the word Kurios  had for a
Greek�speaking Jew. It denotes not
Yahweh, the Lord of the Old Testa�
ment, but one of the myriad gods
who fill the pages of the Hindu
epics. Avatar is usually translated
“incarnation,” but there have been
many avatars and there will be many
more. To announce a new avatar  is
not to announce any radical change
in the nature of things. Even to
use the word kadavul27  will only
provoke the question: “If Jesus is
kadavul, who is the one to whom
he prays?”28

This illustrates the way in which
culture, here language, always medi�
ates our understanding. The gospel
in speaking of supra�cultural reali�
ties always is spoken of through cul�
tural forms that strain to get at the
meaning. Here we see how Tamil
possesses an array of words that can
communicate the transcendent. The
problem lies in how the Hindu con�
text so shapes the meaning of each
of these words that they fail to do
justice to the Christian understand�
ing. As Newbigin notes Jesus is not
just swamy; he is the one and only
swamy.  Jesus is not just avatar; he
is unique avatar. Kadavul cannot be
understood as monad, but must refer
to a reality where relationship is
possible. These words must be con�
textualized into the gospel narrative
and only then can they be usefully

employed for giving a Christian ac�
count of reality.29

Thus, contextualization is best
understood as an asymmetrical dia�
logue in which the gospel is articu�
lated into a given cultural system
and the cultural system is contextu�
alized into the gospel. While easily
said, this proves much more difficult
in practice, since as already men�
tioned we are all members of cul�
tures that serve as the interpretive
prism through which we interpret all
reality. What we see and understand
in Scripture is widely conditioned by
the cultural constructs that we pos�
sess. In Christian terms, we read the
gospel through a particular tradition.
Just as we have no access to univer�
sal truths freed from cultural par�
ticularity, so too our theology is also
not free from our tradition (which in
turn reflects our surrounding cul�
ture).

For some this is a reason for de�
spair. In fact, it is no more than a
description of our own human fini�
tude; as already emphasized, we are
creatures bound by space and time.
To escape a fragmented relativism,
we need not flee to a modernist epis�
temology that seeks certainty in a
particular method based on an un�
challengeable foundation. Rather,
our hope should be directed to God
and to His self�revelatory movement
towards us. We cannot escape our
particularity, but we have the assur�
ance that God will come to us and
encounter us in this particularity
just as he did with Israel, later in
Christ and now in the church as Spir�
it�led bearer of God’s continuing

2 7 Newbigin earlier notes that this means «the
transcendent God» (The Open Secret, 20).
28 Newbigin, The Open Secret, 20.
29 Newbigin, The Open Secret, 20.
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revelation. Thus, our faith is rightly
directed toward the Triune God and
not toward ourselves and our imper�
fect, albeit well�intentioned, methods.

What theology invites us to is
an ongoing discipleship where we
continually submit our understand�
ings to God’s revelation of Himself
in Scripture (primarily) and tradi�
tion (secondarily). With any human
task there are always dangers. Here
we have the danger of both under�
contextualization and over�contextu�
alization.

Over�contextualization is the
danger to which liberalism suc�
cumbed. In the drive to make the
gospel relevant, liberalism gave cul�
ture a privileged position over and
against Scripture and tradition. In
so doing, the gospel became prisoner
to every cultural wind. Under�con�
textualization, however, is no less of
a threat. This is the threat to which
the Judaizers fell victim. They bound
the gospel to one particular culture.
In so doing, they prevented it from
exercising its full force in the Gala�
tian community.

Under�contextualization is the
danger to which evangelicalism is
most prone. In its primitivist tenden�
cies, evangelicalism is ever in search
of becoming the first�century church.
Such an aspiration suffers from an
extremely truncated understanding
of God’s self�revelatory capacity.30

Ironically, in its noble desire to be
maximally faithful to Scripture, this

striving often limits the authority of
Scripture by not allowing it to speak
to today’s realities. Through a proof�
text approach, theology’s scope is lim�
ited to the issues raised (or thought
to be raised) in Scripture. In a world
where technology, modernist episte�
mology, capitalism, democracy, and
materialism fundamentally shape our
identity and our hopes, such an ap�
proach invariably leads to a very at�
tenuated form of Christian disciple�
ship.

