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Editors’ Note

For the twenty-first century American, knowledge must be generalized. Our imaginations 
are plagued with bland oversimplification topped off with light and wispy headlines; look 
no further than our polarized political forum and our sensationalized media. We settle for 
quick and easy when, in reality, we all know that the truth is much more complex and nu-
anced: often leaving us with more questions than answers. 

We do well to recognize where our culture has attempted to settle for an understanding of 
the truth that is too manageable and convenient. At the same time, relativism and post-
modernity are not the only alternatives to an overconfident rationality or an arrogant reduc-
tionism. Humility ought to be the first order of the day, followed by a relentless pursuit of 
the infinite God “in Whom are all the treasures of wisdom and understanding.” 

If we begin to recognize that truth comes from an infinite God, we can begin to appreciate 
the variety of ways in which it has been recognized and proclaimed by those who have gone 
before us [Estes, Poetry as a Means of Grace]. Moreover, we are more likely to carefully and 
diligently examine the timeless wisdom of revelation: truth that comes directly from the 
mouth of God as our sufficient rule of life [Schlaudt, Why Johnny Can’t Preach]. This humility 
is firmly cemented when we realize that complete knowledge of ourselves remains in many 
ways the most unattainable [Harp, Language and Identity], echoing the words of Jeremiah, 
“the heart is deceitful above all things, and desperately wicked: who can know it?” 

This issue owes a particular debt of gratitude to Dr. T. David Gordon for allowing us to 
review his most recent book, Why Johnny Can’t Preach. This review constitutes the first in-
stallment in our efforts to highlight the scholarship of Grove City College faculty. Future 
volumes of The Quad will include faculty submissions, published in successive issues for that 
year, thereby forming a sizable sampling of their contributions to academia. Next semester’s 
issues of The Quad will feature additional work by Dr. T. David Gordon. 

We are also pleased to announce our second annual cover art competition. We are request-
ing that artists and graphic designers submit four works, one corresponding to each of the 
four seasons, to The Quad. All works must be converted to a digital format and emailed 
to quad.submission@gmail.com no later than January 29, 2010. The winner will have his 
or her work featured as the cover art of the next four issues. Please refer to upcoming an-
nouncements or our website for further instructions on acceptable formats. Our regular 
submission deadline for articles, poems, and stories is January 21, 2009.

As always, this issue would not have been possible without the generous and faithful sup-
port of our staff, subscribers, and the administration of Grove City College. To Dr. Richard 
Jewell and Mr. Jeff Prokovich: we are continually appreciative of your commitment to our 
endeavors. To Dr. Vince DiStasi and the kind staff of the Crawford printing room: we are 
thankful for your gracious assistance in seeing to the successful publishing of our magazine 
time and again. To Dr. Messer: your encouragement and wisdom have been both a blessing 
and a joy. 

Happy Holidays and enjoy,

Volume 2, Issue 4, Summer 2009. The Quad is published quarterly by students of Grove City College 
and funded by the college. The works in this magazine, however, do not necessarily represent the views 
of Grove City College, the editors, the advisor, or the editorial advisory board. The editors are respon-
sible for the selection of articles; responsibility for opinions and accuracy of facts in articles published 
rests solely with the individual authors. The Quad grants permission for any original article to be photo-
copied for local use, provided that no more than 1,000 copies are made, are distributed at no cost, and 
The Quad is properly cited as the source.

Anyone may submit to The Quad. Submissions must be sent to quad.submissions@gmail.com. Include 
what department you are submitting to, year, campus mailbox number (or address) with your name 
and use 12 pt Times New Roman font, double spaced; when citations are necessary, use Chicago 
style. Any rejected submissions which are not returned will be destroyed. Accepted submissions may 
be withdrawn at any time. Anyone interested in writing a review should contact Managing Editor Phil 
Gruber (MEditor@quadmagazine.org) for review copies. Further guidelines for submissions are on our 
website, listed below.

The Quad is available online at www.quadmagazine.org

Justin R. Olson
Senior Editor

Hännah Schlaudt
Junior Editor
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Magic is not Medicine 

Dear Editor,

Phillip Gruber’s review of Powwowing was both a fascinating 

and mildly disconcerting read. I was unfamiliar with the 

practice, but it interested me greatly after I read his article 

about it. The author of the book clearly presents the prac-

tice in a positive light and is open to the spiritual nature 

of it. I would have enjoyed hearing more of Mr. Gruber’s 

thoughts on the actual practice. I had a few occur to me.

While this book is certainly a welcome shift from dog-

matic naturalism, the very nature of scientific medicine is 

to find mechanical and repeatable ways to cure diseases. 

Bringing in spiritual elements to such a study does not cre-

ate a mindset in which we are open to God’s gracious and 

healing hand, which must, by necessity, be extra-ordinary. 

Instead, it creates a mindset whereby we try to find sci-

entific spiritual solutions —repeatable and observable but 

non-natural. This is magic plain and simple—an attempt to 

control the physical world by finding out what rituals make 

certain spirits do certain things. Powwowing techniques 

have no root in either Scripture or the broad Christian 

tradition and more closely resemble animistic attempts to 

invoke spiritual powers for physical good.

Man’s desire for power and control is without bounds, 

hence the inevitable development of magic in human histo-

ry. The spiritual world is real, but the dangers of Christians 

dealing with it are clearly laid out. In retrospect, powwowing 

gives us an enlightening example of something that recurs in 

nearly every generation of modern Christianity. In popular 

evangelicalism today, there has been a proliferation of faith 

healers whose ministries promise results if Christians will 

do such and such. Many of these ministries can claim no 

more sophisticated or grounded interpretations of healing 

texts than can the powwowers. 

Regardless of Christianity’s internal debates as to 

whether the anointing of the sick is a sacrament or merely a 

proscribed practice, it is the Biblical and historic Christian 

way of seeking divine healing. Straying into animism and 

magic beyond this is dangerous. It leads us to think we can 

control God through better knowledge of rituals. God is 

larger and wiser than we are. Let us, like the servants we 

claim to be, follow his instructions, ask humbly for his heal-

ing, and then submit to his answer. Believing that somehow 

a different ritual or more exotic faith healer would give 

us a different result is to make God a mere force. Such a 

mindset can only lead to disappointment, frustration, and 

a loose grasp on reality.

Luke Juday

What the Bible Has To Say About Economics

Dear Editor, 

The essay Economics and Ethics [Winther] which appeared 

in your latest edition was a refreshing breeze of humanity 

coming from what I have perceived (perhaps unjustly) as an 

often cold and hard discipline. Well done, Miss Winther! 

She handled the government’s inflationary monetary poli-

cies in a clear and approachable manner. Her compassion-

ate argument, which highlighted how inflation hurts worst 

the very people money is often printed to supposedly assist, 

sparked the first passion for policy change that I have ever 

received from economics. 

This ties in to my chief praise for Miss Winther: the 

application of biblical principles to the realm of economic 

policy. I had never considered that the biblical mandate for 

just weights and measures applies to the Federal Reserve. 

It was the most edifying engagement with the economic 

discipline I have experienced.

continued on page 19

Letters to the editor
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I wanted poverty to be real to me, and that was one of the 

reasons I decided to study abroad in Mexico: I knew I 

would get my wish. I saw poverty. I looked it straight in the 

eyes, but a year later I’ve almost forgotten what it looks like. 

I’ve lost that wrenching in my heart. I turn up my nose when 

I see a broken-down home with the windows smashed in 

and trash in the yard. I glance in the other direction when a 

beggar cries out for cash, and brush away my guilt with the 

likely falsehood that he’ll just spend it all on drugs. 

When I first got to Mexico, I never gave to the poor; I 

just watched them. Every morning when I took the bus to 

school, I’d stare at them from my window—families camped 

out on empty patches of grass around the city. They hung 

their clothes on tree branches and nestled small collections 

of food near the trunk.  Sometimes the children would still 

be asleep, passed out while morning traffic whisked around 

them. What awaited them when they woke up was far from 

glorious, far from the childhood I experienced. When 

they arose from their prickly beds of dry grass they met the 

world as candy salesmen. They emerged, sent to the streets 

by their parents with bulging bags and a small pouch for 

money. Planting themselves on corners near busy streets, 

they scattered onto the road when cars stopped because of 

traffic or a red light. Each one of them selected a section 

of traffic, knocking on car windows, quiere chiclet? dulces?  If 

you sat in a coffee shop, big brown eyes came to your table, 

bag full of candy, and asked you to buy just one, or two 

pieces, por favor. When I first came to Mexico, I didn’t buy 

anything from them; I just watched them. I was impressed 

by the way Mexicans responded to these children—most 

broke out their wallets without a blink of an eye. I couldn’t 

say the same for myself; I just sat, spellbound. 

Halfway through my time in Mexico, I couldn’t take 

the pleading eyes anymore. I couldn’t take the strained 

voices. I remember lying in bed one night and deciding that 

the reservations I had about giving were not good enough, 

so I started giving. I exchanged five pesos for two pieces 

of Bubble Yum. I knelt down to drop whatever change I 

had into a Styrofoam cup. I handed over the granola bar 

I had been safeguarding in my purse to a woman dressed 

in rags sitting in a street corner. It didn’t always feel good. 

Sometimes I wondered if the people were taking advantage 

of my generosity. Sometimes I got lazy. I wanted to keep my 

money for myself so I could purchase gifts or memorabilia, 

and I turned my face from the needy. 

One day downtown, a little girl threw herself at me. 

Flinging her arms around me, she begged for money, 

and then fell to her knees, tears in her eyes. I barely even 

looked at her. I brushed her off. Walking away, I heard her 

whimper. I turned around. Her cry, her face, her eyes, still 

haunt me. Why didn’t I give her a little money and hold 

her a while? Wouldn’t I want someone to do the same for 

me? Instead I lived out the expectations of a white girl who 

had the soft padding of money in her pocket, caring little 

for what didn’t affect her. I didn’t even watch poverty this 

time. I ignored it. I pretended it didn’t have a face, eyes, 

and a hungry belly. 

In all honesty, I know I’ll never get it right. I am hu-

man, and there will be days when I subconsciously think 

that I am better than others, if only for the paper bills lin-

ing my wallet. But I am not going to guilt trip myself or 

make fixing my failures seem like a lost cause. I am here to 

provide a visual, an image to think of when I find myself 

in these situations. Helping someone may seem like an 

inconvenience, it may force me to step out of my comfort 

zone and interact with strangers, but it is worth the risk.  I 

cannot forget this little girl, or the many men, women, and 

children I encountered on the streets of Mexico. When I 

refLeCtions on poVerty
Julia anderson
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find myself hesitant to give, I must draw an image from my 

memory and remember those pleading eyes. Perhaps some 

of them took advantage of my generosity. Perhaps some of 

these children were actually from rich families. I have no 

way of knowing for sure, and it is not my place to make that 

judgment. I must give and not worry about my money fall-

ing into the wrong hands, for I risk keeping it from falling 

into the hands of someone who really needs it. Let us pause 

in life’s pleasures and count its many tears while we all sup sorrow 

with the poor . . . many days you have lingered around my cabin 

door, oh hard times come again no more. No more should the 

needy linger at my feet or plead with their eyes and receive 

nothing but a cold glance. Hard times come again no more, 

hard times come again no more. Q

After staring at their faces for four long months, the mountains of Mexico 
have far from lost their magic to me. I still dream of dancers, pozole, and 
Frida Kahlo paintings, longing for the day when I can return, regresar 
a México.  

witChdoCtor
BriTTany Foor

Dark dusty arms
  were anxiously arched, 
While cracked hands 
  held sublime maracas
Stringently crafted.
  and submissively shaken.
 This man was cursed 
   to call away ache
and weather irate as
  waves whipped and plunged.
Electric streak struck, 
     sand barraged in booms.

He defied all fate, 
  all fearfully formless—
Mask tusked and grotesque,
     the dancing man tripped, 
Matter harbinger of spirit,
    Heaven and hell fell away.
“I find I’m unfree 
  and bound as a fool;
The clouds do not
  care if I carry on. 
How could I have 
  been so deceived?”

So the storm swirled on 
  in a deep cerulean 
While his tanned back 
  sat barred to the setting sun.

Brittany Foor is tired of her books.  In Big Sea there’s a scene where 
Langston Hughes throws all of his books into the ocean. He moves to 
Paris and lives with a Russian ballerina; then he returns to the States 
with a monkey.
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Hitchhikers have always fascinated me. When I was 

young, I always asked my parents why we couldn’t 

give them a ride. Now, if my sense of caution didn’t intrude, 

I would still like to pick them up. I want to 

hear their stories. Truth be told, I’m jealous 

because hitchhiking has always seemed like 

an adventure to me. Over the summer, I 

took a few day trips to the Northern Califor-

nia coast. Along the winds of Highway 101, tucked into the 

countless curves of the coastline, are hitchhikers, “leather 

tramps.” Although we didn’t stop to offer any of them a 

ride (intruding caution, again), I was fascinated as always 

to imagine their stories—more fascinated, in fact, because 

I was thinking of Chris McCandless. He had hitchhiked 

this very stretch of highway, and I wondered if any of the 

older wanderers we passed had encountered him. Were the 

vagrants we passed merely shuffling along the road of least 

resistance, or were they, like Chris McCandless, striving to 

live passionately despite an easier, conventional road?

Into the Wild tells the story of McCandless, as researched 

by Jon Krakauer, after McCandless died in the Alaskan 

wilderness in the winter of 1992. Krakauer starts the book 

with the last chapter of McCandless’s life. For Krakauer 

and for the reader, the focus is not on end of McCand-

less’s story but on the why and the how of his life. Krakauer 

painstakingly retraces McCandless’s steps, interviewing his 

family, friends, and those he met as he tramped around 

the country. Of course, some conjecture is necessary in a 

posthumous biography, but as far as he is able, Krakauer 

presents McCandless as he lived breathed and resisted. The 

story that unfolds is one of a young man with “extravagant 

independence” and ideals, who refused to live in a way that 

was less than exactly in accordance with his convictions. 

McCandless was the son of prosperous parents in the 

Washington, D.C. area. His father worked for NASA, and 

McCandless had all the advantages of the wealthy. His old 

friends recall that McCandless was strange—the type of 

strange that meant his idea of a Friday night 

was sharing food and conversation with the 

homeless and prostitutes of the inner city. 

McCandless hated his parents’ wealth and 

had stopped giving or accepting gifts on 

principle. He was very intelligent, and after graduating with 

high grades from Emory University, McCandless told his 

parents he was going to take a trip around the country. 

They would never see him again. He donated all of his 

substantial savings to charity and took off to tramp around 

the continent, to live a life free of the confines of society 

and the burden of wealth. This trek took him eventually to 

Alaska, where he died alone in an abandoned bus. 

All accounts of McCandless from family and friends 

present him as a passionate, idealistic, and extremely self-

disciplined young man. He adhered to a rigid ethical stan-

dard and, inconsistently, expected others to do the same. 

