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Holy Saturday & the Hell of Coming Home:  

Caring for War Wounded Souls 
 

by Adam D. Tietje 
 

In Packing Inferno, Iraq War veteran Tyler Boudreau 

describes his experience of going to war and of coming 

home: 

 

They say war is hell, but I say it’s the foyer to hell. I 

say coming home is hell, and hell ain’t got no 

coordinates. You can’t find it on the charts, because 

there are no charts. Hell is no place at all, so when 

you’re there, you’re nowhere—you’re lost. The 

narrative, that’s your chart, your own story. There are 

guys who come home from war and live fifty years 

without a narrative, fifty years lost. They don’t even 

know their own story, never have, and never will. But 

they’re moving amidst the text every day and every 

long night without even realizing it. … They live 

inside the narrative like a cell, and their only escape is 

to understand its dimensions.1 

 

It has been said that “war is hell,”2 and it is, but as Tyler 

Boudreau suggests, so is coming home. Combat 

veterans3 come home from war with deep psychological 

and spiritual wounds. These wounds are related to their 

combat story, their ability to give voice to it, and as 

Boudreau suggests, their ability to “understand its 

dimensions.” Telling our stories—in the presence of 

God and one another—is to begin to find our way home 

from the hell of war. Even more important, though, is to 

hear the story of God’s descent into our hell and his 

overcoming of it.  
 

With that in mind, I begin with a narration of my own 

story of going to war and coming home. I then outline 

the shape and form of the spiritual wounds or traumas of 

war. I offer Luke’s parable of the prodigal son stuck in 

the far country as a useful metaphor for understanding 

the situation of combat veterans who come home from 

war. Likewise, on Holy Saturday, Jesus’ own far country 

journey finds its end. On Holy Saturday, God makes his 

place in the grave alongside all who suffer. The church, 

her pastors, and all those who seek to care for those who 

come home from war would do well to hear this story 

anew. Therefore, I conclude with the claim that Holy 

Saturday is the most fitting place to ground theologically 

the spiritual care of war wounded souls.  

 

War Is Hell 
When I first entered active duty in 2009, I served as a 

chaplain for a field artillery battalion. Shooting artillery 

is a highly technical skill that requires real-time 

calculations and decisions to ensure that mass-casualty 

producing artillery shells land in the right place at the 

right time. Many soldiers in my battalion had trained for 

over a decade to hone their skills. Being an infantry 

soldier is its own unique specialty and also requires 

extensive training. Six months before we deployed, my 

soldiers reorganized as provisional infantry squads and 
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 platoons and began training for an infantry mission in 

Afghanistan. For nearly all of them, this was an 

unwelcome reality. Over time, some embraced the 

challenge, while others fought it every step of the way. 

 

In the summer of 2010, the very beginning of the 

“surge” in Afghanistan, our brigade was positioned in 

forward operating bases and combat outposts along the 

Arghandab River. We were in the “spiritual heartland” 

of the Taliban and our mission was to prevent them from 

overtaking the second most important city in 

Afghanistan, Kandahar. Enemy personnel, weapons, 

and equipment were flowing freely when we arrived. 

Our task was to counter the insurgency by clearing the 

valley, holding the newly gained ground, and then 

maintaining order to facilitate the rebuilding of 

communities.  

 

It was truly a baptism by fire. When we arrived to our 

area of operations (AO) the infantry company our 

battalion was replacing had already taken heavy 

casualties. Two more of their soldiers were killed while 

they introduced us to the key community leaders, terrain 

features, and tactics necessary to survive what we found 

to be a veritable mine field.4 Our AO was the fertile soil 

along the Arghandab River. Fed with water diverted 

from the river into canals and irrigation ditches, it was 

lush with grape vineyards and pomegranate orchards, 

along with marijuana and poppy fields. I was told by one 

of the locals that when early Muslim traders arrived to 

this valley, they believed they had rediscovered the 

Garden of Eden.  

 

Sown in the soil were also countless improvised 

explosive devices (IEDs). Most were built to detonate 

when a pressure sensitive plate was stepped on, closing 

a simple circuit, and detonating buried mortar rounds or 

homemade explosives (HME). While the pomegranates 

were supposedly the best in the world, HME was the 

main export when we arrived. The Taliban had expelled 

the locals and established HME factories in the now 

abandoned villages. They prevented the farmers from 

harvesting their fields and getting their goods to market. 

The farmers took refuge in larger towns on the edge of 

the desert and the landowners that could afford it sought 

safety in Kandahar. 

 

The day my battalion assumed responsibility from that 

war-weary company of paratroopers, we received our 

first significant casualties. In less than ten minutes, three 

soldiers from Alpha Battery had stepped on IEDs, all of 

them with traumatic amputations of their lower 

extremities. One—who had been nearly cut in half—
died in the helicopter on the way to the hospital, only to 

be revived when he got there. 