CONCLUSION

In conclusion, we engage in theology
as an act of discipleship in response
to God’s continuing self�revelation
to us. We, as members of Spirit�
indwelled communities, listen to the
voice of the Spirit first and foremost
in Scripture and tradition. Our
listening, however, comes to us in our
cultural situation. The Reformed
notion of common grace gives us
reason for optimism that cultural
forms and systems all possess some
level of transcendent possibilities.
The privileged position of the
particularity of the gospel requires
us to grant it a privileged position
in the dialogical process of bi�
directional contextualization that
involves the articulation of the
gospel in already given cultural
symbols while integrating these
symbols into the Christian story.
Ultimately, theology is an
eschatological enterprise, a search for
God that will find its consummation
only at the second advent. It is this
hope that must guide and sustain all
meaningful theological reflection.

3 0 It also begs the question as to which first�
century church it seeks to become: the Corin�
thian church? The Laodicean church? The Gala�
tian church?



David Hoehner

Áîãîñëîâñêèå ðàçìûøëåíèÿ #5, 2005146

BIBLIOGRAPHY

Barth, Karl. Church Dogmatics, I.1, tr.
G.T. Thomson. Edinburgh: T. & T.
Clark, 1936.

Berger, Peter L. The Sacred Canopy,
Elements of a Sociological Theory of
Religions. New York: Doubleday,
1967.

Brueggemann, W. Theology of the Old
Testa�ment. Minneapolis: Fortress
Press, 1997.

Calvin, John. Institutes of the Christian
Religion, 2 vols., ed. John T. McNeill,
trans. Ford Lewis Battles,
Philadelphia: The Westminster Press,
1960.

Fee, Gordon D. The First Epistle to the
Corinthians. Grand Rapids, MI:
William B. Eerdmans Publishing
Company, 1987.

Greengus, Samuel. «Law: Biblical and
ANE Law,» The Anchor Bible
Dictionary, vol. 4, ed. David Noel
Freedman. New York: Doubleday,
1992. Pp. 242�52.

Grenz, Stanley J. and John R. Franke.
Beyond Foundationalism: Shaping
Theology in a Postmodern Context.
Louisville, KY: Westminster John
Knox Press, 2001.

Hart, Trevor. Faith Thinking: The
Dynamics of Christian Theology.
London: SPCK, 1995.

Metzger, B. The Canon of the New
Testament: Its Origin, Development,
and Significance. Oxford: Clarendon
Press, 1987.

Murphy, Nancey, Beyond Liberalism and
Fundamentalism. Valley Forge, PA:
Trinity Press International, 1996.

Murphy, Roland E. «Wisdom in the OT,»
The Anchor Bible Dictionary, vol. 6,
ed. David Noel Freedman. New
York: Doubleday, 1992. Pp. 920�31.

Newbigin, Lesslie, The Open Secret: An
Introduction to the Theology of
Mission, Rev. ed. Grand Rapids, MI:
William B. Eerdmans Publishing
Company, 1995.

Selman, M.J. «Law,» Dictionary of the
Old Testament Pentateuch, ed. T.
Desmond Alexander and David W.
Baker. Downers Grove, Illinois:
InterVarsity Press, 2003. Pp. 497�
515.

Tobin, Thomas H. «Logos,» The Anchor
Bible Dictionary, vol. 4, ed. David
Noel Freedman. New York:
Doubleday, 1992. Pp. 348�56.

Yeago, David S. «The New Testament and
the Nicene Dogma: A Contribution to
the Recovery of Exegesis,» The
Theological Interpretation of
Scripture, ed. Stephen E. Fowl,
Malden, MA: Blackwell Publishers,
1997. Pp. 87�100.