Though he did not criticize the ethics of those he met on 

his journeys or of the men to whose works he adhered (Jack 

London and Leo Tolstoy, for example), he never forgave his 

father for living a double life with another woman when 

McCandless was very young. Both his parents and former 

employers testify that he was a hard worker and an enter-

prising youth. He was intelligent, likeable, and musically 

talented. One of McCandless’s closest friends relates that 

McCandless never could see the trees for the forest—the big 

picture was everything, and details of everyday life simply 

escaped his notice. His self discipline sometimes crossed 

into the realms of asceticism. During his travels, he seems 

to have reveled in the lack not only of comforts, but of 

necessities. If McCandless wasn’t living on the edge, he 

the ameriCan indiVidUaL
BriTTney Todd 

Into the Wild

Jon Krakauer

Anchor Books, 1996



8 auTumn 2009 

wasn’t living. He was an incurable idealist, fueled by the 

writings of authors like Tolstoy, Thoreau, London, Gogol, 

and Twain, and he lived the ideals spouted by those men 

more truly than any of them did themselves. McCandless 

was an aesthete, hungry for beauty and willing to go to 

extremes to find it. As Krakauer says, McCandless was a 

pilgrim, but united with his extreme idealism and need for 

aesthetic beauty was a pride as staggering as the passion 

that drove him. The result of this combination of passion 

and pride was the radically simple and adventurous way 

that McCandless both lived and died.  

In one chapter, Krakauer quotes Wallace Stegner’s 

book The American West as Living Space: “It should not be 

denied . . . that being footloose has always exhilarated us. 

It is associated in our minds with escape from history and 

oppression and law and irksome obligations, with absolute 

freedom, and the road has always led west.” Perhaps what I 

find most fascinating about McCandless’s story is the way 

that it unites in one living, breathing person this theme 

with which American authors, historians, and individuals 

have grappled. McCandless is in many ways the archetypal, 

legendary American, throwing caution to the wind in 

his journey West, a journey of independence and escape 

from conventionality. And McCandless did deliberately 

rid himself of convention as much as he could. When he 

entered the Alaskan wilderness, he gave his watch away, 

saying, as Krakauer reports, “I don’t want to know what 

time it is. I don’t want to know what day it is or where I am. 

None of that matters.” While he was briefly staying in Los 

Angeles on his tramping journey, McCandless worked at a 

McDonalds. The manager reports that McCandless hated 

wearing socks, and would rip off his dress code socks as 

soon as his shift was over. Even this adherence to conven-

tional standards was loathsome to him. During this time, 

he noted in his journal: “had to get a ID and a job but feels 

extremely uncomfortable in society now and must return 

to road immediately.” McCandless ignored and flouted 

laws, sneaking across the Mexican border in a canoe and 

lying to get back into the States. He was forced to abandon 

his car by the shores of Lake Mead when he ignored the 

established roads of the State Park. The works ofThoreau 

were his Bible, and civil disobedience was his duty. 

When McCandless took to the open road, he left be-

hind not only his family, friends, and career options, but his 

own identity. He referred to and introduced himself as Alex. 

As Krakauer writes, “No longer would he answer to Chris 

McCandless; he was now Alexander Supertramp, master of 

his own destiny.” This name change marked McCandless’s 

journey for what it truly was—a quest for autonomy. He 

would not use the name “Chris McCandless” again until he 

wrote a farewell note to the world as he lay on his deathbed. 

He travelled an isolato, entering society to socialize only 

when he felt the need. He developed relationships on his 

own terms. Alex Supertramp had no family and refused to 

make friends that would tie him down. Krakauer compares 

him to James Joyce’s artist as a young man: “He was alone. 

He was unheeded, happy, and near to the wild heart of 

life. He was alone and young and willful and wildhearted, 

alone amidst a waste of wild air and brackish waters and 

the seaharvest of shells and tangled and veiled grey sun-

light.” McCandless made friends as he moved across the 

States, but in each case he moved on, never looking back, 

never regretting his solitude. As he wrote in a letter, “The 

freedom and simple beauty of [life on the road] is just too 

good to pass up.” 

Krakauer pauses his narrative to give time to the many 

negative responses to McCandless’s story. Many have cited 

McCandless’s pride as the reason for his death, and they 

may be right. McCandless is quoted as saying as he entered 

the interior of Alaska with nothing but light gear, twenty-

five pounds of rice, and a shotgun, “I’m absolutely positive 

I won’t run into anything I can’t deal with on my own.” 

McCandless seems to have been the kind of person who 

seldom met with failure, both because he was extremely 

intelligent and gifted, and because he was determined and 

seldom accepted failure. He was therefore confident to a 

fault, and in a way, hubris caused his ultimate downfall. 

Krakauer acknowledges this, and also examines the accu-

sations that McCandless was just another naïve crackpot 

looking for romance in a landscape that is more brutal than 



The Quad 9

a stranger to it can realize. He considers the stories of oth-

ers who lived lives similar to McCanldess’s idealistic, no-

madic life. Krakauer finds it most appropriate to compare 

McCandless not to the mentally unhinged examples, but 

to Everett Reuss, an extreme aesthete described by Wallace 

Stegner as a youth “chanting his barbaric adolescent yawp 

into the teeth of the world.” Both McCandless and Reuss 

were American pilgrims—young men unafraid to tackle 

alone the quest for beauty and truth in opposition to the 

conventional world. 

One man who met Chris during his travels observed 

astutely, “Seemed like a kid who was looking for something, 

looking for something, just didn’t know what it was.” 

Krakauer hypothesizes that Chris’s “yearning, in a sense, 

was too powerful to be quenched by human contact,” and 

so he isolated himself, travelled alone, looking for some-

thing that would fill his passionate need. I understand  

that yearning to an extent, and as a Christian I believe his 

need was deep for human contact, something that only a 

relationship with God could fill. 

McCandless left a trail of broken hearts behind him, 

and I find this aspect of his life unjustifiable. He slipped in 

and out of communities as it was convenient for him, tak-

ing but not giving much back. McCandless’s lifestyle was 

painless only to him. The greatest instance of this is in the 

life of Rob Franz, a widower who befriended McCandless, 

and left the church after the young man’s death. He told 

Krakauer, “When Alex [Chris] left for Alaska, I prayed. I 

asked God to keep his finger on the shoulder of that one; 

I told him that boy was special. But he let Alex die. So on 

December 26, when I learned what happened, I renounced 

the Lord. I withdrew my church membership and became 

an atheist. I decided I couldn’t believe in a God who would 

let something that terrible happen to a boy like Alex.” Per-

haps a combination of McCandless’s pride and big-picture 

focus is the reason he never thought about the people he 

left behind. Krakauer forebears passing moral judgment, 

but in comparing my own convictions to McCandless’s, I 

find that this is perhaps the main point on which we would 

disagree.  

A man named Sleight is quoted as saying, “Everett was 

strange. Kind of different. But him and McCandless, at 

least they tried to follow their dream. That’s what was great 

about them. They tried. Not many do.” I am inclined to 

agree. I cannot bring myself to criticize the way McCandless 

lived his life, because I respect him for living genuinely, 

something I cannot often say about myself. That, perhaps, 

is another reason I have been so fascinated by hitchhikers 

(at least as I imagine them)—I am in awe of people who are 

unafraid to throw caution to the wind and live with deep 

conviction, and McCandless in particular has haunted me. 

I read Into the Wild while driving from Pennsylvania to Cali-

fornia, by way of the southwest, and I had no idea when I 

began that I would be seeing firsthand many of the places 

that captivated McCandless: the desert around Lake Mead, 

the vast expanses of Arizona, the Sierra Nevada, and High-

way 101 and the coast of northern California. I understand 

why he was so drawn to these western wildernesses—they 

draw out deep parts of oneself like no city or suburb ever 

could, and they make one yearn. I admire McCandless’s 

fearlessness as well, and his courage to be who he thought 

he needed to be, although I may disagree with him on who 

he needed to be. I would ask McCandless if I could, what 

good is a life lived in accordance with convictions that leaves 

everyone else out altogether? Why search for a truth that 

affects you alone? McCandless himself marked in his copy 

of Tolstoy that true happiness must be shared, and if that 

is true, I’m afraid he implicated himself on that account. 

Chris McCandless’s story is compelling for the passion and 

fearlessness with which he lived. I want to be more like 

that, but with a passion less isolated. In Into the Wild, Jon 

Krakauer presents an intriguing examination of the life of 

McCandless, provoking his readers to thought about the 

greater themes of American life and literature as well as 

their own convictions and lifestyles. Q

Brittney Todd is a junior English major, who is seldom seen without  faux 
pearl earrings, layered tee shirts, and a travel mug of coffee. She would 
love to have the grace of Ginger Rogers, the library from “Beauty and the 
Beast,” and the courage to kill spiders for herself.
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The heyday of Tinkertoys has come and gone.  This 

children’s toy, which for many years has provided an 

outlet for creative energy and served as a 

harmless, healthful diversion, has given 

way to more glamorous yet mindless tech-

nological games and gadgets. Ironically, as 

American culture is being weaned from 

the Tinkertoy it is simultaneously nurturing a generation 

of spiritual, occupational, relational, and doctrinal “tinker-

ers.” This assessment of American twenty-one to forty-five-

year-olds by Robert Wuthnow prompts Kevin DeYoung, 

author of Just Do Something: A Liberating Approach to God’s 

Will (Moody Publishers, 2009) to observe that “tinkering   

. . . means indecision, contradiction, and instability” (12).  

This general insight, with which he begins his book, may 

seem unrelated to the issue of God’s will. But DeYoung 

proceeds to assert that Christian “tinkerers” are products 

of a generation enjoying unparalleled freedom and suffer-

ing from tacit approval of postponed adulthood, and as a 

result, they are inclined toward a fundamental misconcep-

tion of what  it means to “find God’s will.” Because of this, 

DeYoung believes, Christians are “less fruitful and less 

faithful than we ought to be” (12).  In this succinct work, 

DeYoung assesses the roots and the fruit—or lack thereof—

of the “conventional” view of God’s will, outlining what he 

perceives to be the more biblical approach to finding God’s 

will: “the way of wisdom.”  DeYoung lays down a biblical 

foundation for a daring method of decision making that is 

motivated by a desire to pursue God’s will of sanctification 

and free of any misplaced dependence on extra-biblical 

expectations of glimpsing God’s providential plan for the 

future.  The range of DeYoung’s sources bespeaks depth of 

knowledge and breadth of research, and his work proves to 

be theologically substantial, practically applicable, cultur-

ally accessible and intellectually satisfying.

DeYoung refers several times to 

Gerald Sittser’s book The Will of God as a 

Way of Life: Finding and Following the Will 

of God.  In fact, he seems to rely so heavily 

on Sittser’s insights that one wonders why 

he felt the need to write another book on the subject. The 

answer to this hinges on the consideration of two aspects 

of the book: its purpose and its timeliness. Certainly, the 

“purpose” is made quite plain by the alternate title: How to 

Make a Decision Without Dreams, Visions, Fleeces, Impressions, 

Open Doors, Random Bible Verses, Casting Lots, Liver Shivers, 

Writing in the Sky, etc. This tongue-in-cheek description of-

fers an appropriate introduction to the tone of the book, 

and also an insight into what DeYoung is trying to do. “My 

goal,” he writes, “is not as much to tell you how to hear 

God’s voice in making decisions as it is to help you hear 

God telling you to get off the long road to nowhere and 

finally make a decision, get a job, and, perhaps, get mar-

ried” (14).

The pastoral element of the book is unmistakable, and 

it becomes obvious that for DeYoung, this goes far beyond 

an academic exploration of a biblical theology of God’s 

will.  His argument is driven by the practical concerns of a 

man immersed in ministry and in daily contact with the re-

ligious misconceptions of ordinary people. Because of this, 

DeYoung seems much more interested in addressing current 

misunderstandings of God’s will in a format both attractive 

and accessible to the average reader. In this respect he inad-

vertently takes the approach recommended by Dorothy L. 

Sayers—stressing the relevance of timeless biblical doctrines 

to the ordinary man.  Sayers emphasizes the need for this 

the way of wisdom
and the wiLL of god

Jordan roBerTs

Just Do Something

Kevin DeYoung

Moody Publishers, 2009
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in her essay “Creed or Chaos?”:

Teachers and preachers never, I think, make it 
sufficiently clear that dogmas are not a set of 
arbitrary regulations invented a priori by a com-
mittee of theologians enjoying a bout of all-in 
dialectical wrestling.  Most of them were ham-
mered out under pressure of urgent practical 
necessity to provide an answer to heresy.  And 
heresy is, as I have tried to show, largely the 
expression of opinion of the untutored aver-
age man, trying to grapple with the problems 
of the universe at the point where they begin 
to interfere with daily life and thought.  
(The Whimsical Christian, 41)

In light of DeYoung’s pastoral bent, the practical pur-

pose of his book becomes clearer: he is attempting to refute 

a “mini-heresy” regarding the will of God.

This raises the question of the book’s timeliness.  Aside 

from DeYoung’s more general concern regarding the mod-

ern preoccupation with discerning God’s specific “will of 

direction” or plan for one’s life (a relatively new concern, 

according to DeYoung, brought into prominence by the 

explosion of choice in an individualistic and fulfillment-

focused culture), DeYoung’s motivation for writing Just Do 

Something seems related to a particular incarnation of what 

he considers an unbiblical perspective.  Although he refers 

to it only once, DeYoung’s book follows closely on the heels 

of a book by John Elridge entitled Walking With God: Talk to 

Him. Hear from Him. Really.  DeYoung responds to Elridge’s 

subjective approach, which would have Christians “listen 

for God’s voice at every possible fork in the road” (53), with 

this question: “If there really is a perfect will of God we are 

meant to discover, in which we will find tremendous freedom 

and fulfillment, why does it seem that everyone looking for 

God’s will is in such bondage and confusion?” (54) He goes 

on to object that “expecting God, through our subjective 

sense of things, to point the way for every decision we face, 

no matter how trivial, is not only impractical and unrealis-

tic, it is a recipe for disappointment and false guilt” (54).  

Judging from the very recent publication of Elridge’s book, 

and from the subtitle of DeYoung’s own book (A Liberating 

Approach to Finding God’s Will), his decision to make his 

admittedly unoriginal insights available falls in line with 

the practical necessity that forged creeds.

Given the appropriateness of yet another book on 

God’s will in this specific situation, what is to be made of 

DeYoung’s assessment of what he terms “the conventional 

approach” to discerning God’s will, and his purportedly 

more biblical perspective?  Perhaps the idea of being preoc-

cupied with discerning God’s will of direction is not partic-

ularly striking to certain sub-groups within Christianity.  It 

is possible that in some circles of the success-driven, career-

oriented, strong-willed decision-making types, DeYoung’s 

analysis is simply not descriptive of the situation.  If such 

is the case, of what use are DeYoung’s insights?  Someone 

who doesn’t necessarily struggle with anxiety about discern-

ing God’s will might reasonably ask, “What about the rest 

of us?”  DeYoung presents his perspective in the context 

of a challenge to the chronically indecisive. But perhaps 

simply applying the most significant aspects of DeYoung’s 

position to the stereotypical driven individual will provide 

an adequate view of the degree to which his perspective 

on the will of God is universally applicable and not just a 

remedy for the timid, lethargic or indecisive Christian.