 

That day—July 12, 2010—was the first of many that led 

me to increasingly wonder if I—if we—would ever 

make it home. Even if we did, could we ever be the 

same, physically, psychologically, or spiritually? Two 

days later, a sniper shot Private First Class Brandon 

King in the head while he was standing guard in one of 

the towers at Alpha Battery’s combat outpost.5 The 

bullet went through his helmet, his skull, his brain, and 

lodged itself on the other side of the helmet. I’ll never 

forget the way his body bounced on the litter as they 

took him toward the gate or the mess of blood and bone 

and brain that resulted from the devastating force of the 

bullet’s impact. The medics continued to try to get him 

breathing, if only to show us that they were doing 

everything they could. As they worked, I prayed the 

only prayers I could muster.  

 

His platoon sergeant had sent him to see me before we 

deployed. Brandon was afraid of dying. I tried to 

normalize his fear. I told him, “we’re all afraid.” It 

seemed that it was different for him. He went absent 

without leave (AWOL) a few days later. The platoon 

sergeant called his mother. He must have told her that 

Brandon talked to me. She wanted to know what I 

thought. Over the phone, I could tell she was a religious 

woman and she wanted her son to do the right thing. “He 

was nervous about deploying,” was all I said by way of 

describing our conversation. She seemed to know more 

than she let on: “I told him we’re all going to die one 

day, each one of us. You just have to trust in God. When 

it’s your time to go there’s nothing you can do to stop 

it.” He came back a few days before we deployed. 

Perhaps he had had a genuine premonition of his own 

death. No one else had come to me with quite the same 

fear. I don’t think I’ll ever comprehend the courage that 

must have taken. The only certainty seemed to be, 

“there’s nothing you can do to stop it.”6 

 

Trauma, guilt, grief, and fear, all mounted for me and 

my soldiers as the summer slowly and painfully wore 

on. There was IED blast after IED blast. Many escaped 

with only minor wounds. As time wore on though, there 

were dozens of traumatic amputations from IEDs and 

more deaths.  

 

July 30th was the next devastating milestone for our 

battalion. What started as a forty-eight-hour mission 

turned into a bloody battle that lasted for days as we 

fought to keep control of a small patch of blood-stained 

earth at a key intersection initially known as objective 

Bakersfield. Many IEDs were found and safely 

destroyed. Three were not and two more soldiers were 

killed, another had a foot amputated, and many others 
wounded. The next day I walked down to objective 

Bakersfield to check on my soldiers.7 I had already seen 

the death and despair in the eyes of those who had 

rotated out. Those who stayed could no longer keep their 
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hands from shaking. The combat and traumatic stress 

were overwhelming. They had hardly slept, and if they 

did, it was in foxholes they had dug in the dusty earth.  

 

I am not sure I truly knew fear until I knew it that day 

and the next. Even though we had the close air support 

provided by the Kiowa and Apache helicopters 

overhead, we continued to take fire. The Taliban 

eventually got their rifle-mounted grenade launcher 

zeroed-in on our position. For over an hour, we took a 

beating. I ran from casualty to casualty trying to provide 

comfort to the wounded and assistance to the medics. 

The next day, it was more of the same, except that I too 

became a casualty. It was just a few small pieces of 

shrapnel scattered across my body. I did not even fully 

realize what had happened at the time. The previous 

blast had badly wounded my first sergeant and I was 

busy trying to get him to cover. When the dust settled 

that day and I finally lay down on my sleeping bag, the 

flashbacks kept coming as my body involuntarily 

recoiled at the reliving of each shock. I am not sure how 

I ever made it to sleep that night.  

 

In the first three months, seven soldiers were killed from 

our small artillery battalion, dozens experienced 

traumatic amputations from IED explosions, and a full 

20 percent were awarded the Purple Heart for wounds 

received in combat. All the while, I performed regular 

services of Word and Sacrament, prayed with soldiers, 

counseled soldiers, conducted traumatic event 

debriefings, and honored each one of our fallen soldiers 

with memorial ceremonies. When Specialist Anthony 

Vera was cut in two by an IED, I went to minister to his 

platoon, but I confess to only being able to go through 

the motions one more time. I was hiding symptoms of 

post-traumatic stress, experiencing compassion fatigue, 

and had nothing left to give. It was all I could do to hang 

on the few more days it would be until I went on leave. 