<<
  /ASCII85EncodePages false
  /AllowTransparency false
  /AutoPositionEPSFiles true
  /AutoRotatePages /All
  /Binding /Left
  /CalGrayProfile (Dot Gain 20%)
  /CalRGBProfile (sRGB IEC61966-2.1)
  /CalCMYKProfile (U.S. Web Coated \050SWOP\051 v2)
  /sRGBProfile (sRGB IEC61966-2.1)
  /CannotEmbedFontPolicy /Warning
  /CompatibilityLevel 1.4
  /CompressObjects /Tags
  /CompressPages true
  /ConvertImagesToIndexed true
  /PassThroughJPEGImages true
  /CreateJDFFile false
  /CreateJobTicket false
  /DefaultRenderingIntent /Default
  /DetectBlends true
  /DetectCurves 0.0000
  /ColorConversionStrategy /LeaveColorUnchanged
  /DoThumbnails false
  /EmbedAllFonts true
  /EmbedOpenType false
  /ParseICCProfilesInComments true
  /EmbedJobOptions true
  /DSCReportingLevel 0
  /EmitDSCWarnings false
  /EndPage -1
  /ImageMemory 1048576
  /LockDistillerParams false
  /MaxSubsetPct 100
  /Optimize true
  /OPM 1
  /ParseDSCComments true
  /ParseDSCCommentsForDocInfo true
  /PreserveCopyPage true
  /PreserveDICMYKValues true
  /PreserveEPSInfo true
  /PreserveFlatness true
  /PreserveHalftoneInfo false
  /PreserveOPIComments false
  /PreserveOverprintSettings true
  /StartPage 1
  /SubsetFonts true
  /TransferFunctionInfo /Apply
  /UCRandBGInfo /Preserve
  /UsePrologue false
  /ColorSettingsFile ()
  /AlwaysEmbed [ true
  ]
  /NeverEmbed [ true
  ]
  /AntiAliasColorImages false
  /CropColorImages true
  /ColorImageMinResolution 300
  /ColorImageMinResolutionPolicy /OK
  /DownsampleColorImages true
  /ColorImageDownsampleType /Bicubic
  /ColorImageResolution 300
  /ColorImageDepth -1
  /ColorImageMinDownsampleDepth 1
  /ColorImageDownsampleThreshold 1.50000
  /EncodeColorImages true
  /ColorImageFilter /DCTEncode
  /AutoFilterColorImages true
  /ColorImageAutoFilterStrategy /JPEG
  /ColorACSImageDict <<
    /QFactor 0.15
    /HSamples [1 1 1 1] /VSamples [1 1 1 1]
  >>
  /ColorImageDict <<
    /QFactor 0.15
    /HSamples [1 1 1 1] /VSamples [1 1 1 1]
  >>
  /JPEG2000ColorACSImageDict <<
    /TileWidth 256
    /TileHeight 256
    /Quality 30
  >>
  /JPEG2000ColorImageDict <<
    /TileWidth 256
    /TileHeight 256
    /Quality 30
  >>
  /AntiAliasGrayImages false
  /CropGrayImages true
  /GrayImageMinResolution 300
  /GrayImageMinResolutionPolicy /OK
  /DownsampleGrayImages true
  /GrayImageDownsampleType /Bicubic
  /GrayImageResolution 300
  /GrayImageDepth -1
  /GrayImageMinDownsampleDepth 2
  /GrayImageDownsampleThreshold 1.50000
  /EncodeGrayImages true
  /GrayImageFilter /DCTEncode
  /AutoFilterGrayImages true
  /GrayImageAutoFilterStrategy /JPEG
  /GrayACSImageDict <<
    /QFactor 0.15
    /HSamples [1 1 1 1] /VSamples [1 1 1 1]
  >>
  /GrayImageDict <<
    /QFactor 0.15
    /HSamples [1 1 1 1] /VSamples [1 1 1 1]
  >>
  /JPEG2000GrayACSImageDict <<
    /TileWidth 256
    /TileHeight 256
    /Quality 30
  >>
  /JPEG2000GrayImageDict <<
    /TileWidth 256
    /TileHeight 256
    /Quality 30
  >>
  /AntiAliasMonoImages false
  /CropMonoImages true
  /MonoImageMinResolution 1200
  /MonoImageMinResolutionPolicy /OK
  /DownsampleMonoImages true
  /MonoImageDownsampleType /Bicubic
  /MonoImageResolution 1200
  /MonoImageDepth -1
  /MonoImageDownsampleThreshold 1.50000
  /EncodeMonoImages true
  /MonoImageFilter /CCITTFaxEncode
  /MonoImageDict <<
    /K -1
  >>
  /AllowPSXObjects false
  /CheckCompliance [
    /None
  ]
  /PDFX1aCheck false
  /PDFX3Check false
  /PDFXCompliantPDFOnly false
  /PDFXNoTrimBoxError true
  /PDFXTrimBoxToMediaBoxOffset [
    0.00000
    0.00000
    0.00000
    0.00000
  ]
  /PDFXSetBleedBoxToMediaBox true
  /PDFXBleedBoxToTrimBoxOffset [
    0.00000
    0.00000
    0.00000
    0.00000
  ]
  /PDFXOutputIntentProfile ()
  /PDFXOutputConditionIdentifier ()
  /PDFXOutputCondition ()
  /PDFXRegistryName ()
  /PDFXTrapped /False