The primary objection DeYoung raises to the “conven-

tional approach” is that it focuses attention on non-moral 

decisions.  Although he deals only briefly with this issue in 

any explicit sense, near the beginning of the chapter entitled 

“Our Magic 8-Ball God,” other aspects of the conventional 

approach appear to be symptoms of this primary distortion 

in popular discussion of the will of God. The lust for fulfill-

ment, the timidity, the agony of facing limitless options, 

the cowardice and perfectionism—all things DeYoung high-

lights as reasons why so many Christians are hung-up on 

discovering God’s plan for their future—seem to flow from 

this fundamental preoccupation with nonmoral decisions.  

DeYoung implies this in the chapter, “A Better Way,” 

which constitutes a refreshingly biblical analysis of God’s 

will.  His application of Christ’s command to “seek first the 

kingdom”—as opposed to worrying about nonmoral issues 

of food, clothing, and financial security—is profound.  DeY-

oung points out several scriptures that describe the specific 

will of God for His people as essentially growth in holiness.  

This fundamental understanding of the revealed will of 
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God effectively shifts the focus from discovering the hid-

den agenda of a sneaky God towards the obedient pursuit 

of conformity to the image of God.  DeYoung’s summary 

of God’s will seems at first frustratingly vague: “Be holy like 

Jesus, by the power of the Spirit, for the glory of God” (62). 

But he soon demonstrates its applicability.  If DeYoung is 

correct, God’s will of desire (what He wants His creatures 

to be like) is his will of direction: the sanctification of the 

church. “[God] wants you to buy a house that will make you 

holy.  If you marry, He wants you to get married so you can 

be holy.  He wants you to have a job that will help you grow 

in holiness” (58).

Thus DeYoung proceeds to outline an approach to 

decision-making that revolves around the search for moral 

wisdom in scripture, the desire to glean moral wisdom 

from others, and the continual plea for moral wisdom from 

God.  It must be remembered that DeYoung is advocating 

“the way of wisdom as a way of life” (97).  This is difficult 

to swallow.  Indeed, as he says, it requires “us to drink 

so deeply of the scriptures that our heads and hearts are 

transformed so that we love what He loves and hate what 

He hates” (92).  This serves not only as a challenge to the 

indecisive, but as a check on the heedless, self-centered 

and success-oriented individual who has just as much of 

a presence in the American church.  If the way of wisdom 

would have the timid “just do something,” it would also 

imply that others may need to change directions and “just 

do something else.”  In this respect, DeYoung’s pastoral 

concerns are most appropriate:  “My fear is that of all the 

choices people face today, the one they rarely consider is, 

‘How can I serve most effectively and fruitfully in the local 

church?’”(36)  Community is essential. Indeed, DeYoung’s 

book would perhaps have benefitted from a more consistent 

emphasis of this very point, which is closely related to the 

media ecological issues he refers to in his chapter on “The 

Way of Wisdom” and is of similar universal concern.

Since pursuit of Christ-likeness in the biblical model 

is inseparable from Christian community, and since this 

pursuit constitutes the essence of God’s will (a perspective 

DeYoung argues ably), an approach to decision-making 

directed by a strong commitment to the local church would 

serve as a strong corrective to the thoughtlessly progressive 

and the introspectively passive alike, and counteract many 

of the negative effects of modern technological society.  To 

the degree that DeYoung’s book offers this profoundly 

appropriate response to spiritual individualism in decision 

making, any imbalance in his assessment of his audience 

is rendered inconsequential. Certainly, his concerns about 

apathy are valid, though aimed at a particular audience.  

And of course, in this short book he delivers only a cursory 

treatment of the topic.  But the heart of his message is bibli-

cal to the point of betraying a universal applicability and a 

profundity harkening back to Augustine’s famous dictum, 

“love God and do whatever you want.” I thought it was 

“love God and do what thou will,” which seems a bit more 

eloquent, though I could be wrong. Q

Jordan Peter Roberts is an indecisive, senior Christian Thought and 
English major. He has been perplexed by the question of how artistic 
expression can be subsumed in the pursuit of sanctification.

pUrity
rachel Werner

White waves crash on a sparkling shore

As clouds drift illumined, over the sky

The sun’s blinding brightness lends them his glow.

White water tumbling over a cliff head

Rushing, crashing, white flame in the light

A rainbow reminder—the sun is still there—

A gentler beauty of color in rain. 

She longs for white water 

To show herself bare to that piercing light

Of clarity, peace; but 

The raven still holds her, claws never releasing 

The bird will not die, his strength now increasing

She longs for the light; raven’s grasp never ceasing. 

As the seagulls caw back,

“She will never wear white.” 

Rachel Werner is a sophomore English major who likes anything that 
sparkles, and enjoys getting lost in Nathaniel Hawthorne’s forest.
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Whatever happened to the essayist? While many 

of contemporary literature’s poets and novelists 

publish pieces regarding their thoughts on their craft and 

their world, one would be hard-pressed to find a serious 

literary writer best known for his or her 

non-fiction explications. Eliot Wein-

berger, however, in addition to being one 

of America’s most creative living writers, 

also happens to work primarily as an 

essayist. His latest collection, Oranges and Peanuts for Sale, 

amasses some of his finest writings in the past few years, of-

fering readers a chance to experience Weinberger’s poetic, 

panoramic writing style through a diverse array of articles.    

Oranges and Peanuts for Sale has five main sections. The 

first, and largest section, contains Weinberger’s introduc-

tions to and reviews of various works by other writers. 

Weinberger displays extensive knowledge of modern poetry, 

including overviews and insight on everyone from George 

Oppen to Gu Cheng, and usually going more obscure from 

there.  Any fan of contemporary letters with a penchant for 

the avant-garde will love his offerings, and even if one has 

no idea who Vincente Huidobro is (I didn’t), Weinberger’s 

essays may be just as intriguing. These introductions have 

an anecdotal feel, eschewing the usual dry analysis of sup-

posedly important lines from a disinterested scholar for 

personal narratives from a man who actually knew the 

poets. He is interested in Oppen’s poetry, but even more 

so in Oppen himself: “Though his poems rarely had any 

humor, he himself was funny, and he would punctuate 

wisecracks with a bobbing of his prominent eyebrows that 

were identical to Groucho Marx.” Thus, Weinberger gives 

his readers a real look into the artistic life of some of the 

century’s most eccentric writers. Gu Cheng “was always 

seen wearing a tall cylindrical hat that had been made 

from the leg of a jean,” and, during their meeting in 1992, 

Weinberger recalls “somewhere in the evening, Gu Cheng 

left for the bathroom, and as soon as he was out of sight, 

Xie Ye [Cheng’s wife] turned to me and 

said, ‘I hope he dies.’”

Section I also includes some more 

general pieces on another of Weinberger’s 

areas of expertise: ancient Chinese verse. 

His overview of poetry in the T’ang dynasty highlights some 

of the important poets and themes of the era, and his essay 

“Inventing China” simultaneously explains the history of 

Chinese translations to English and how these translations 

affected almost all twentieth-century verse. Weinberger 

rounds out the section with a short biography of New Di-

rections founder James Laughlin IV, a review of poems by 

Hans Faverey that mainly involves juxtaposing lines of Fav-

ery’s verse with excerpts from ancient Greek philosophers, 

and a retelling of how Samuel Beckett somehow managed 

to translate a comprehensive anthology of Mexican poetry 

into English without actually knowing Spanish. 

Section II consists mainly of Weinberger’s spiraling 

thoughts on miscellaneous topics vaguely related to travel 

and visual arts. In the essay from which the book get its 

title, Weinberger muses on an Anton Bruehl photograph, 

by giving an imagistic discussion on the foods pictured in 

the photograph and essentially ignoring the piece itself: 

“The peanut is mysterious. It is small, with leaves on the 

top and flowers on the bottom . . . An orange is green, 

and only turns when orange when the weather cools. The 

color is named after the fruit; the fruit is not named after 

the color.” The section also contains an essay each on 

Mitch Epstein’s photography, questions concerning death, 

eLiot weinberger:
essayist, aesthete, and interpreter

Joseph reTucci

Oranges and Peanuts for Sale

Eliot Weinberger

New Directions Books, 2009
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and the linguistic equivalents of the origins of the color 

blue: “Go far back enough and Africans, in the European 

languages, are blue. Ravens, in the Icelandic sagas, are blue 

. . . Questioned by an anthropologist, a Huichol shaman 

identified Pantone 301C as the blue that is sacred.” 

Weinberger sounds a bit more like a specialized po-

etry critic in Section III, but he is right at home here, as 

he is both an avid poetry translator and, as proclaimed 

by the magazine Rain Taxi, “a poet’s prose writer.” The 

first piece of this section, “Poetry is News,” analyzes the 

political commentary—and lack thereof—within the works 

of contemporary poets, and “The Post-National Writer” 

covers various living writers’s responses to a new, globalized 

literature. Perhaps the most interesting piece of the section, 

is “Anonymous Sources,” in which Weinberger struggles 

with the fidelity of translated poems and the generally lousy 

relationships between writers and their translators; toward 

the end, he asserts that translation is its own separate genre 

of literature: “Everything worth translating should be trans-

lated as many times as possible, even by the same translator, 

for you can never step into the same original twice. Poetry 

is that which is worth translating, and translation is what 

keeps literature alive.” 

Weinberger’s political writings are located in Section 

IV, but he generally misses his mark in this segment. “The 

Arts and the War in Iraq” provides a short but intriguing 

piece of optimism for the distribution of opinions through 

the internet, and “The United States of Obama,” besides 

predicting the President’s win before it actually happened 

(the essay itself was written in June 2008), mostly just points 

out the obvious weaknesses of Obama’s then-competition, 

Clinton and McCain. These articles lean a little too hard 

to the polarized-left, but Weinberger manages to offer 

some wisdom in them nonetheless. “What I Heard About 

Iraq in 2005,” however, is much more difficult to justify. 

At 32 pages, the piece occupies more space than any of 

the other essays and consists only of short paragraphs, all 

beginning with “I heard” and continuing with a quote or 

statistic about the war. Even for someone who shares his 

disgust regarding certain aspects the war in Iraq and the 

Bush administration, the essay’s faux-objectivism belabors 

the point for an unnecessary number of pages. Weinberger 

attempts to offer realism by objectively stating what he 

heard, but he quite clearly has selective hearing. I would 

have much rather have heard what Weinberger actually said 

about Iraq in 2005 than what he supposedly “heard” about 

Iraq in 2005.

The fifth section isn’t really a section proper, but one 

journal-poem entitled “A Journey on the Yangtze River.” 

This piece laconically lists dates and places while juggling 

Weinberger’s own lines (“I woke at dawn in a cold bed, 

terrified by a nightmare / One more night’s sleep in this 

drifting life”), those of others (including Chuang-Tzu, Su 

Tung-p’o and Lu Yo), and the occasional apocryphal story 

concerning a girl’s crab-pinching punishment as a result of 

her grandmother’s gluttony toward crustaceans. This piece, 

while somewhat inscrutable, ends the collection tastefully 

with Weinberger’s characteristic combination of personal 

insight and impersonal ambiguity.  

Weinberger strikes a rare balance for a non-fiction 

writer. He often covers unusual topics and seems to disap-

pear into the background as he highlights the beauty of his 

subject. Yet, with a technique as sweeping and an intellect 

as expansive as Weinberger’s, the reader cannot help but 

notice the man behind the essay; his skill shines too brightly 

to remain hidden. Thus, as has been the case for the great 

essayists of previous eras, readers can enjoy the wealth of 

information and opinion available in Weinberger’s articles, 

but it is Weinberger’s own persona and style that truly al-

lows these essays to amaze and delight. Q

Joey Retucci is a junior English major.
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“What was the sermon about?” is a simple question my 

dad likes to ask his children at lunch on Sundays. 

Sermons today are so poorly constructed and presented, 

however, that this question is difficult and frustrating to 

answer well. This experience isn’t limited to my family but 

afflicts the entirety of the Western church. The Prince of 

Preachers, C. H. Spurgeon, has no true heirs today. Believ-

ers are leaving church Sunday after Sunday, perplexed and 

confused by the sermons rather than enlightened and 

encouraged in truth. 

Dr. T. David Gordon’s most recent book, Why Johnny 

Can’t Preach, provides an incisive look at some problems 

with much of contemporary preaching.  He argues that per-

haps poor preaching in most churches today (particularly 

in the Reformed circles where his personal 

background lies) is the product of our 

culture’s value shifts for media in the 

last century, from valuing the eloquent 

and the significant to instead delighting 

in the rambling and the trivial. The last few generations 

have grown up with media innovations (television, the tele-

phone, and most recently, the internet) readily available for 

expediting communication.  Dr. Gordon argues that the 

habitual uses of these media have resulted in significant 

loss of various habits essential to good preaching: close 

reading and eloquent composition. 

The first of these habits lost to modern preachers, Dr. 

Gordon notes, is the skill of reading. Or perhaps more pre-

cisely, the practice and skill of close reading. His argument 

is this: our culture, with the developments of television and 

the telephone, has ceased to be a primarily text-based cul-

ture. The value of the written word has decreased—written 

communication is more taxing and cumbersome than a 

televised report or a quick phone call. As the written word 

is becoming decreasingly necessary, people are growing 

careless in their handling of words, and in their reading 

and interpretation of text-based literature. Dr. Gordon 

writes,

We scan for information, but we do not ap-
preciate literary craftsmanship. Exposition is 
therefore virtually a lost art. We don’t really 
read texts to enter the world of the author and 
perceive reality through his vantage point; we 
read texts to see how they confirm what we 
already believe about reality. (49)

As a result, most preachers are less than adequately 

trained to interpret and handle the most important 

Word adequately, and congregations are done a disservice. 

Preachers today are becoming “historical midgets” (as Dr. 

Gordon quips) in the ranks of the faithful because their 

reading habits are inadequate for skilled 

handling of Scripture.  Dr. Gordon urges 

pastors to fight this weakness by becom-

ing students of great literature, especially 

poetry; by honing their close reading skills 

they might serve their fellow saints, and do justice to the 

Word of truth. 

Dr. Gordon further observes that most preachers today 

have nearly lost the ability to compose their thoughts in 

conversation and in writing, and as a result their sermons 

suffer. The cultural shift away from written media, he 

observes, has squelched face-to-face conversations and the 

art of thoughtful correspondence. Consequently, when a 

preacher composes his sermon and presents it to his hear-

ers, he is likely to fall into the habits formed by telephone 

communication—rambling thoughts about the inconse-

quential, trivial observations, and inadvertently ignoring 

the body language and atmosphere of his congregation. 

Unintentionally, he will be inattentive, perhaps prolonging 

an already-trivial sermon, much to the discomfort of those 

listening. 

These observations are a precise diagnostic of this aspect 

Why Johnny Can’t PreaCh
hännah schlaudT

Why Johnny Can’t Preach

T. David Gordon

P & R Publishing, 2009
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of the troubling state of preaching in our age. Dr. Gordon 

has, in a very short book, managed to write a very thought-

provoking, challenging evaluation of what has gone wrong 

with modern preaching and what must be done to rescue 

congregations from being served stagnant, shallow water 

week after week.  His points are conclusive and well-argued, 

and left me with much to chew on and try to apply—though 

I don’t intend on preaching myself, I was convicted about 

how much I am allowing media trends and laziness to influ-

ence how I read and process the Scriptures. 