I wrote about this during my deployment: 

 

My first stop at Kandahar Airfield on my way out of 

country for much-needed leave was the chapel. I went 

seeking some sense of God’s presence. It was dark 

outside when I entered the dimly lit sanctuary. I was 

aghast as I walked past all the books, pamphlets, and 

bibles available in the foyer. I looked around at the 

wooden sanctuary, complete with pews and stained- 

glass windows and my initial instinct was anger and 

then, jealousy. I breathed them out and kept searching 

the room with my eyes, slowly, carefully. On a little 

table before going down the center aisle, there on the 

left side I spotted a small journal with a photograph of 

Mother Teresa on the cover. I knew immediately it was 
there for me. I picked one up, flipped to the article, and 

began to read. I learned about some recently published 

letters and personal writings in which it became 

evident that this deeply spiritual woman had struggled 

for decades with a profound sense of the absence of 

God. “I have come to love the darkness for I believe 

now that it is a part, a very, very, small part of Jesus’ 

darkness and pain on earth.” As I read those words I 

laid down my burden and wept.8  

 

In this quotation, I found the hope I needed to keep 

going. In my experience of God-abandonment in the 

midst of great suffering and evil, I found strength in 

knowing that Christ too suffered pain and darkness such 

that now all suffering is bound and contained by his own 

and through which his love can be known. 

 

It was surreal to see tracer rounds being shot below me 

as I left our AO in a Blackhawk helicopter and then a 

few days later to be sitting in my own home. There, I 

spent time with my wife, performed my sister’s 

wedding, and visited with family and friends. I was even 

able to visit several of my wounded soldiers at Walter 

Reed Army Medical Center in Washington, D.C. I never 

adjusted to being home. How could anyone, when all the 

while you knew you had to go back?  

 

When I returned to Afghanistan, everything had 

changed. After taking so many casualties, my 

commander finally received permission to undertake a 

devastating offensive. The abandoned villages the 

Taliban used as HME factories and safe houses were too 

well defended and booby trapped with IEDs. The only 

way beyond the impasse was to destroy the villages. To 

be clear, the residents had long since abandoned their 

homes. They were now only used as strongholds by the 

Taliban.9 When the bombs began to fall, the Taliban 

realized that the rules of the game had fundamentally 

changed and the fighters left the valley, at least until the 

next fighting season. Fighting season. It sounds strange, 

but just like a sport, fighting has a season in 

Afghanistan. It picks up in the spring with the opening 

of the mountain passes from Pakistan, the coming of 

warmer nights, and the concealment of vegetation. It 

tapers off as the nights cool, the leaves fall, and the 

mountain passes become impassible. The Taliban’s 

early withdrawal allowed me to focus on caring for my 

soldiers and eased my overwhelming anxiety. 

 

After the Taliban retreated, we were able to patrol freely 

the entire valley, all the way to the river. One of the most 

important symbols of our progress was having the 

privilege of baptizing one of my soldiers in the 

Arghandab River. Unfortunately, a few weeks later and 

a few hundred meters from where my soldier publicly 

bore witness to his faith in Christ, there were several 

more IED blasts that would kill another soldier and 
cause two more traumatic amputations. 

 

Just a few weeks earlier, I remember several of those 

soldiers grimly joking that any one of us would be lucky 
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to leave with an amputation; at least he would leave 

alive. This sort of gallows humor was pervasive and 

helped us cope with the nearness of death. By the time 

we redeployed back to the United States, the rebuilding 

of the destroyed villages had begun, with the mosques 

being constructed first. Farmers were once again 

allowed to freely work in their fields, vineyards, and 

orchards, and with the coming of spring it seemed for a 

moment that hope, too, had returned. 

 

Coming Home is Hell, Too 
I was still on post-deployment leave when I received the 

call telling me that one of my soldiers had died of an 

overdose. It was a cruel bookend to the deployment. 

Two months before we left for Afghanistan, one of my 

fellow staff officers had shot himself in the head. The 

first few weeks back at the office were eerily quiet, and 

then the dam broke. In story after story, I recognized 

myself.  

 

My soldiers and I too struggled to find meaning and 

purpose in the aftermath of war. A large number of them 

suffered the symptoms of posttraumatic stress disorder 

(PTSD) in silence and self-medicated with alcohol or 

drugs. The ones that did seek help found our behavioral 

health system incredibly overloaded. It took weeks to 

get an appointment. Many gave up seeking help in 

frustration and joined their peers in self-medication. 

Depression, despair, and thoughts of suicide were 

commonplace. Soldier after soldier was punished for 

misconduct and many were separated from service.10 

Within six months of coming home, four soldiers had 

killed themselves. We had found our way home, but we 

were still lost. I spoke to this reality at the memorial 

ceremony of the second of my soldiers who died at his 

own hands when our battalion returned home from 

southern Afghanistan. 

 

Brothers and sisters, we may be home from the war, 

but the war has come home with us. Of all we have had 

to fear, and there has been much, this scares us most. 

For if not at home, where is peace to be found? And 

yet it is here at home in the silence of our thoughts that 

the voices of our guilt and grief have cried out the 

loudest. Peace, we have learned, is not as easy as 

getting on a plane. Memories forever burned into our 

minds and bodies threaten to take us back daily and 

lead us to wonder if our most difficult days may yet 

come. Whereas once we faced the enemy with our 

squads and platoons, now it seems we fight on alone. 