  /Description <<
    /CHS <FEFF4f7f75288fd94e9b8bbe5b9a521b5efa7684002000500044004600206587686353ef901a8fc7684c976262535370673a548c002000700072006f006f00660065007200208fdb884c9ad88d2891cf62535370300260a853ef4ee54f7f75280020004100630072006f0062006100740020548c002000410064006f00620065002000520065006100640065007200200035002e003000204ee553ca66f49ad87248672c676562535f00521b5efa768400200050004400460020658768633002>
    /CHT <FEFF4f7f752890194e9b8a2d7f6e5efa7acb7684002000410064006f006200650020005000440046002065874ef653ef5728684c9762537088686a5f548c002000700072006f006f00660065007200204e0a73725f979ad854c18cea7684521753706548679c300260a853ef4ee54f7f75280020004100630072006f0062006100740020548c002000410064006f00620065002000520065006100640065007200200035002e003000204ee553ca66f49ad87248672c4f86958b555f5df25efa7acb76840020005000440046002065874ef63002>
    /DAN <>
    /DEU <>
    /ESP <>
    /FRA <>
    /ITA <>
    /JPN <>
    /KOR <FEFFc7740020c124c815c7440020c0acc6a9d558c5ec0020b370c2a4d06cd0d10020d504b9b0d1300020bc0f0020ad50c815ae30c5d0c11c0020ace0d488c9c8b85c0020c778c1c4d560002000410064006f0062006500200050004400460020bb38c11cb97c0020c791c131d569b2c8b2e4002e0020c774b807ac8c0020c791c131b41c00200050004400460020bb38c11cb2940020004100630072006f0062006100740020bc0f002000410064006f00620065002000520065006100640065007200200035002e00300020c774c0c1c5d0c11c0020c5f40020c2180020c788c2b5b2c8b2e4002e>
    /NLD (Gebruik deze instellingen om Adobe PDF-documenten te maken voor kwaliteitsafdrukken op desktopprinters en proofers. De gemaakte PDF-documenten kunnen worden geopend met Acrobat en Adobe Reader 5.0 en hoger.)
    /NOR <>
    /PTB <>
    /SUO <>
    /SVE <>
    /ENU (Use these settings to create Adobe PDF documents for quality printing on desktop printers and proofers.  Created PDF documents can be opened with Acrobat and Adobe Reader 5.0 and later.)
  >>
  /Namespace [
    (Adobe)
    (Common)
    (1.0)
  ]
  /OtherNamespaces [
    <<
      /AsReaderSpreads false
      /CropImagesToFrames true
      /ErrorControl /WarnAndContinue
      /FlattenerIgnoreSpreadOverrides false
      /IncludeGuidesGrids false
      /IncludeNonPrinting false
      /IncludeSlug false
      /Namespace [
        (Adobe)
        (InDesign)
        (4.0)
      ]
      /OmitPlacedBitmaps false
      /OmitPlacedEPS false
      /OmitPlacedPDF false
      /SimulateOverprint /Legacy
    >>
    <<
      /AddBleedMarks false
      /AddColorBars false
      /AddCropMarks false
      /AddPageInfo false
      /AddRegMarks false
      /ConvertColors /NoConversion
      /DestinationProfileName ()
      /DestinationProfileSelector /NA
      /Downsample16BitImages true
      /FlattenerPreset <<
        /PresetSelector /MediumResolution
      >>
      /FormElements false
      /GenerateStructure true
      /IncludeBookmarks false
      /IncludeHyperlinks false
      /IncludeInteractive false
      /IncludeLayers false
      /IncludeProfiles true
      /MultimediaHandling /UseObjectSettings
      /Namespace [
        (Adobe)
        (CreativeSuite)
        (2.0)
      ]
      /PDFXOutputIntentProfileSelector /NA
      /PreserveEditing true
      /UntaggedCMYKHandling /LeaveUntagged
      /UntaggedRGBHandling /LeaveUntagged
      /UseDocumentBleed false
    >>
  ]
>> setdistillerparams
<<
  /HWResolution [2400 2400]
  /PageSize [612.000 792.000]
>> setpagedevice