This book is not stuffy or overly-academic in the least. 

Dr. Gordon’s tone is easy-going and chatty (although per-

haps too chatty at times), making this an easy, profitable 

read for laymen and scholars alike. Not every parishioner 

will be interested in the troubles with sermonizing today, 

but every parishioner who reads this will come away with 

a hearty respect for a good sermon and likely challenged 

in assumptions long held about the good of technology. 

Wonderfully typical of anything by Gordon, the more 

thoughtful, old fashioned methods of communication are 

extolled and serious questions are raised about modern-day 

values. 

Dr. Gordon’s chapter on sermon content—while 

an excellent argument for richer, meatier sermons and 

laying down some very practical guidelines to help achieve 

that end— somewhat distracted from his main argument. 

Though the chapter is an excellent summary of the essen-

tials to preaching a gospel-centered sermon, its connection 

to Dr. Gordon’s larger theme of the effects of technology 

and modern media on preaching today was shaky. The 

chapter felt somewhat like an eloquent interruption. Per-

haps this is a bigger topic than he had space to sufficiently 

discuss in a mere chapter—it could have been better as an 

appendix, or best of all, a separate book. 

Why Johnny Can’t Preach is a solid and thoughtful 

analysis of some of the troubles plaguing pulpits today. He 

observes some significant issues in modern preaching (par-

ticularly in Reformed circles) and pinpoints some troubling 

causes for these trends. Every pastor or teacher of the Bible 

ought to wrestle with these issues and be soberly aware of 

the tendencies noted in this book. Should a pastor heed Dr. 

Gordon’s warnings regarding these issues, his congregation 

will be well served. Q

Hännah Schlaudt can’t wait to be old. Old ladies can get away with 
anything—matchmaking, imaginary friends, baking sumptuous desserts, 
scorning technology, and being forgetful. Sunday afternoons are some-
times old lady practice time.

an eLderLy, prUdish engLishman Visits waL-mart
henry yukevich

I strolled into Wal-Mart the day before yesterday and spoke the word UNBEATABLE to myself every time I saw it 

written on a price sign.

Undershirts, 5.99, Unbeatable.

DVDs, 6.89, Unbeatable.

Rice Crispy Treats, 2.99, Unbeatable.

Though I liked it not, when I exited the store I felt as though my heart slowly pulsed to the rhythm 

of that word—unbeatable, unbeatable.

And I thought, was it not indeed unbearable.

Henry Quentin Yukevich is a junior English and philosophy major who loves skateboarding, girls with dark hair, and the Pittsburgh Steelers.  He 
believes that the two greatest things about England are Shakespeare and Iron Maiden.  He enjoys reciting the world’s shortest poem, entitled Fleas.  
Adam had ’em.
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We find in Charles Grosvenor Osgood’s delightful 

little book, Poetry as a Means of Grace, a refreshing assertion 

that poetry can provide spiritual enrichment to the soul. 

Originally delivered as the 1940 Levi P. Stone Lectures to 

students entering Princeton Theological Seminary, it ap-

plies to a much wider audience. Osgood writes not only 

to seminarians, but to “all young people who wish to keep 

themselves articulate and to insure the perennial flow of 

their springs of spiritual life against the drouth [sic] of 

routine in business or profession.”1 He explicitly states his 

intention:

In what ways can literature, particularly 
poetry, serve to refresh and fortify us in the 
daily and weekly round of professional duties? 
What, and how, and why shall a minister read 
to keep himself fit for the service of his high 
calling? Or for that matter, any man who has 
committed himself to a life of active mind and 
spirit? This question will be the referee of all 
that ensues herein.2

 To avoid confusion, we must before we advance 

clarify the title of Osgood’s book. By poetry, he means 

all creative writing, especially but not exclusively poetic 

verse: literature, in other words. In suggesting poetry is a 

means of grace, he means grace in a general sense, not the 

particular grace officially recognized in any religious sacra-

ment. Poetry—that is, literature—is a means of general grace, 

of spiritual enrichment. It makes sense that Osgood first 

presented these lectures to seminary students; he argues 

that the study of literature cultivates the necessary skills for 

effective preaching. Grove City College’s own Dr. T. David 

Gordon expounds: “Osgood did not argue that poetry is a 

1 Charles Grosvenor Osgood, Poetry as a Means of Grace (U.S.: Princ-
eton University Press, 1941), 3-4.
2 Osgood, op. cit., p. 3.

means of grace in the technical, theological sense; rather, 

he was giving lectures to seminarians on how to prepare 

for their profession, and his thesis was that the sensibili-

ties necessary to preach well were best shaped by reading 

verse.”3

Osgood posits that we must learn to distinguish among 

three different kinds of literature (and, as we will see, he 

helpfully explores some distinguished suggestions of his 

own). The first is current literature, books that have not 

had the chance to undergo the test of time. “Beware of 

literary furores!”4 warns Osgood, urging us to consider 

what we would not give to redeem the time spent reading 

current literature; after all, T.S. Eliot reminds us that “it is 

just the literature that we read for ‘amusement,’ or ‘purely 

for pleasure’ that may have the greatest and least suspected 

influence upon us. It is the literature which we read with 

the least effort that can have the easiest and most insidious 

influence upon us.”5 The second is literature that survives 

as antiques. These are documents significant to us primar-

ily for their insight into the world of their time. They have 

3  T. David Gordon, Why Johnny Can’t Preach: The Media Have Shaped the 
Messengers (U.S.: P&R Publishing Co., 2009), 100. Gordon, incidentally, 
agrees. He suggests that one of the reasons the late James Montgomery 
Boice and his successor Dr. Philip Ryken have been so monumentally 
successful in their preaching ministry at Tenth Presbyterian Church in 
Philadelphia is that they both studied English literature, which helped 
them developed “those sensibilities that make one a good expositor, and 
therefore a potentially good expository preacher.” Gordon posits three 
sensibilities necessary for effective preaching, all of which the study of 
literature cultivates: the sensibility of the close reading of texts, the sensi-
bility of composed communication, and the sensibility of the significant. 
He goes on to say, “I still tell every incoming freshman at Grove City 
College who plans to major in religion…that if he intends to go to divin-
ity school and become a minister, he should not major in religion but in 
English literature.” This is because Gordon believes with Osgood that 
“clergy would be more competent if they developed the habit of the close 
reading of texts by studying verse” (ibid., 100-102).
4 Op. cit., p. 11.
5 T.S. Eliot, “Religion and Literature.” From Selected Essays, 1917-1932 
(New York: Harcourt, Brace, 1950), 26.

Poetry as a Means of GraCe
Tyler esTes
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a considerable permanence to them, “yet they date.”6 The 

third kind of literature is timeless, perennial, unrestrained 

and yet enhanced by cultural, societal, temporal, ethnic, 

national, and spactial barriers. “Literature of this sort, and 

such only, I commend to your lifelong contemplation.”7

 What makes Osgood’s recommendation unusual 

is its specificity. His suggestion is simple: find one author 

from this third category of literature, one great poet, and 

learn him. Learn him deeply and intimately, through close 

reading and meditation. Read him. Reread him. Commune 

with him, frequently and daily. How will we know whom to 

choose? Osgood suggests choosing him

as friends are chosen, less by deliberate selec-
tion than by natural congruence . . . Let this 
author be one who is in your case congenial 
and responsive. Think of him daily in odd 
moments. Read a bit of him as often as you 
can, until at least parts of him become part of 
yourself. Do not consult other books or people 
by way of explaining him any more than you 
can help. Know him first of all. Let him explain 
himself. What you thus come to know in him 
will every day seem new and fresh; every re-
course to him brings forth new thought, new 
feeling, new application, new aspects of things 
familiar. He becomes an antiseptic against all 
the agencies that tend to make life sour, stale, 
insipid.8

Osgood’s own treatment of language uplifts the soul, 

but he of course does not consider his book an end in 

itself. It always points to greater poets. He uses the final 

100 pages to wing his flighty abstractions down to earth, 

introducing us concretely, formally, and yet intimately with 

four great poets of his recommendation. All of these poets 

fit his prescribed sevenfold criteria: “The poet of our choice 

. . . should be focal and encyclopedic, inexhaustible, a true 

humanist, a singer, a breeder of poetry in others, and a 

thorough master of his craft.”9 Like Virgil, Osgood guides 

us through the depths and breadths of Dante, Spenser, 

Milton, and Johnson. He provides biography enough to 

6 Osgood, op. cit., p. 11.
7 Op. cit., p. 12.
8 Op. cit., p. 22.
9 Op. cit., p. 32.

acquaint us with these poets’ lives and introduces their 

poetic greatness in terms concrete and meaningful; we get 

the sense that we are in Osgood’s home with these men. 

He invites us to get to know his acquaintances, to make his 

friends our own.

Throughout his book, Osgood demonstrates a superb 

ability to condense and enumerate otherwise difficult 

concepts. In a conveniently numbered list, for example, he 

suggests the positive effects of such a life-long camaraderie 

with a great poet. “The deepest effects certainly are indefin-

able,” he admits. “They operate in those abysmal depths of 

personality which are still a mystery though a tremendous 

fact.”10 Among those observable results from such “peren-

nial association” with a great mind, he offers and elaborates 

on the following.

First, improved elegance and authenticity of style: Our 

style in speech and writing cannot help but grow “stronger 

and purer under the influence of a great poet, while . . .  

becom[ing] more distinctively and peculiarly [our] own.”11 

Pedagogy by example is often most effective.

Second, strengthened faith: Osgood observes that 

sacred literature and secular literature are not contradic-

tory. Where some are nervous about the rise of science and 

worry about spiritual disaster from excessive pressure of the 

World, “literature provides that air and expanse, lending 

fullness and substance to one’s faith, authenticating and 

expanding it to include all comprehensible things within 

its compass.”12

Third, spiritual sophistication: Lending us vicarious 

experience, literature “expends the range of vision, intel-

lectual, moral, spiritual; it expands the compass of our 

sympathy; it sharpens our discernment; it corrects our ap-

praisal of all things.”13 

Lastly, greater appreciation of beauty in all things. 

Here, perhaps, we find Osgood’s most captivating defense 

of poetry:

10 Op. cit., p. 13.
11 Op. cit., p. 14.
12 Op. cit., p. 15.
13 Op. cit., p. 18.
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I think that no other secular agent so well 
serves the needs of the greatest number as 
great literature, particularly great poetry. For 
great poetry embodies and illustrates and 
fulfills all requirements of order, proportion, 
and the appropriate and fitting—what the 
old critics used to call decorum. Its medium 
is language, the same as the medium of the 
preacher’s or teacher’s art. It deals, like the 
other arts, with Nature and human life, just 
as profoundly as they, and more explicitly. It is 
directly concerned with cause and effect, with 
act and consequence, with passions high and 
low, with the beautiful and ugly possibilities in 
human relations. Furthermore it exercises that 
strange power which it shares with the other 
arts, a power of intimating truth irreducible 
to mere words, a power more convincing than 
argument, more direct than statement, more 
compelling than proof.14

Here we are reminded of Longinus: 

For it is not to persuasion but to ecstasy that 
passages of extraordinary genius carry the 
hearer: now the marvelous, with its power to 
amaze, is always and necessarily stronger than 
that which seeks to persuade and to please.15

The arguments Osgood makes for daily and in-
timate communion with a great poet are persuasive. 
The results of such communion are believable and de-
sirable; Osgood speaks from both personal experience 
and researched study. However, the moments wherein 
he really shines—in which we are most profoundly 
moved—are his apologies for poetry. His demonstra-
tion of, more than his argument for, the enriching 
power of literature captivates us. His sublimity moves 
us to ecstasy; his poetry bestows on us grace. Think, 
then, what a greater poet might do. Q

He loves Scrabble and hopes to make the big time.

14 Osgood, op. cit., p. 20.
15 Longinus, “On the Sublime.” From Criticism: Major Statements (eds. 
Charles Kaplan and William David Anderson, Boston, MA: Bedford/
St. Martin’s, 2000), 48. 

Letters to the Editor, continued from page 4

So, once again, thank you. This review immediately 

whetted my appetite for more. It produced a hunger for 

more biblical discussions of government policy, and for 

more discussions of how the Bible applies to the market. 

For, if as Miss Winther posits that, “while the purpose of 

policy is not to sanctify the citizens, it should never dis-

courage biblical behavior.” (17) The same standard should 

apply to the market, ought it not? The bible warns us again 

and again about the sharp temptations wealth will bring. It 

warns us about the temptation to store up earthly treasures, 

instead of heavenly ones. The market should, therefore, 

seem to have the responsibility to seek what is best for 

people in what they sell, how they market it, and at what 

price. I look forward with great anticipation to the work 

Grove City students will put into the commonly ignored 

discussion of the biblical principles for market conduct. 

Keep at it.

  

John Hayward
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Rift in Place

In several dramas Shakespeare employs the two-world 

structure of what Northrop Frye calls the “normal 

world” and the “green world”.1 As one might guess, Shake-

speare’s “normal world” recalls the realm of civilization—a 

place grounded in reason and order. The “green world,” 

contrarily, is often very irrational and disorderly; yet, this is 

where the comedic action is rendered. After everything is 

wrapped up, the heroes or heroines are thereafter returned 

to the normal world. “In all these comedies,” Frye writes, 

“there is the same rhythmic movement from normal world 

to green world and back again.”2 These two-world structures 

may be found in such works as The Winter’s Tale, The Merry 

Wives, and As You Like It.

Perhaps the most memorable of these comedies is A 

Midsummer Night’s Dream. There is a special eternality to 

this dichotomy of the Athenian world and the fairy forest. 

The question may be raised: why, out of the several two-

world plays, does this one reign popular? What makes this 

drama so enchanting? The reason is simple: by setting the 

scene in Athens, the narrative is aggrandized to mythical 

proportions. No longer are “the normal world” and “the 

green world” merely respective visions of order and disor-

der; by their proximity to Classical culture, they assume 

the duality of the Apollonian and the Dionysian. Apollo, 

the sun god, represents the world of ideals and the created 

order. Dionysus, contrarily, is the god of revelry and chaos.3 

Now this chasm between order and disorder in the “normal 

1  Northrop Frey, Anatomy of Criticism (Princeton: Princeton University 
Press, 1957), 182.
2  Frey 182. 
3  Nietzsche, Friedrich, The Birth of Tragedy (New York: Dover Publica-
tions, 1872), 2-4.

world”/ “green world” dichotomy carries divine language; 

their disparity is exaggerated by the magnitude of these 

mythoi. Without a bridge character—some equally com-

prehensive force—this chasm creates a rift in place: these 

worlds must be unified or else remain alien to each other. 

The following study will elucidate Robin Goodfellow’s role 

(hereafter “Puck’s”) as the aforementioned bridge character 

by establishing both his Apollonian and Dionysian qualities 

and confirming his dual-function as character and chorus.