With the Psalmist we cry out, “Surely the darkness 

shall cover me, and the light around me become 

night.”11 

 

Sergeant Justin Junkin had been drinking alone and 

reminiscing about a dear friend who was killed in 

combat. Overwhelmed with emotion, he loaded his 

pistol and killed himself while his wife and child were 

sleeping in the next room.  

 

I served to minister to such soul wounds the best I was 

able, even as I too was lost and hurting after coming 

home. I read Scripture and prayed every day while I was 

deployed. Toward the end, it became almost unbearable. 

When I returned home, I stopped praying for months and 

questioned my calling. I was angry at God. I was grief-

stricken for my soldiers, but also for myself. At the 

height of my depression during the summer of 2011, I 

visited my home congregation to thank them for their 

love and support during the deployment. Their cards and 

letters were truly life-sustaining. I will never forget what 

one of these faithful women told me when I confessed 

that I was not praying. She said, “It’s okay. You don’t 

have to pray right now. We are praying on your behalf.” 

I’ll never forget that. It was one of the most important 

things anyone could have said to me at the point. It still 

speaks volumes to me about the nature of the church at 

prayer on behalf of a world that cannot pray for itself.  

 

As I slowly reconnected with the life of the church at 

prayer and continued to journey with my soldiers who 

had been so spiritually devastated by war, I came to a 

renewed understanding of my calling. My story con-

tinues to unfold, but this much is clear: I now understand 

my calling to be, in part, directed toward the care of 

those who have been spiritually wounded in combat. 

 

The Spiritual Wounds of War 
The Greek root for trauma simply means wound. 

Throughout this study, I will be using trauma and wound 

interchangeably. In her groundbreaking study, Trauma 

and Recovery, psychiatrist Judith Herman defines 

psychological trauma as 

 

an affliction of the powerless. At the moment of 

trauma, the victim is rendered helpless by overwhelm-

ing force. When the force is that of nature, we speak 

of disasters. When the force is that of other human 

beings, we speak of atrocities. Traumatic events 

overwhelm the ordinary systems of care that give 

people a sense of control, connection, and meaning.12 

 

This overwhelming event is most often an encounter 

with death or its possibility, an all too frequent 

occurrence in combat. The result of this overwhelming 

force is that the traumatic returns in the form of intrusive 

thoughts, daytime hallucinations, and nightmares 

among many other frightful symptoms. As a result, 

hyper-vigilance becomes a way of life for the 

traumatized. The survivor of trauma makes every effort 

to avoid triggers that might provoke a painful re-

experiencing of the event and negative emotional 

reactions. These are the symptomatic responses to 

trauma that can lead to a diagnosis of Post–Traumatic 
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Stress Disorder (PTSD): re-experiencing the traumatic 

event (e.g., intrusive thoughts, distressing dreams), 

avoiding stimuli related to the trauma, “negative 

alterations in cognitions and mood,” and increased 

arousal (i.e., hyper-vigilance).13 While experiencing 

these symptoms the survivor of trauma may have a 

particularly difficult time maintaining her significant 

relationships with loved ones and even herself.  

 

Of considerable concern for us, those who have endured 

significant trauma often wonder if God has abandoned 

them. Herman writes:  

 

Traumatic events call into question basic human 

relationships. They breach the attachments of family, 

friendship, love, and community. They shatter the 

construction of the self that is formed and sustained in 

relation to others. They undermine the belief systems 

that give meaning to human experience. They violate 
the victim’s faith in a natural or divine order and cast 

the victim into a state of existential crisis.14 

 

Trust in the nature of God and reality can be shattered 

by traumatic events and there is often a loss of meaning, 

purpose, and hope. God’s justice and God’s love can 

both be put on trial in the wake of horrific trauma. As a 

result, the traumatized often feel cut off from God with 

no hope of return. This experience of God-forsakenness 

can cut deep into the soul of the veteran.  

 

While trauma is a fear-based stress reaction to an 

encounter with death or its possibility,15 the reality that 

clinicians are now uncovering is that many soldiers 

coming home from Afghanistan and Iraq have exhibited 

symptoms of PTSD that have nothing to do with feeling 

powerless or fearing imminent death, but rather with 

acts that violate their conscience, e.g., the killing of 

innocents. The startling reality is that the greatest 

predictor of PTSD symptoms among combat veterans is 

killing. The research consistently bears out that the 

perpetration of violence is more injurious to soldiers 

than simply witnessing it. One study suggests that 

“actual killing or not acting to prevent killing better 

predicted higher suicidality, more PTSD symptoms, and 

other mental health disorders.”16 

 