Before proceeding, the author must admit the pres-

ent problem: these terms need secondary clarification. 

The Birth of Tragedy, Friedrich Nietzsche’s famous study of 

ancient Greek theater, is the obvious vehicle for this effort. 

Nietzsche’s complex exploration of this timeless duality 

gives name and structure to the opposition. Hopefully his 

exposition will bring clarity to confusion and only bolster 

the legitimacy of this developing hermeneutic. 

Dreamer and Drunkard

At the beginning of his study, Nietzsche names two 

phenomena analogous to the Apollonian and Dionysian 

realms: “dreams and drunkenness.”4 According to Nietzsche, 

the Apollonian vision is the dream of the ideal: “freedom 

from the wilder emotions, that philosophical calm of the 

sculptor-god.”5 Likewise, the Dionysian is relayed analogi-

cally through drunkenness; that is, the revelry of the inebri-

ate mirrors the ecstasy of the “Dionysian festival.”6 One can 

see how these distillations fairly describe the dual worlds of 

A Midsummer Night’s Dream. Athens is a world of competing 

4  Nietzsche 1. 
5  Nietzsche 3. 
6  Nietzsche 12.

the Unity in robin goodfeLLow
Josh mayo

“What, a play toward? I’ll be an auditor – 
An actor, too, perhaps, if I see cause.” – Puck, III.i.67-68
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dreams and constructs: the bed both of lovers and foul 

marital law. Oppositely, the forest may be characterized as a 

realm of drunkenness and chicanery. The spirits make for 

merry sport when the Athenians penetrate their perpetual 

festival. The outrageous conclusion is plain: the harmony 

of Puck’s Apollonian and Dionysian qualities necessitates 

his phenomenal duality as dreamer and drunkard.

To establish Puck as dreamer, the nature of the dream 

itself must first be clarified. The Apollonian dream is a cre-

ated order—a reasonable construct by which one regulates 

or structures. Nietzsche calls it an “appearance of appear-

ance”; in other words, a creation of form and coherency.7 

Throughout the play, Puck is considered an agent of order; 

he represents the underlying sense of how things should be. 

Of all the characters (including Oberon), Puck is the pri-

mary mover. He brings about the comedic action through 

his humorous use of the love potion. The eventual order 

rises like Apollonian mist out of the essential disorder of 

the Dionysian forest world. The audience is left surprised 

that such fortune for the characters could be found in so 

wild a place.

From Puck’s epilogue we glean two of his dominant 

virtues—mending and truth-telling:

Gentles, do not reprehend.
If you pardon, we will mend.
And as I am an honest puck,
If we have unearned luck
Now to ’scape the serpent’s tongue,
We will make amends ere long,
Else the puck a liar call.8

As Nietzsche suggests in his study, these characteristics 

fit the Apollonian bill. This deity represents both the 

fabricated order of “fantasy” and the “higher truth” of ide-

als9. The oath to mend is more than a mild promise to the 

audience; it is bolder claim to tame the untamed—to draw 

truth from confusion. As the weaver of dreams, his role is 

distinctly Apollonian. Absurdly, Puck works plastic order 

7  Nietzsche 11. 
8  Shakespeare, William. “A Midsummer Night’s Dream.” The River-
side Shakespeare. Ed. by G. Blakemore Evans and J.J. M. Tobin. (Boston: 
Houghton Mifflin Company, 1997), Epilogue, 7-13.
9  Nietzsche 3. 

in a non-plastic world. 

In other passages, Puck enacts the aforementioned 

nature of the drunkard through his Dionysian qualities; 

that is, Puck’s character clearly expresses the Dionysian 

phenomena of revelry and celebration. Puck’s behaviors 

confirm his belonging to the fairy world and denote his 

essential primitiveness. During his dramatic introduction, 

the famed conversation with the wandering fairy, Puck 

makes plain the primacy of his mischievous nature:

I am that merry wanderer of the night.
I jest to Oberon, and make him smile
When I a fat and bean-fed horse beguile,
Neighing in likeness of a filly foal;
And sometime lurk I in a gossip’s bowl
In very likeness of a roasted crab,
And when she drinks, against her lips I bob,
And on her withered dewlap pour the ale.
The wisest aunt telling the saddest tale
Sometime for three-foot stool mistaketh me; 
Then slip I from her bum. Down topples she,
And ‘tailor’ cries, and falls into a cough,
And then the whole choir hold their hips, and laugh,
And waxen in their mirth, and sneeze, and swear
A merrier hour was never wasted there.10 

As critic Catherine Besley suggests, “Puck offers a 

name for the sheer unpredictability of events…his existence 

has the effect of foregrounding freak happenings, and the 

apparent unaccountability of the world to the laws of cause 

and effect”.11 Of course, this is the quintessential disorder 

of the Dionysian world. According to Nietzsche, this Dio-

nysian intoxication always meant a rejection of the Apollo-

nian: “the individual, with all his restraint and proportion, 

succumbed to the self-oblivion of the Dionysian state, 

forgetting the precepts of Apollo. Excess revealed itself as 

truth.”12 Thus, Puck’s revelry is meant to be contrasted to 

that Apollonian order found in the city of Athens. 

Elsewhere, Puck embodies the drunkard through his 

love and use of music. Various moments of song through-

out the play evoke the “Dionysian festival;” that responsive 

10  Shakespeare, II.i.43-57.
11  Belsey, Catherine. Why Shakespeare? (New York: Palgrave Macmil-
lian, 2007), 95.
12  Nietzsche 12.
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celebration of the dramatic events at hand. In the third act, 

Puck composes this playful tune prior to his intentional 

misleading of Lysander and Demetrius:

Up and down, up and down,
I will lead them up and down.
I am feared in field and town.
Goblin, lead them up and down.13 

Here is a similar pied-piper mantra in Puck’s repertoire: 

I’ll follow you, I’ll lead you about a round,
Through bog, through bush, through brake, through brier.
Sometime a horse I’ll be, sometime a hound,
A hog, a headless bear, sometime a fire,
And neigh, and bark, and grunt, and roar, and burn,
Like horse, hound, hog, bear, fire, at every turn.14

Later, when Puck finally amends the lover’s confusion 

with his flower potion, the audience witnesses yet another 

expression his innate musicality. As one may ostensibly 

compare, Puck’s prosaic speech is far more beautiful than 

any other character from the normal world. Of course, this 

is the celebratory aspect of the Puck’s Dionysian nature: 

On the ground sleep sound.
I’ll apply to your eye,
Gentle lover, remedy.
When thou wak’st thou tak’st
True delight in the sight
Of thy former lady’s eye,
And the country proverb known,
That ‘every man should take his own’,
In your waking shall be shown.
Jack shall have Jill,
Naught shall go ill,
The man shall have his mare again, and all 
shall be well.15 

The last line is especially impactful: “Man shall have 

his mare again, and all shall be well.” This strange pre-

science in Puck’s character perplexes the audience. We are 

prompted to ask: who is supervising these wild events? In 

some passages, Puck seems just like every other character in 

13  Shakespeare, III.ii.397-400.
14  Shakespeare, III.i.95-99.
15  Shakespeare, IV.i.36-47.

the whimsical torrent of plot. Other times, he assumes the 

oddly authorial tone of the ringmaster. This introduces still 

another duality in Puck’s character: his two-fold role as the 

creator and the created.

Character and Chorus

At the beginning of his text, Nietzsche ties the Apol-

lonian/Dionysian duality to the dramatic-phenomenon 

itself. He recalls the early role of the Greek satyr chorus—that 

mediator between reality and the world of the play. Accord-

ing to Nietzsche, the Dionysian excitement of the chorus 

is the primary fuel for the Apollonian dream. In his own 

words, “…drama becomes the Apollonian embodiment of 

Dionysian perceptions and influences.”16 In this way, the 

drunk draws the dream; it is the mad imagination of the 

chorus that engenders the living manifestation of character. 

What follows is, perhaps, a more profound point on Puck 

as a dramatic device:  he is both the drunk and the dream 

simultaneously. 

Until the very end of the play, Puck’s role remains 

confusing. The final degree is his control is repeatedly 

questioned. What is his intent? What is sport and what is 

chaos? Who is Puck? The epilogue, Puck’s famous parting 

speech, proves revelatory:      

 If we shadows have offended,
Think but this, and all is mended: 
That you have but slumbered here, 
While these visions did appear;17

Puck assumes the role of the chorus through his direct 

address to the audience. By admitting the illusory nature 

of the performance, the dream-state of drama itself, Puck 

almost entirely sheds his dramatic character. As the only 

member of the cast to break into the “real,” the world 

of the audience, he is finally recognized as the sustainer 

of the illusion: the creator of that aforementioned Apol-

lonian reflection. According to Nietzsche, this creation of 

appearances was the original role of the chorus: “We have 

at last realized that the scene, together with the action, was 

16  Nietzsche, 27.
17  Shakespeare Epilogue, 1-4.
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fundamentally and originally thought of only as a vision, 

that the only reality is just the chorus, which of itself gener-

ates the vision and celebrates it with the entire symbolism 

of dancing, music, and speech.”18 Thus, the concluding 

couplet of the epilogue reflects the Chorus’s responsive 

quality: Puck’s request for applause (“Give me your hands, 

if we be friends,”) is a call to celebration—the Dionysian 

festival of the Apollonian vision.19 

In a marvelous loop de loop, Puck’s creation becomes 

that of his own character. He does not remain a mere ob-

server of the action, but becomes the action itself. This is 

evident in the simple fact that most of the significant action 

in the play is executed by Puck himself—he restores love and 

establishes order. Consequently, Puck is relatable to both 

the audience and narrative.

unity

Toward the end of the play, even-tempered Theseus—

the anachronistic “king” of Athens—makes his famous 

speech on the differences between reason and imagination. 

His language pricks our duel-trained ears, for it suggests the 

same substance of the Apollonian/Dionysian split. Here, 

Theseus explores the multi-faceted makeup of the human 

imagination:  

Lovers and madmen have such seething brains,
Such shaping fantasies, that apprehend
More than cool reason ever comprehends.
The lunatic, the lover, and the poet
Are of imagination all compact.20 

As Theseus’s speech suggests, the Dionysian world (the 

imaginative world of the forest) includes the lunatic, the 

lover, and the poet. One might say Puck is the amalgama-

tion of all three. In revelry he plays the lunatic. In magical 

matchmaking he portrays the inspired lover. In casual song 

and rhyme he assumes the poet. However, even though Puck 

assumes all three, one cannot say he is without that “cool 

reason” of which Theseus spoke. Despite his clumsiness, 

18  Nietzsche 27.
19  Shakespeare, Epilogue, 437.
20  Shakespeare, V.i.4-8.

Puck’s rationality remains notable. Arguably, this member 

of the “green world” displays greater common sense than 

any member of the “normal world.” His very word suggests 

an understanding that borders on omniscience: “Shall we 

their fond pageant see? Lord, what fools these mortals be!”21 

Unlike Theseus, Puck comprehends both worlds. He exists 

easily in each; he carries the story across their boundaries 

with grace and liquidity.

Furthermore, as character and chorus, Puck is both the 

generator of the dream and the dream itself. He joins the 

madman, lover and poet in the frenzy of imagination and 

thus transforms himself into the lucid, crystalline appear-

ance of a believable character. What this accomplishes is 

remarkable: Puck not only unites the two worlds of his 

story—he brings the audience across the awesome chasm 

between reality and artifice.

Thus, it is Puck’s role that allows for the great scope 

of Shakespeare’s play. His comprehensiveness permits the 

most outrageous expressions of imagination; that is, he 

unifies the believable and unbelievable in the duality of 

his character.  As both Apollo and Dionysus, Puck bridges 

separate worlds within the narrative. As both character and 

chorus, he joins the audience to the fantastical action of 

the dream. This is the surprising unity of Robin Goodfel-

low; that consolidation which explodes the boundaries of 

dramatic possibility. Q

Josh Mayo is a senior English major from “Massatoositts.” Only this 
month did he realize Marlon Brando was the Don. 

21  Shakespeare, III.ii.114-115.
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Inscribed in the forecourt of Apollo’s Temple at Delphi 

are two words, “Know thyself.” This maxim has been 

treated as the epitome of Greek thinking. When faced with 

peripeteia, regardless of whom you turned to—Socrates, 

Plato, Aeschylus—you would be given the same advice: self-

knowledge is the most important knowledge. This principle 

was linked to their belief that “the unexamined life is not 

worth the living.” Moreover, they deemed the beginning 

of true knowledge to be self-aware ignorance—an honest 

recognition of one’s own lack of experience and wisdom. 

If you want to “know thyself,” you must recognize 

and value the ingredients that make up your identity. The 

Libyan-French writer Amin Maalouf understands identity 

to be “made up of many components in a mixture that is 

. . . unique to individuals.”1 He holds a comprehensive, 

rather than an exclusive, view of identity: “I find as many 

ingredients of my identity as I can. I then assemble and 

arrange them. I don’t deny any of them.” Maalouf, among 

others, assigns a hierarchy to the elements which compose 

identity. Language is at the top of this hierarchy. In fact, 

he regards “any attempt to separate language from identity 

as neither possible nor desirable.”2 Many others agree with 

this assessment of the relationship between language and 

identity. Maalouf’s emphasis on language rings true with 

all those who accept language as pervasive and securely 

tied to nearly every thread of human life. As the Oxfordian 

linguist Yael Peled writes,

Language influences (and to some de-
gree constructs) our understanding and 

1 Amin Maalouf, In the Name of Identity: Violence and the Need to Be-
long. (New York: Arcade, 2001), 2. Maalouf is most well-known for his 
fictional writing which draws from his experience with civil war and emi-
gration. He creates peripatetic characters who transgress geographical, 
linguistic, and religious fault lines. 
2 Ibid., 132. 

conceptualization of the world [and thus of 
ourselves as members therein] . . . [This hap-
pens] through an intricate network of subtle 
and almost intangible links between language 
and thought. This has been and still is being 
repeatedly demonstrated by evidence-based 
research in general linguistics.3

Stuart Hall contends that language is the most important 

aspect of identity. He demonstrates it thus: “I know who 

‘I’ am in relation to ‘the other’ (e.g. my mother) whom I 

cannot be.” This assertion can be read both as a model 

of linguistic difference and as an expression of individual 

particularity. Hall’s example reveals the similarity between 

language and identity: their configuration. Hence Jacques 

Lacan, among others, states that identity “is structured like 

language.”4

Identity and language can be nebulous terms, so 

it is important to define them carefully. Here, I accept 

Maalouf’s definition of identity as the composite of an 

individual’s allegiances (be they religious, ethnic, political, 

or otherwise) organized in a particular hierarchy. These ele-

ments are arranged by each person according to the way he 

or she interacts with the world which is influenced by one’s 

relatives, countrymen, and fellow believers. The hierarchy 

of a person’s defining aspects could serve, in an analytical 

3 Yael Peled, “Socratic Linguistics: Plurilingualism as Philosophical 
Empowerment in Academic Education” (PhD diss., Oxford University, 
2009), 22. Peled is a PhD candidate at Oxford in Politics and Interna-
tional Relations who has published extensively on the philosophy of lan-
guage and linguistic ideologies.
4 Stuart Hall, Modernity and its Discontents, ed. S Hall, D. Held, and T. 
McCrew (London: Polity Press, 2009), 190. Hall is a Jamaican-born cul-
tural theorist and sociologist whose work in British academia has incor-
porated the work of several French theorists with contemporary cultural 
studies. Lacan was a twentieth-century psychoanalyst whose theory of 
language as subjective perception had a great influence on both philoso-
phy and literary criticism.