As a result, many psychologists have begun setting out 

criteria and treatment modalities for what has come to 

be known as moral injury. Litz et al. define moral injury 

as “perpetrating, failing to prevent, or bearing witness to 

acts that transgress deeply held moral beliefs and 

expectations.”17 Or, as Rita Brock and Gabriella Lettini 

put it in their book Soul Repair: Recovering from Moral 
Injury after War, moral injury follows from “having 

transgressed one’s basic moral identity and violated core 

moral beliefs.”18 While clinical research is in its 

infancy—the first comprehensive study was only 

completed in 200919—moral injury is as old as war itself 

and is evident in Homer’s epics.20 Responses to moral 

injury include guilt, shame, depression, and feelings of 

worthlessness, despair, and remorse. Many veterans are 

explicit in the use of theological language to describe 

these experiences and God’s judgment figures 

prominently.  

 

Even though it is clinicians who have largely taken the 

lead in understanding moral injury and prescribing 

treatment, it should be evident that moral injury is also 

a spiritual wound. Both PTSD and moral injury have 

psychological and spiritual aspects.21 In the aftermath of 

war many veterans return with their faith shattered. The 

hellish realities of combat persist in very real ways, even 

though the soldier has come home. These hellish 

realities—encounters with death, moral failures, 

seemingly unending grief—may inflict deep spiritual 

wounds that leave many feeling abandoned by God or 

judged unworthy to enter into his presence. 

 

A Far Country Journey 
In Luke 15, Jesus tells the parable of a son who is stuck 

in a far country. Reduced to poverty by his previously 

prodigal ways, the son remains in the far country in 

servitude and filth to survive. I find here a metaphor for 

the situation in which combat veterans find 

themselves.22 In the aftermath of morally troubling and 

traumatic combat experiences, they too remain stuck in 

a far country, often struggling just to survive. On the 

other side of trauma, one’s sense of purpose, meaning, 

and faith are often destroyed or badly damaged. What 

remains for the combat veteran in this far-country 

dislocation?  

 

Karl Barth outlines the obedience of Christ as Son in the 

incarnation as “The Way of the Son of God into the Far 

Country.”23 With the help of Barth’s heading, we see 

that the incarnation turns the parable of the disobedient 

son on its head. It is as an obedient Son to the Father that 

Christ empties himself of his heavenly glory and makes 

his way to our far country. The Son of God willingly 

suffered this dislocation in the far country even unto 

death on a cross and descent into the depths of hell.24 In 

Jesus’ parable, it is the love and mercy of the father that 

remains for the prodigal son. This is the upshot of Hans 

Urs von Balthasar’s interpretation of Holy Saturday.25 

Even as Jesus experiences God’s utter abandonment on 

the cross and descends into the very depths of hell, 

through the Holy Spirit, the love of the Father for the 

Son remains. Thus, veterans may know that even in the 

farthest reaches of the far country, even in the depths of 

hell, God has already made his place with them. 

 

With that in view, I suggest that the church embrace a 

theology of Holy Saturday, particularly in light of the 

church’s confession of Jesus’ descent into hell. In 
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conversation with Hans Urs von Balthasar, Barth’s 

doctrine of the descent and the God-abandonment of 

Jesus is extended from the cross to include the grave. I 

argue that the story of salvation, and even God’s very 

being as God for us and with us as Father, Son, and Holy 

Spirit, turns on this moment in the life of God in which 

God abandons God on the cross and in the grave. Indeed, 

it is from this moment of utter hopelessness that our 

salvation and all hope spring forth.  

 

In the liturgies of the church, Holy Saturday is marked 

by absence and silence. The altar is stripped bare. The 

Eucharist does not return until the Easter Vigil. There is 

no light from candles and no vestments are worn. As the 

church remembers Jesus’ burial and death, we hold vigil 

at the tomb and wait. This is where the church, and her 

pastors and chaplains, must begin with those who come 
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 Calvin’s Theology of Pastoral Care 
 

by David E. Willis 

 
How did Calvin understand pastoral care?1 There are 

different ways to approach this question.2  I shall take the 

following text as representative of his understanding. It 

is from Calvin’s commentary on John 10, which he takes 

to be dealing with the office of pastor.  

 

Christ had earlier called himself the door,  and said that 

those who bring sheep to this door are true shepherds. 

Now he himself assumes the role of shepherd, and 

indeed affirms that he is the only shepherd, for unto no 

one else does this honor and title properly belong. 

Because it is he who raises up faithful shepherds for the 

church, equips them with the necessary gifts, governs 

them by his spirit and works by them, they do not stop 

him from being the only governor of his church or from 

ruling as the only shepherd. For although he makes use 

of their ministry, he does not cease to fulfill and 

discharge the office of a shepherd by his own power. 