LangUage and identity:
obeying the soCratiC imperatiVe throUgh LingUistiC exiLe

caroline harp
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sense, as a blueprint for one’s identity. I define language as 

that faculty that is both a means of communication and an 

element of individual identity—that is, a part of the general 

hierarchy.

The argument that language is inextricably tied to 

identity resonates in all of us because of the way we un-

derstand the former. That hazy word, “language,” does not 

necessarily recall for us far-reaching philosophical linguistic 

theories. Rather, we think of our maternal language. We all 

individually require a language with which we associate and 

which is tied to the sense of our identity. Maalouf strongly 

defends the importance of one’s maternal language for 

one’s identity:

It is extremely dangerous to try to break the 
[umbilical] cord connecting a man to his own 
[maternal] language. When it is ruptured or 
seriously damaged his whole personality may 
suffer disastrous repercussions.5

Maalouf’s words here must not be misinterpreted: he is by 

no means opposed to attempts to acquire a foreign tongue; 

rather, he recognizes just how profoundly interrelated 

language and identity are. However, we are born into the 

language we speak. We inherit language vertically from our 

tradition (our parents, for example) and horizontally from 

our contemporaries. Thus it is impossible to come to an 

objective appreciation of one’s language until we exit our 

maternal language.6 We then attempt the construction of 

our identity (starting from scratch as it were) by means of a 

foreign language. 

Grove City College professor, Céline Léon, has ar-

ticulated very well the need to exit one’s maternal language 

in order to appraise it as the crucial component of one’s 

identity. She writes, 

The danger, evidently, with one’s maternal 
language, is that, like paper currency, it passes 
through many hands/mouths before coming to 
you. It sticks to your skin; it is in fact a second 

5 Maalouf, 137. 
6 Conversely, we cannot properly value our identity until we go outside 
our native language because it is only then that we realize how strongly 
supported our identity is by that maternal language. 

skin. A pelure [peel, rind]. Not easy to put at a 
distance. There again, as Descartes said, it is 
tragic to have had to be a child before being a 
man. The detour by the other (language), the 
exile from one’s own skin, the épluchement [the 
peeling, the stripping off of an outer layer], in 
order to properly (re)create, that is, it seems to 
me, an excellent piece of advice.7 

“Skinning” or “peeling” evokes an image of violence 

appropriate to the vulnerable position in which you 

find yourself when immersed in a foreign language. The 

“peeling” and the creation of a “second skin” must occur 

through relationships with others—it is possible no other 

way.  The incentive for one to seek greater self-knowledge 

through linguistic exile specifically lies in the challenges 

it offers to the foreign speaker.  You must learn humility 

(“I can’t remember the word for the juice that comes from 

an apple!”), dependence on others (“What does crème aigre 

mean?”), in addition to empathy and respect for others. 

Timothy Hampton explains how one’s speech (in a foreign 

tongue) resembles for a time “a symbolic battleground 

where the relationship between language and [identity] is 

being fought out.”8 Yet, between the two languages you 

speak lies an interval where your new identity emerges.9 

I reflected much on the rapport between language and 

identity this year during seven months of immersion in the 

French language. I believe an exile from one’s own “skin” 

facilitates a healthy (re)creation of one’s self. Nevertheless, 

it does indeed feel like an exile. You have to suffer being a 

“mental expatriate,” as Maalouf calls it, every time you read 

a book, watch a screen, or engage someone in conversation. 

You take the long way round. You must suffer feeling “un-

hinged and disoriented” with an imbalanced personality.10 

For a very long period (before any minor improvement), 

the more you pursue saturation in the “other” language, 

the more insecure you become about your own identity. 

7 Céline Léon, e-mail message to the author, July 21, 2009. 
8 Timothy Hampton, “Language and Identities,” Journal of the History 
of Ideas (1998): 601. Hampton is a professor of comparative literature at 
Berkeley who has published extensively on cross-cultural encounters. 
9 What I claim as a “new identity” is not necessarily a fully new identity. 
It may be better described as an enriched identity. I employ the former 
however to complete the peeling metaphor. 
10 Maalouf, 137. 
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Three years ago, I had an identity crisis of sorts the first 

time I was ever challenged to impart my identity (or, what 

is known in a social setting as one’s “personality”) without 

the infrastructure of my maternal language. I still struggle 

with this. For example, I have always identified myself as 

someone with a good sense of humor, and, in the terra 

nova of a foreign language, humor is the last frontier. Hu-

mor requires the sort of intimate (i.e. native) knowledge of 

the language a foreign speaker rarely has because it relies on 

subtleties, cultural signifiers, and verbal experimentation. 

In linguistic exile, one’s language-constructed persona is 

summarily dismantled outside the maternal language.  

The preceding reflections should not discourage us, 

however. Linguistic exile comes with several significant 

benefits. To mention just one, this exile fulfills the need, 

according to Yael Peled, “to de-mythicize (following on 

Barthes’ definition) the presumably ‘natural’ worldview of 

monolingual speakers.”11 Words have the power to shape our 

perceptions. Your language is one important lens through 

which you understand reality. If you never step outside your 

own language you will never recognize its instrumental role 

in this regard. To be sure, there is something to gain here. 

For Yael Peled, gaining self-knowledge through an ex-

periment with one’s faculty of language grants great power 

to the individual.12 This motivation to “know thyself” re-

mains nothing more than a solipsistic New Age mantra 

until we recognize that others are the way to self-knowledge 

here. The fact that you cannot learn a language without 

listening and talking to its speakers beautifully illustrates 

this notion. Self-knowledge has the potential to become 

narcissistic, but it must ultimately be gained through oth-

ers. In fact, it is a decisively social form of knowledge. Plato 

told us that the eyes are the window to the soul, but he was 

talking about the self-awareness that comes when one gazes 

into the eyes of a lover (i.e. another). We need the other. 

If language helps us to understand ourselves better, 

we understand others better in the process. In this way, a 

11 Peled, 25; “following on Barthes’ definition” refers to the twentieth-
century French proponent of structuralism and semiotics, Roland Bar-
thes. He viewed language as a “system of signs” understood so well by 
members of a particular language that it is taken for granted.  
12 Ibid., 32. 

Christian fulfills the call to love one’s neighbor. Honest 

observers however, admit that we reach a point at which 

love of our neighbors cannot expand without an experience 

(a linguistic one, in many cases) of the other. The other 

language is often the way to the other. This is by no means 

a far-fetched application. In fact, this recognizes the very 

nature of language. Language is a social, not an individual 

system. But perhaps what I propose resonates specifically 

with Christians. Linguistic “peeling” in a foreign language—

in its manner of stripping a person of one language and 

vesting him or her in another—recalls the Christian idea 

of sanctification. Both exemplify a strange paradox: the 

more I progress, the more I know my failure. As a result, I 

look forward to the day when my knowledge will be made 

complete : “Now I know in part; but then I shall know even 

as I am known.”13 Q

Caroline Harp, a senior French and English double major, has lived in 
Grove City for ten years.  Three things she likes are the light traffic in 
Grove City, figure skating, and Peter Sellers in “A Shot in the Dark.”  
She normally studies in the reading room of the library next to the diction-
ary, looking up difficult words.

13 1 Cor. 13:12 KJV.
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A           recent controversy within Reformed circles, Federal 

Vision can loosely be described as a conversation or 

a re-evaluation of theological terminology. The controversy 

began in 2002 when four Reformed pastors held a confer-

ence at Auburn Avenue Presbyterian Church in support of 

controversial perspectives on, mainly, covenant objectivity, 

baptismal regeneration, and election. The discussion has 

quickly spread across the Reformed plane, and is being 

debated via almost every medium, particularly the Internet. 

That debate has become quite heated should come as no 

surprise. The issues being dealt with are serious. Christ’s 

power to save, our relationship in covenant, covenant 

apostasy—all of these subjects are on the table, and many 

controversial statements have already been published in 

numerous books and posited in numerous articles. While 

much of the controversy is purely theological, at its pastoral 

core it deals with the question of assurance. Am I saved 

and, if so, how can I be certain? This is clearly not a super-

fluous question, and Christians are asking this more often 

than one might expect. On a practical level, Federal Vision 

recognizes and attempts to deal with two real problems in 

today’s Christian circles: the lack of personal assurance of 

salvation1, and having a low view of the visible Church, 

its ministries, and its sacraments.2 However, Federal Vision 

attempts to solve both of these problems in answering only 

the second. In doing so, they jeopardize the orthodox posi-

tion of personal assurance and stray into a theology that is 

arguably un-Biblical.

The object of this essay is to take Federal Vision’s 

own definitions and logic as it pertains to assurance and 

1 John Barach, “Covenant and Election,” in The Federal Vision, ed. by 
Wilkins, J. Steven, and Duane Garner (Monroe: Athanasius Press, 2004), 
15. Also, see Auburn Avenue Conference audio.
2 Leithart, Peter J. Presbyterian Identity Crisis. Feb. 13th, 2007. 1.

draw out the implications until the necessary conclusion is 

reached. The most straightforward explanation of Federal 

Vision theology is The Federal Vision, a collection of essays by 

the movement’s most important proponents, such as Steve 

Wilkins and Doug Wilson. We, however, in dealing with 

the question of assurance will isolate the controversy to an 

evaluation of Federal Vision’s notion of election. In doing 

so, the logical flow will not be broken by peripheral issues 

and our critique will have the force of clarity. To reach a 

satisfactory conclusion, several other terms must be defined 

and evaluated, but in the end they will focus our attention 

on the vital issue of assurance. Once this goal is reached, 

it should become apparent that Federal Vision’s notion of 

election provides no assurance of ultimate salvation. 

In order to prove this in the most convincing manner, 

we must evaluate Federal Vision internally. Definitions are 

essential to this critique, as with any debate, and before we 

even reach Federal Vision’s notion of election, two major 

preliminary terms must be stated and explained before-

hand: The Church and The Covenant. Federal Vision’s 

definition of election will not make sense unless we first 

define these terms. Once we have clearly defined Federal 

Vision terminology, we will critique its outworking from 

within, and compare it to Scripture from without.

The Church

The traditional Protestant distinction put forth in 

the Westminster Confession distinguishes between the 

visible and the invisible Church. The visible Church “ . . . 

consists of all those throughout the world that profess the 

true religion, and of their children, and is the kingdom of 

the Lord Jesus Christ, the house and family of God, out of 

the federaL Vision:
an internaL CritiqUe and disCUssion on assUranCe

sTephen horsT
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which there is no ordinary possibility of salvation.”3 The 

invisible Church, on the other hand, “ . . . consists of the 

whole number of the elect, that have been, are, or shall be 

gathered into one, under Christ the Head thereof; and is 

the spouse, the body, the fullness of Him that filleth all in 

all.”4 The distinction is best understood as a distinction of 

perspectives—one subjective (from our point of view) and 

one objective (from God’s point of view). From our point 

of view, we know two things. First, we know that there are 

some in the Church who profess belief in Christ, are bap-

tized etc., and yet will not ultimately enter glory. Secondly, 

we know that we cannot know the salvific condition of an-

other’s heart with absolute certainty because only God can 

know the hearts of men. Therefore, the visible Church is 

the Church as we see it on Sunday, essentially. The distinc-

tion of the invisible Church takes into account the fact that 

God knows exactly who His children are because He has 

predestined whom they are to be. The invisible Church, 

therefore, is the Church as God sees it because it contains 

only those that have been predestined to eternal glory. The 

reason why the Confession calls it invisible is because it 

literally is not visible to us, although it is visible to God. 

What is visible to us is the Church and the people who 

form it on Sunday morning. What is invisible to us is the 

actual condition of the hearts of those sitting next to us in 

the pews.

Federal Vision advocates hesitate to use this terminol-

ogy because they believe that “a problem is created when 

we affirm a belief in two Churches at the same moment in 

time, one visible and the other invisible.”5 It is argued that 

the traditional view of the Church needs to be changed to 

account for this. The problem, Wilson argues, is that there 

can only be one true Church: “The natural supposition is 

that the invisible Church, made up of the elect, is the true 

Church. But this leads to a disparagement of the visible 

Church, and eventually necessitates, I believe, a baptistic 

understanding of the Church.”6 A baptistic understanding 

3 Westminster Confession of Faith, Ch. 25. Sec. 1.
4 WCF Ch. 25. Sec. 2.
5 Douglas Wilson, Reformed is Not Enough: Recovering the Objectivity of 
the Covenant (Moscow: Canon Press, 2002), 74.
6 Wilson, 74.

of the Church would be one where the sacraments are 

viewed merely as signs, and salvation is viewed as the result 

of a personal conversion experience—disjointed from the 

Church itself. In other words, if the invisible Church is the 

true Church, then the visible Church is necessarily super-

fluous. Wilson concludes, “The tensions between ecclesia 

and elect were addressed in the language of Westminster 

under the heading of visible and invisible. We embrace that 

distinction—but think it needs a better set of names.”7 This 

statement is important to grasp before his new terminology 

is discussed. If he were simply replacing the terms and not 

changing the distinction, then there would be no need for a 

“better set of names.” The new terms he introduces are not 

introduced because they are better sounding or easier to say 

—they make a new distinction. And he argues for it in such 

a way as to deny the traditional distinction.

Under the traditional distinction, Wilson argues that 

“Because time and history are not taken into account, 

we wind up with two Churches on different ontological 

levels.”8 He instead prefers to use the terms historical and 

eschatological, which maintains the existence of only one 

true Church through time. The historical Church “ . . . 

consists of those throughout history who profess the true 

faith, together with their children.”9 The eschatological 

Church “ . . . is the elect, but it is not invisible. At the last 

day, every true child of God will be there, not one missing, 

and every false professor will have been removed.”10 The 

historical Church is the Church in history, but it contains 

blemishes and is being purified. The eschatological Church 

is the historical Church, but it is void of all the reprobate—

it is the Church that Christ will receive when he comes 

again. The Church, then, is defined chronologically, and a 

distinction is not made until the last day.

The implications of these definitions, however, raise 

two important concerns. The first is that the eschatologi-

cal Church still does not contain all those in the historical 

Church. The problem of having two churches on different 

7 Wilson, 78.
8 Wilson, 74.
9 Wilson, 74.
10 Wilson, 74.
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ontological levels may be solved, but in the last day there 

will be a falling away of those in the Church who are not 

true children of God. We are still left with two churches 

that have different membership rosters, and this raises the 

question—what is the difference between someone who is 

on the list at the last day and someone who is not? This 

question leads us to the second concern: a distinction is 

not made between a “false professor” and a “true child” 

until the last day. If I am a Christian desiring assurance now, 

in the present, I am not afforded it unless a distinction is 

made, presently, between those Church members who will 

be in the eschatological Church, and those who will fall 

away, and go to hell. In other words, if I cannot be assured 

as a member of the historical Church that I will be part 

of the eschatological Church, then I have no assurance of 

ultimate salvation.