And they are masters and teachers in such a way as not 

to derogate from his mastership. In short, when the 

word shepherd is applied to men, it is used, as they say, 

in a subordinate sense; and Christ so communicates his 

honor to his ministers that he still remains the only 

shepherd of them and of the whole flock.3 

 

This text contains the main elements of Calvin’s theology 

of pastoral care. That theology can be succinctly stated 

and is starkly obvious—though its implications were 

extensive in his day and are today. Calvin’s theology of 

pastoral care is what the church must teach and do about 

these facts: (a) that Christ is the pastor who cares for 

those whom he joins to himself by the bond of the Spirit, 

(b) that this one pastor accommodates himself to govern 

through humans who are called pastors in so far as they 

are servants of his Word, and (c) that the wholeness 

which is the scope of this pastoral care is the freedom of 

those whom Christ more and more unites to himself until 

he is finally one with them.  

 

Accordingly, let us consider, first, Calvin’s view of 

Christ as pastor, second, Calvin’s view of how Christ 

exercises his office though humans, and, third, Calvin’s 

view of what constitutes the wholeness which is the aim 

of Christ’s pastoral care through his agents. Finally, I will 

suggest some implications of Calvin’s theology for 

defining and practicing pastoral care today.  

  

The One Pastor 
One of Calvin’s most explicit definitions of what, strictly 

speaking, is meant by pastoral care comes from his 

commentary on John 10 and 21. Both passages were and 

are loaded with freight in the history of interpretation that 

focuses on the right exercise of authority in the church 

and therefore on the identity of the true church. This is 

no minor point when it comes to Calvin’s theology of 

pastoral care, for as we shall see, it is ultimately 

impossible to speak of the wholeness which is the aim of 

pastoral care apart from the content of life together in the 

body of believers though there may be many penultimate 

and extra ecclesial anticipations of this wholeness. 

Moreover, it is no minor point that the voice of Christ, 

the only shepherd, is heard and learned and recognized 

and followed within the company of others who by grace 

hear and follow that voice and resist following other 

voices. This ecclesiological context of the Christological 

specificity of Calvin’s theology of pastoral care is 

succinctly put in his commentary on John 10:1: 

 

In my opinion, those who scrutinize every part of this 

parable very closely are wasting their time. Let us be 

content with the general view that Christ likens the 

Church to a sheepfold in which God assembles his 

people, and compares himself to the door, since he is 

the only entrance way into the Church. It follows from 

this that they alone are good shepherds who lead men 

straight to Christ; and that they are truly gathered into 

God’s fold and reckoned his flock who give themselves 

to Christ alone. … If the so-called shepherds try to lead 

us away from Christ, we should flee from them, as 

Christ tells us, as if they were wolves or thieves; and 

we ought not to join or to stay in any society save that 

which is agreed in the pure faith of the gospel.4 

 

It is striking that Calvin sums up the office of pastor 

under the function of governing.5 Governance is what a 

shepherd is about,6 and there are three aspects of it: (1) 

leading the flock in the right direction, (2) defending the 

flock from the wolves and false shepherds, and (3) 

nourishing the flock. That person alone is able to fulfill 

the office of shepherd who is willing to risk his or her life 

for the flock. It is because of the love which the shepherd 

has for the flock that this governance in all its forms takes 

place. The shepherd’s love is such that the sheep 

recognize they are loved by this one; that causes them to 

trust the shepherd to lead, protect, and feed them. That is 

what it means to hear and know the shepherd's voice, to 

be governed by him or her because the flock knows that 

it is to that one that they belong.  
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Calvin’s warning against pushing the imagery too far is 

well taken. At least, however, there is a realism to his 

way of understanding the pastor’s office which contrasts 

sharply with bucolic tapestries of fields where sheep 

always safely graze. We shall say more about this later. 

Here, however, we need to note the significance of 

making governance the summary office of the pastor.  

 

Whatever else pastoral care may be, it is centrally a 

matter of Christ’s making his voice to be heard so that 

persons are led, protected, and fed by the one to whom 

they already belong. This has far-reaching implications 

for what is meant by the wholeness which is the aim of 

such pastoral care. Health is a matter of growth in the 

assurance that we already belong to the one whose love 

constrains us and frees us. Growth is the joyful discipline 

of more and more hearing the voice which alone is to be 

trusted and obeyed in life and death; and that includes 

paying less and less attention to other voices which are 

nothing more than stubborn hallucinations about oneself, 

about others, and about God.  

 

Men and women engage in pastoral care when they 

enable men and women to hear and trust Christ's voice 

and not their own voices or the voices of others as saying 

the first or last word to or about themselves. The 

techniques, skills, pharmacology, social work, economic 

and political betterment, diagnostic expertise, individual 

and group therapy, trans-generational mapping, as well 

as theological reflection, all are goods of this world,7 

which, when rightly used, are instruments for helping 

persons discern which voices are being heard and lived 

by and how that effects their lives.  

 

What makes their use in pastoral care remains the same 

as what Calvin discerned it to be without any knowledge 

of the providential development of these disciplines, 

namely, that of freeing persons in Christ’s own 

governance of leading, protecting, and feeding. That is 

why the assertion, “outside the church there is no 

salvation” is not a warning but a tautology. Church is 

exactly the context in which the true Shepherd’s voice is 

heard above all other voices, and salvation is growth in 

the life together of those who are freed for service by 

hearing that singular voice above all others.  

 

The Subaltern Shepherds 

The connection between the one pastor of the church and 

the many pastors is an instrumental one, not the 

juxtaposition of the one and the many. There is one who 

is pastor and he exercises that office by accommodating 

himself to use men and women who thereby become––in 

usu, in the actions of proclamation and teaching in their 
various forms8––nothing less that spokespersons of 

Christ, oracles of Christ, mouthpieces of Christ.9 Calvin 

is full of woes for those who make being a pastor 

something other than this, and he is even more so full of 

encouragement for those who carry on their work of 

attending to and re-speaking as faithfully and clearly and 

persuasively as possible the Word of the singular Pastor.  

 

John’s Gospel abounds with mixed metaphors, like 

Christ being the door to the sheepfold and being the 

Shepherd. There is another mixed metaphor which 

Calvin notes and which he says is inherent in identifying 

Christ as the sole Pastor. It is that he is both the Shepherd 

who leads the sheep to food and the food––the pastor and 

the pasturage––on which they feed and grow. It is an 

interesting question how much this is intended by the 

writer of the Gospel of John and how much is supplied 

by the history of interpretation in which Calvin stood. At 

any rate, Calvin carries over what Christ says in John 6 

about being the bread of the world to what Christ says in 

John 21 about feeding his sheep through true pastors. 

According to Calvin, chapter 10 of John shows us why 

properly speaking Christ is the only pastor of the church.  

 

It is because he governs his sheep by the teaching of 

salvation and so feeds them, for he is the only true food 

of the soul. But since he uses men’s own work in 

preaching the gospel, he gives them also his own name, 

or at least, shares it with them. Therefore, they only are 

regarded as pastors in the sight of God who, under 

Christ their head, preside over the church by the 

ministry of the Word.10 

 

What finally motivates––motivates, not equips––those 

whom Christ uses as pastors is the love of Christ. By the 

love of Christ, Calvin means Christ’s love of his people, 

and the resultant love which his people have for Christ 

and for each other.11 That is one thing which may be so 

presupposed as to be neglected: it is fundamentally 

because of their love of Christ that persons they function 

as good pastors.  

 

Those called to govern the church should therefore 

remember that if they want to discharge their office 

truly and properly, they must start off from the love of 

Christ. Meanwhile, Christ testifies clearly how highly 

he places our salvation when he commends it so 

carefully to pastors. And he asserts that he will be 

greatly loved by them if they seriously care for it. 

Indeed, nothing more efficacious could have been said 

for encouraging ministers of the gospel, than when they 

hear that the service most agreeable to Christ is that 

which is expended on feeding his flock. All the godly 

should receive no ordinary consolation when they hear 

that they are so dear and precious to the Son of God that 

he substitutes the pastors as if it were in his place. But 

the same doctrine should also greatly frighten false 
teachers, who pervert the government of the church. 

For Christ declares that he is dishonored by them and 

will give them a dreadful punishment.12 
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The Benefits of Pastoral Care 
Here the focus is not on what the results would be if 

people should receive proper pastoral care, and surely the 

focus is not on what their condition would be without it. 

For Calvin both these questions are too hypothetical to 

dwell on, though he says something about each. The 

focus is on the condition in which those are growing 

whom Christ has already, actually, really united to 

himself and really already, actually leads, protects and 

feeds. The reason for this is that hearing and following 

the one Pastor’s voice is what it means to have faith, faith 

which itself is a response to that voice. The one whose 

voice is heard and obeyed in faith is the one united to us. 

The wholeness which results from pastoral care is the 

assurance that this is surely so. Growth in the active 

practice of the assurance of our salvation is the aim of 

pastoral care. 

 

Central to Calvin’s theology of pastoral care is his 

understanding of the mystical union of Christ. It is, of 

course, central not just to Calvin’s theology of pastoral 

care, but is a doctrine one cannot ignore if one is to 

understand fully other aspects of Calvin’s theology.13 

Obviously there was a rich tradition which spoke of the 

mystical union of Christ, and meant quite a wide range 

of things by that. It is worth reminding ourselves, 

therefore, of the characteristic way Calvin speaks of it in 

the familiar passage of the Institutes 2.2.24.  