The present distinction between a false professor and a 

true child is what we are searching for in Federal Vision’s 

terminology if we are to hold to it, and at the same time, 

find assurance of ultimate salvation. With this important 

clarification, let us move forward.

The Covenant

A traditional understanding of what it means to be 

“in the covenant” is less definitive than our discussion of 

the Church. What is important however is that Federal 

Vision’s view on covenant be sufficiently understood, 

because it will be a vital piece of the puzzle once we reach 

our internal critique. This topic will be explored, then, 

for the sake of clarity, with the following question at the 

forefront: is the covenant objective and, at the same time, 

effective to salvation? In other words, the issue here is one 

of status—what does it mean to be in covenant and what 

does it mean to be a Christian?

Federal Vision advocates are, put informally, big on cov-

enant. They hold to the objectivity of the covenant without 

fail, and yet simultaneously believe that to be in covenant 

is to be in Christ in every sense of the word. This is where 

things get controversial. Wilkins explains,

Covenant is a real relationship, consisting of real 
communion with the Triune God through Union 
with Christ. The Covenant is not some thing 
that exists apart from Christ or in addition 
to Him (another means of grace)–rather, the 
covenant is union with Christ. Thus, being in 
covenant gives all the blessings of being united 
to Christ.11

Being in covenant, according to Wilkins, is much more 

than simply being brought up in a Christian home, a place 

that is “ . . . far, far better and safer than walking the streets 

of the world.”12 To be in covenant is to be in Christ. Period. 

This is what Federal Vision argues. Not only this, Federal 

Vision also argues for the objectivity of the covenant in 

conjunction with the above definition.

Wilson explains, “ . . . when people are baptized in 

the name of the Father, Son, and Holy Spirit, they are 

ushered into an objective, visible, covenant relationship.”13 

Once someone is baptized, they are in covenant, and their 

relationship is with Christ. He further explains that being 

in covenant has nothing to do with one’s heart condition, 

but is merely a reflection of the Christian status given one 

at baptism:

Regardless of the state of their heart, regardless 
of any hypocrisy, regardless of whether or not 
they mean it, such people are now visible saints, 
Christians. A Christian is one who would be 
identified as such by a Muslim. Membership 
in the Christian faith is objective – it can be 
photographed and fingerprinted. In baptism, 
God names us and imposes gracious obliga-
tions upon us.14

This is where the issue becomes problematic. If being in 

covenant entails real communion with the Triune God, and 

any and every baptized person is in covenant, then wouldn’t 

every baptized person be saved?

Federal Vision answers, “In one sense, all those in the 

covenant are ‘saved.’ They have been delivered out of the 

11 Steve Wilkins “Covenant, Baptism, and Salvation,” in The Federal 
Vision, ed. by Wilkins, J. Steven, and Duane Garner (Monroe: Athanasius 
Press, 2004), 58.
12 Wilkins, Steve. Covenant, Baptism and Salvation. 58.
13 Wilson, back cover.
14 Wilson, back cover.



30 auTumn 2009 

world and brought into the glorious new creation of Christ. 

But not all will persevere.”15 Wilkins elaborates, “The 

apostles did not view the covenant as a place of potential 

blessing or a place of fantastic opportunity—they viewed it 

as salvation, because it meant fellowship and communion 

with the Triune God.”16 If all those in the covenant have 

salvation and yet not all will persevere, then Federal Vi-

sion must be implying that there are two types of this same 

salvation—one ending in eternal life and one ending in 

eternal death. But how can Federal Vision remain logically 

consistent, and more importantly, what does this say about 

assurance? How do I know that I will be one who perse-

veres? Federal Vision attempts to answer these questions 

by defining their soteriology, or theology of salvation, in a 

two-fold manner. And it is this discovery that leads us into 

our main topic for consideration—Federal Vision’s notion 

of election.

The Elect

Traditionally, election has been thought of as God’s 

eternal decree of the number of those who will enter 

glory. The Westminster Confession provides a clear 

definition,

As God hath appointed the elect unto glory, 
so hath He, by the eternal and most free pur-
pose of His will, foreordained all the means 
thereunto. Wherefore they who are elected, 
being fallen in Adam, are redeemed by Christ, 
are effectually called unto faith in Christ by 
His Spirit working in due season, are justified, 
adopted, sanctified, and kept by His power 
through faith unto salvation. Neither are any 
other redeemed by Christ, effectually called, 
justified, adopted, sanctified, and saved, but 
the elect only.17

There is no distinction made here between two separate 

types of election, and this is why Federal Vision is quite 

distinct and controversial when it comes to its definition 

15 Rich Lusk, “Covenant, Election, and Salvation,” in The Federal Vi-
sion, ed. by Wilkins, J. Steven, and Duane Garner (Monroe: Athanasius 
Press, 2004), 10-11.
16 Wilkins, Steve. Covenant, Baptism and Salvation. 60.
17 WCF Ch. 3 Sec. 6. 

of election. Federal Vision, in fact, distinguishes between 

two types of election: covenantal and decretal. But before 

we explain these terms, let us step back and consider why 

Federal Vision advocates feel the need to redefine election 

in the first place.

The primary reason for this is made quite clear through-

out most Federal Vision publications, and can be summed 

up in the words of John Barach,

Even in Reformed churches there are people 
who see election as a problem: “Am I elect? 
How do I know? Can I really be confident of 
these things?” Unfortunately, there are also oth-
ers in Reformed churches who treat election as 
an academic subject, a theological datum with 
little relevance for us today, something that 
can easily be set to the side.18

If election is merely a theoretical fact that I cannot even 

know, how can I be assured that I am one of the elect? In 

short, Federal Vision seeks to gain assurance of election—

of salvation—and make it practical. They want the fruit of 

election, not the fact of election.19 In redefining election, 

Federal Vision seeks to give assurance on a pastoral level–to 

real people in real congregations.

Rich Lusk argues, “It is clear from Scripture that there 

are (at least) two forms of election—an election that ends in 

eternal life, and an election to various blessings and privi-

leges that falls short of such life, and ends in death.”20 The 

decretally elect, then, are those that will be part of the es-

chatological Church (those joined to Christ at the last day). 

The covenantally elect, on the other hand, consist of those 

in the historical Church, who are in covenant, but may or 

may not be elect in the decretal sense (may or may not go 

to heaven). Consequently, “We have two basic perspectives, 

the decretal/eternal and the covenantal/historical, through 

which to view salvation.”21 The eternal perspective of salva-

tion refers to the fact that a certain number of people will 

enter heaven at some point—they will be joined to Christ 

at the eschaton. The covenantal perspective of salvation 

18 Barach, John. Covenant and Election. 15.
19 Barach, John. Covenant and Election. 18.
20 Lusk, Rich. Covenant, Election, and Salvation. 3.
21 Lusk, Rich. Covenant, Election, and Salvation. 2.
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refers to those who are in covenant–they have been joined 

to Christ at baptism. The question that we need to ask is: 

if there is a salvation that does not lead to eternal glory, 

what is it, and how can it provide real assurance? To answer 

this question, we must analyze Federal Vision’s particular 

notion of covenantal election.

To be elect to the covenant essentially means one thing 

for Federal Vision advocates: baptism. To reiterate from 

the earlier section on The Covenant, “ . . . when people 

are baptized in the name of the Father, Son, and Holy 

Spirit, they are ushered into an objective, visible, covenant 

relationship.”22 The issue here is one of baptismal efficacy. 

If baptism has some sort of salvific value, is it only posi-

tively efficacious to those who will enter glory, or is it also 

positively efficacious to those who are in covenant for a 

time, and yet at some point will fall away? On this mat-

ter, Federal Vision relies on the theological outworking of 

John Nevin for support. Lusk notes, “Nevin argued infant 

baptism presupposes an objective force in the sacrament 

itself. It presupposes that Christ is at work by his Spirit in 

the ordinances entrusted to the Church.”23 It should be 

noted that only paedobaptism is addressed here because 

the covenant, according to Federal Vision, is for believers 

and their children. Lusk notes further, 

According to Nevin, children of Christian 
parents were not conceived or born as Chris-
tians in the full sense; rather they were made 
Christians at the font….  Prior to baptism, the 
children of believers were entitled to all the 
rights and privileges of the covenant promise, 
but those blessings did not actually become 
their true possession until baptism. Grace 
was bestowed not naturally, through concep-
tion by regenerate parents, but supernaturally 
and sacramentally, through the new birth of 
baptism.”24

Baptism is a sacred act that imposes a Christian identity on 

22 Wilson, back cover.
23 Rich Lusk, “Paedobaptism and Baptismal Efficacy,” in The Federal 
Vision, ed. by Wilkins, J. Steven, and Duane Garner (Monroe: Athanasius 
Press, 2004), 88. Quoted in Nichols, Romanticism in American Theology. 
237-8.
24 Lusk, Rich. Paedobaptism and Baptismal Efficacy. 88.

infants and adults alike—a covenant identity—an identity in 

Christ.25 Lusk exhorts Christian parents, “let us treat our 

baptized children as the Christians that they are, as elect, 

as forgiven, as Spirit-indwelt.”26 To be baptized is to be 

covenantally elect. It is to be on the receiving end of God’s 

special grace. It is to be “ . . . brought into the circle of the 

eternal fellowship that has always existed between Father, 

Son, and Spirit.”27 Federal Vision does not argue that bap-

tism saves a person eternally, but rather that baptism saves 

a person covenantally, which, depending on one’s faithful-

ness, may or may not translate to ultimate salvation.

To grasp the full implications of these statements, it 

would behoove us to make use of an illustration. Let us 

consider two baptized covenant members, and analyze their 

respective standings in a way that is consistent with Federal 

Vision’s understanding of election. Our first member, Jane, 

is baptized and in covenant, stays in covenant, and goes to 

heaven. Our second member, Harvey, is baptized and in 

covenant, falls away at some point, and goes to hell. Let us 

say that Harvey was faithful until he was twenty years old, 

while Jane was obviously faithful her whole life. According 

to Federal Vision’s terminology, no salvific difference exists 

between Harvey and Jane until the point at which Harvey 

visibly falls away. Harvey really and truly became a Christian 

as an infant when he was visibly baptized, and, in the same 

way, really and truly fell from grace when he visibly left the 

Church and the covenant–and denied his baptism—twenty 

years later.

Harvey, it seems, really had salvation, and then really 

lost it. This is nothing less than what Federal Vision advo-

cates argue. Harvey was a baptized person, and “a baptized 

person is a Christian until and unless he apostasizes.”28 

Because he was baptized, he was in covenant, and “ . . . the 

covenant is nothing less than union with the Triune God, 

nothing less than salvation.”29 But Harvey broke away from 

25 Lusk, Rich. Covenant, Election, and Salvation. 7.
26 Lusk, Rich. Covenant, Election, and Salvation. 7.
27 Steve Wilkins, “The Federal Vision: Introduction,” in The Federal 
Vision, ed. by Wilkins, J. Steven, and Duane Garner (Monroe: Athanasius 
Press, 2004),  11.
28 Lusk, Rich. Covenant, Election, and Salvation. 9.
29 Lusk, Rich. Covenant, Election, and Salvation. 9.
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the covenant–broke away from Christ—and “ . . . if Jesus 

himself is salvation, then, in some sense, being cut off from 

him entails being cut off from the source of salvation.”30 

Harvey lost his salvation twenty years after his baptism. But 

what salvation did he lose? If both Jane and Harvey had an 

identity in Christ and were justified by His blood, then why 

was it lost for Harvey and not for Jane? The answer is this: 

Jane didn’t lose her salvation because she stayed in covenant.

From the bottom up, an apostate was once 
elect in the sense that he really was part of 
the chosen people of God, he had received 
real and tangible blessings, and so forth. He 
really did fall from a prior status and lose the 
good things of God that had been given to 
him. But from the top down, the apostate was 
never predestined by God to receive the gift of 
perseverance.31

The difference between Jane and Harvey, before Harvey fell 

away, was not one of status. They were both Christians in a 

real sense because they were both ushered into a covenant 

relationship at baptism—a relationship that entails true 

union with Christ. Jane persevered, Harvey did not, and 

that is the only difference.

Now that we have defined Federal Vision’s terminol-

ogy and briefly explored its outworking, it is time to subject 

the implications to internal critique. To do so convincingly, 

we will take Federal Vision as it presents itself, using its 

own definitions, and follow the logic where it inevitably 

must lead. This section will be quite specific, but we should 

afterwards have a clear understanding as to why Federal Vi-

sion’s notion of election provides no assurance of ultimate 

salvation.

Internal Critique

We will begin this section by positing the following 

proposition: God cannot deny His own son. This statement 

will serve as the underlying theme of this section to bring 

to light the full implications of Federal Vision’s logic. If, 

after our critique, we find that Federal Vision must deny 

this proposition, then it should be quite clear that Federal 
30 Lusk, Rich. Covenant, Election, and Salvation. 11.
31 Lusk, Rich. Covenant, Election, and Salvation. 6.

Vision does not give us assurance of ultimate salvation.

What Federal Vision propones:32

Any and every baptized person is in the covenant. They  ∙
have a Christian identity because of what it means to be 
in covenant.
A person in covenant is united to Christ and is elect. Cov- ∙
enant, in fact, is union with Christ, who is the Elect One.
Union with Christ means that all that is true of Christ is  ∙
true of the one united to Him.
The one united to Christ is a fellow heir with Christ and  ∙
is a child of God. He is God’s son because he is united to 
Christ
God’s wholly perfect and righteous Son. His sins are put to  ∙
death on the cross, the Spirit of God dwells in him, and he 
is declared righteous. He is adopted, pardoned, justified, 
and brought unto a new creation.

And yet . . .
If a baptized covenant member breaks covenant by  ∙
visibly leaving God’s church and denying his baptism, he 
becomes apostate and is cut off from the Elect One.

What Federal Vision must conclude:33 
That a baptized covenant member who is united to Christ,  ∙
justified, sanctified, Spirit-indwelt, adopted, and elect can, 
because of his unfaithfulness, lose his salvation and go to hell. 

This is nothing more than the logical conclusion given 

their premises, and it cannot be denied lest the premises be 

denied. The only questions that could remain, therefore, 

are whether the above premises accurately portray Federal 

Vision and, more importantly, whether the necessary con-

clusion is Biblical. Although we have already quoted exten-

sively from various sources, we will analyze a section from 

an article by Steve Wilkins to further support the critique, 

and lead into a Biblical discussion on assurance. Wilkins 

explains,

The elect are those who are faithful in Christ 
Jesus. If they later reject the Savior, they are 
no longer elect–they are cut off from the Elect 
One and thus, lose their elect standing. But 
their falling away doesn’t negate the reality of 
their standing prior to their apostasy. They 
were really and truly the elect of God because 

32 It should be noted that support for these statements has already 
been cited throughout the definitions sections. 
33 It should also be noted that some Federal Vision advocates do agree 
with this conclusion in so many words. 
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of their relationship with Christ.34

Here again we see that a person is elect because of the 

relationship he has in covenant. In covenant, he is joined 

to the Elect One, Christ, and therefore, becomes elect. But 

what type of election is this? Why doesn’t Wilkins specify 

whether it is decretal (eternal) or covenantal (historical) 

election? Could he possibly mean both? If we insert one 

definition at a time, we can deduce which one makes logi-

cal sense.

If Wilkins means only decretal election, then this is 

self-contradictory because no decretally elect person can be-

come non-elect. In other words, no person predestined for 

heaven can not go to heaven. If he means only covenantal 

election, then being covenantally elect is a status that can 

be lost depending on whether that person remains faithful. 

If he means both covenantal and decretal election, then 

the statement is completely non-sensical. If he is to remain 

logically consistent, therefore, his use of ‘elect’ can only 

refer to the present condition of a covenantally elect person. 

And this is consistent with what he argues—that a covenant-

ally elect person can lose their status by being unfaithful. 

Now remember what it means to be elect to the covenant. 

Wilkins, on the same page, goes on to say that “because 

being in covenant with God means being in Christ, those 

who are in covenant have all spiritual blessings in the heav-

enly places. Union with Christ means that all that is true of 

Christ is true of us.”35 Once again, we must conclude that 

Federal Vision’s notion of election entails that a person 

can really have salvation, and then really lose it. So what 

does this imply about our assurance? Can we agree with 

Federal Vision and still be assured that we will enter glory? 

Before we answer this, let us examine how Federal Vision 

advocates view assurance.

Federal Vision’s view of assurance has everything to do 

with what is objectively true about one’s covenant member-

ship. Lusk argues, 

We can truly derive comfort and encourage-
ment from our covenant membership. God 

34 Wilkins, Steve. Covenant, Baptism and Salvation. 58.
35 Wilkins, Steve. Covenant, Baptism and Salvation. 58.

loves everyone in the covenant. Period. You 
don’t have to wonder if God loves you or your 
baptized children. . . . Of course, the other 
side to this is that now we are also obligated to 
warn one another in the covenant community 
of the dangers of falling away. The blessing is 
real, but the danger of apostasy is as well.36

Federal Vision views assurance objectively. Assurance 

is derived from the objective realities of baptism and com-

munion. The Christian rests in his salvation because those 

passages in Scripture that promise eternal glory are fulfilled 

in his baptism.37 

While it is true that the Christian should look to 

baptism, communion, and the ministries of the Church 

for comfort, the question is still unanswered: what is it that 

gives us complete assurance that we will be with Christ on 

the last day? In their desire to objectify salvation through 

the covenant, Federal Vision advocates have not been 

able answer this vital question. In fact, they admit that we 

cannot have subjective certainty about our eternal destina-

tion. They first contend that “ . . . we cannot peer into the 

eternal decrees of God to see his roll of chosen ones.”38 But 

they further assert, “Nor do we have spiritual X-ray vision 

that allows us to gaze into the depths of our own hearts to 

see if we are really regenerate.”39 They essentially argue that 

an individual cannot know the condition of his own heart 

—cannot be aware of the presence of the Spirit. If this is so, 

then where can we derive our assurance? Instead of relying 

on the inward witness of the Spirit, Federal Vision directs 

our attention to the visible and tangible ministries of the 

Church and the covenant for assurance. This assurance, 

however, is conditional. It is likened to the covenant made 

with Israel, which Federal Vision believes serves as a model 

for new covenant faithfulness. “He chose them to belong to 

Him, but their life in covenant with God was conditional. It 

involved faith and obedience and perseverance.”40 In other 

words, we can be assured that God will love us if we stay in 

the covenant.
36 Lusk, Rich. Covenant, Election, and Salvation. 4.
37 Wilson, 130.
38 Lusk, Rich. Covenant, Election, and Salvation. 2.
39 Lusk, Rich. Covenant, Election, and Salvation. 2.
40 Barach, John. Covenant and Election. 26.
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Another analogy that Federal Vision uses for covenant 

faithfulness is marriage. They encourage Christians to 

“think of the covenant as a marriage. Baptism is your wed-

ding ceremony, uniting you to your husband Christ. So 

long as you remain faithful, Christ will keep you under his 

protection and care, and share all he has with you.”41 In 

other words, Christ will share His righteousness with you if 

you remain faithful.

God looks at the video of our lives, not merely 
a snapshot; he looks at the whole story of our 
lives, not just a single chapter. He is concerned 
with our direction, not perfection. A life of 
sustained faithfulness is what counts, however 
great or numerous our failings may be along 
the way.42

This is not what Scripture teaches. God is absolutely 

concerned with our perfection. That is the whole point 

of Christ’s death on the cross. We are declared perfect in 

His sacrifice. And if we say we can lose this righteousness 

and go to hell, then we deny the power of His saving grace. 

Furthermore, this knowledge can be attained by the Chris-

tian. It is not something that exists outside of our realm 

and cannot be known. Assurance of ultimate salvation is 

a Biblical doctrine, and to say it is not compromises the 

Gospel which Christ preached.

Biblical Assurance

In John 10, Jesus speaks to the Pharisees in the form 

of a parable, saying that He is the Good Shepherd. He 

says,

My sheep hear My voice, and I know them, 
and they follow Me; and I give eternal life to 
them and they will never perish; and no one 
will snatch them out of My hand. My Father, 
who has given them to Me, is greater than all; 
and no one is able to snatch them out of the 
Father’s hand.43

Jesus makes clear that, whoever His sheep are, they are 

given eternal life and cannot be snatched from the Father’s 

41 Lusk, Rich. Covenant, Election, and Salvation. 9.
42 Lusk, Rich. Covenant, Election, and Salvation. 10.
43 John 10: 27-29 NASB.

hand. But can we actually know that we are one of His 

sheep, or does this knowledge exist only in the mind of 

God? Jesus addresses this as well. He says, “I am the good 

shepherd, and I know My own and My own know Me, even 

as the Father knows Me and I know the Father; and I lay 

down my life for My sheep.”44 Christ’s sheep know Him in 

the same way that He knows the Father. This knowledge is 

certain. If we can have this knowledge, then we can surely 

have assurance of our salvation. The only question that 

remains is this: In what way do we attain this assurance of 

our salvation? For a definitive answer on this, we will defer 

to the apostle Paul.

In Romans 8, Paul says that “The Spirit Himself 

testifies with our spirit that we are children of God, and 

if children, heirs also, heirs of God and fellow heirs with 

Christ, if indeed we suffer with Him so that we may also 

be glorified with Him.”45 The Spirit gives us our assurance. 

When Christ came, He gave his children His Spirit, and 

He gave it to them personally. The Spirit is our seal and 

we can be assured now, in the present, that we will enter 

glory if indeed the Spirit dwells in us. This is the apostle’s 

language:

If Christ is in you, though the body is dead 
because of sin, yet the spirit is alive because 
of righteousness. But if the Spirit of Him who 
raised Jesus from the dead dwells in you, He 
who raised Christ Jesus from the dead will also 
give life to your mortal bodies through His 
Spirit who dwells in you.46

Paul does not say, ‘If you remain faithful, you will be made 

alive.’ He says, “If the Spirit dwells in you . . . ” you are made 

alive. In his letter to the Ephesians Paul writes, “ . . . having 

also believed, you were sealed in Him with the Holy Spirit 

of promise, who is given as a pledge of our inheritance, 

with a view to the redemption of God’s own possession, 

to the praise of His glory.”47 God places the Spirit on our 

hearts and speaks to us through His word that we may be 

confident and assured that our inheritance is in heaven. 

44 John 10: 14-15 NASB.
45 Romans 8: 16-17 NASB.
46 Romans 8: 10-11 NASB.
47 Ephesians 1: 13b-14 NASB.
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If indeed the Spirit dwells in us, then Christ has put our 

sin to death on the cross, and raised us up with Him to 

glory. The golden chain in Romans 8 sums all this up very 

plainly:

For those whom He foreknew, He also pre-
destined to become conformed to the image 
of His Son, so that He would be the firstborn 
among many brethren; and these whom He 
predestined, He also called; and these whom 
he called, He also justified; and these whom 
He justified, He also glorified.48

If we are genuinely in Christ, we will be glorified. Period. We 
cannot be elect, in covenant, Spirit-indwelt, and justified 
and not be glorified. It simply cannot happen. And if we say 
that it can, we certainly cannot have assurance of ultimate 
salvation.

While Federal Vision advocates rightly point us to the 
promises of God, they point us to them in the objectivity 
of covenant membership received at baptism. But if there 
are some in covenant who will fall away and go to hell, then 
our assurance cannot lie in the objectivity of the covenant 
and the visibility of the sacraments. Our assurance must 
ultimately lay in the inward witness of the Holy Spirit, who 
applies to us salvation—salvation unto glory. And while the 
witness of the Spirit is subjective, it is not ungrounded, 
because the Spirit speaks to us through the Word of God, 
which is objective. We can know that it is the Spirit of Christ 
who speaks to us because we have already known Him 
as Creator. We have knowledge of Him as Creator “ . . . 
through what has been made.”49 But when our hearts are 
transformed by the Spirit to the likeness of Christ, we see 
Christ as Redeemer, and we know that it is He who speaks 
to us through the Scriptures—that it is He who will protect 
us until the day of reckoning.

Many within today’s Church struggle with doubt and 
lack assurance of ultimate salvation. And while many 
churches today have a low view of the sacraments and the 
visible means of grace, we cannot believe that this is the 
more important issue. Christianity, at its core, is a religion 
of the heart—this is what Christ taught. It is not, at its core, 
a religion of externals. The inward working of the Spirit 
is what changes men’s hearts and places within them a 

48 Romans 8: 29-30 NASB.
49 Romans 1: 20 NASB.

desire to serve God. The Spirit spreads the Gospel through 
the ministry of those He inhabits, and the Spirit gives us 
certainty that Christ will glorify us through faith. Let us 
not distract ourselves from the primary truth of the Gospel. 
Let us abide in Christ and desire to do His will, knowing 
that He will complete His work in us and glorify us at His 
return. Q

Stephen Horst is a freshman philosophy and history major. His future 
aspirations are perhaps at times too big for his britches, yet he trudges on. 
He believes that excessive quoting of G.K Chesterton through the written 
or spoken word should be classified as a “rhetorical misdemeanor.” He 
appreciates the arts.

does not wisdom CaLL?
JusTin r. olson

Resolve I scarcely own, will ne’re grip firm the steel;
My weapon sheathed, O soul, withstand this thunderous peal. 
Bear up my brittle heart, ’gainst rage and rail of storm.
No weapon can I brandish—defenseless, stand forlorn.

Will doubt take head to reason, can passion train its ear
To whispers muttered gently, ’mid murmurs rank with fear?
Sweet dreams afford a respite, and sleep a soothing bliss,
Yet once the mind’s awakened, suffer its silent hiss.

“Bellow forth and sound, take, unsheathe thy sword
Fear no earthy thunder, quell thine inner chord, 
Triumph ’mid the raging, praise the Word accord.”

But Word, how did He come, and when did He appear?
Obscured from sight he seemed, too far I thought. Until 
My nimble reach at last laid hold of strength yet near.

Of late, Justin has especially enjoyed hymn singing with his local congregation 
every Lord’s day. The warm blend of adult’s and children’s voices raising praise 
to God is an encouragement hardly found elsewhere.
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CentraLia
Tyler esTes

Centralia is a small borough in Columbia County in Eastern Pennsylvania. A coal mine beneath the town caught fire in 1962 and 

has been slowly burning for the past 47 years. The unstable topography and toxic fumes from the fire made the place almost unlivable. Its 

population has dwindled from over 1,000 residents in 1981 to a mere 9 in 2007; the ghost town is now the least populous municipality 

in Pennsylvania. Ashes is the name of a kitten my family owned at a time I now only remember through photographs.

Ashes crouched in the car exhaust.

It’s a wonder nothing caught fire—

The whole neighborhood could go up in flames.

A careless pack of smokes might cost

Five-sixty and a valleyful

Of charred newspapers, headlining your name. 

It’s a wonder nothing caught fire—

Nothing except Ashes, of course.

She was a darling kitten, ’til she died,

Churned beneath the car by the tire.

School should have been cancelled that day;

Mom was something nervous: “Girls, back inside.”

 

We buried her behind the shed

In a shallow hole in the ground;

Oil stiffened what was left of her fur.

My sister’s face was chapped and red

Until breakfast, three days later.

Dad threw away the shovel, just for her.

There’s a ghost town—fire, years ago—

Home to nine folks and some stray cats.

They must really dislike to move around,

Or else they have nowhere to go;

They’d like to die where they were kids.

Smoke and ash still rise from holes in the ground.

Tyler Estes goes senile when his hometowns burn down.

ConUndrUms
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Find the next seven numbers in this pattern:

0, 2, 5, 6, 10, 11, 13, 14, 19, 20, 22, 23, 26, 27…

This puzzle will give you a hint:

Unscramble the answers to each of these five clues to get a second set of clues.  Once you’ve solved those, unscramble 

all 20 letters of the last column into two words to get the secret to the pattern.  Feel free to seek computer assistance in 

solving the large anagram.

For example:     clue    h i n t      t h i n      n a r r o w

article       _ _       _ _       _ _ _ _ _ _

refried bean         _ _ _ _ _      _ _ _ _ _     _ _ _

00 = _____ kill      _ _ _ _ _ _ _ _ _     _ _ _ _ _ _ _ _ _     _ _ _ _ _ _

ick      _ _      _ _      _ _

6644     _ _ _ _     _ _ _ _      _ _ _

Pattern hint: _ _ _ _ _ _ _ _ _ _ _     _ _ _ _ _ _ _ _ _

If you think you have solved the pattern, email Doug Smith, our conundrumer, at SmithDP1@gcc.edu.  The first one to 

send him the next seven numbers will receive $20.  

Congratulations to Nate Adamo, who solved the first conundrum from the previous issue! The janitor could go 64 

nights without repeating a path, or 192 if he could start from any building. The reward for the second conundrum 

stands from the previous issue still (you are permitted to research the words). You can view these and previous puzzles at 

www.quadmagazine.org/summer09.pdf.

ConUndrUms



Thinking about studying 
abroad? 

 
 

Come see us in HAL 319 for 
some food for thought! 



Coming up in January . . .

Road Trips to the Real World
Jan 4-15, 2010
This program offers a series of employer site visits 
for you during winter break!
Go to http://www.eace.org/committees/roadtrips.
html  to get more information on the employer 
sites that will be visited, and how to register!

Graduate School Fair
Thurs, Jan 14th from 4-5pm
University of Pittsburgh—Assembly Room; William 
Pitt Union
Featuring Graduate and Law Schools from across 
the country! 

Contact Career Services if you have any questions:
Email: career@gcc.edu    Phone: 724-458-3371



the qUad | auTumn 2009

Volume 2 ♦ Issue 4

The Quad

c/o Justin Olson
GCC #1689
200 Campus Drive
Grove City, PA 16127