 

The assurance of salvation is not derived from 

considering our works or our faith: that is clear. When it 

comes to that assurance we are to look to Christ and the 

truth of his promises. However, for Calvin looking to 

Christ also includes seeing ourselves united to Christ, 

also includes knowing ourselves members of his body, 

also includes considering ourselves as those to whom 

Christ is daily growing more and more one with. On this 

point Calvin differs from those whose position at first 

sounds like his own:  

 

They so place the conscience between hope and fear 

that now it moves in one direction and now another. 

They see hope and fear related in such a way that when 

the one is up, it completely extinguishes the other, and 

when it is the other’s turn it does the same. … Their 

contention is, if you look upon Christ there is sure 

salvation, if you turn back to yourself there is sure 

damnation. As indeed we ought to consider Christ 

remaining apart from us instead of living within us! 

 

It is entirely hypothetical for those who have already 

been united to Christ to consider first Christ and then 

themselves, and so to swing back and forth between hope 

and fear.  

 

The reason we hope for salvation from him [Christ] is 

not because he appears afar off, but because, having 

engrafted us into his body, he makes us participants not 

only in his benefits but also in himself. … Since Christ 

has been communicated to us with all his benefits, so 

that what is his has been made ours and we are made 

members of him and made one with him, his justice 

covers our sins, his salvation wipes out our damnation, 

his worthiness interposes itself so that our unworthiness 

does not come before the face of God. This is for sure: 

we ought neither to separate Christ from ourselves nor 

ourselves from him, but with both hands hold fast to 

that fellowship by which he has bound us to himself. … 

Not only by an inseparable bond of fellowship does he 

hold fast to us, by a certain marvelous communion he 

daily grows more and more with us into one body, until 

he finally makes himself one with us.14  

 

Faith does not create that union but grasps it and practices 

its benefits. The voice of the one Pastor through several 

pastors leads, feeds, and protects those who already 

belong to and participate in Christ as members of his 

body by the freeing bond of the Holy Spirit. What 

pastoral care does is to reinforce persons in that already 

established, ultimately irreversible identity by 

continually calling them to repentance and assuring them 

of pardon and empowering them thereby to walk in 

newness of life by focusing on the truth of the freely 

given promises given in Christ. The active knowledge in 

which they grow is that of God’s benevolence, not just 

God’s benevolence to other creatures and other persons 

but God’s benevolence to themselves.  

 

That saving knowledge is the same as having the 

conscience freed by the gospel, or to put it another way, 

it is knowing God and self with a good conscience. The 

pastor’s voice is what is heard in the forum of the 

conscience, and it displaces, drowns out, both the 

complacent silence of the hardened conscience and the 

strident condemnation of the bad conscience.15 

 

This entails as perpetual correction, daily mortification 

and vivification, away from a cold or speculative 

knowing something about God and it involves a daily 

shift, a daily mortification and vivification, away from an 

affective, fervent but false conviction that God is not 

benevolent to one’s self. The saving knowledge of God 

entails, inherently contains, a corrected self-knowledge. 

It involves a daily shift away from complacent ignorance 

about the extent of one’s sinful condition and sins. But it 

also involves a daily shift away from becoming fixated 

on the conviction of one’s sin and speculation about 

whether or not one is forgiven. That shift away is a shift 

to the good news which displaces the bad news. This 

positive shift is the sana cognition––the healthy, whole, 
healed knowledge––of self as freed for the new life 

together in Christ and therefore from the bondage of sin 

and death and the devil.  
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The particular form of health which is the special focus 

of pastoral care is this active, affective, inclusive, 

converted knowledge of God and of self. It is health as 

the active comfort,16 in the midst of the most devastating 

external and internal crises, of belonging not to oneself 

but to Christ. It is the comfort of the fact that one belongs 

to Christ, from which fact is derived the comfort of 

knowing that one belongs to Christ. The comfort includes 

knowing; but what we know to be true is a prior, 

irreversible fact. When we forget, when we distrust, 

when we despair of our primary belonging, we do not 

thereby cease to belong to the one who has claimed us 

and will not let us go. Our salvation is not like Auden’s 

“kitchen table which exists because I scrub it!”17 

 

Faith is informed trust which practices the wholeness of 

Christian freedom in all its parts, in every area of life. 

Faith is not a substitute for wholeness of soul and body, 

not a substitute for the restoration of right relationships 

and growth in them. Nor is wholeness a finished product 

in this life; wholeness is exactly the growth in life 

together in Christ in the midst of the most pressing 

difficulties, the most appalling failures, the most 

crushing melancholy, the greatest temptations to despair 

––and in the midst of the most joyous, victorious, patent 

enjoyment of the goodness of creation and redemption.  

 

Calvin’s treatment of Christian freedom, in the Institutes 

3.19, has rather evident, pastoral significance on this 

point. One of the benefits of pastoral care is that people 

grow in the realization that their righteousness is 

completely freely given, and they do not live under the 

servile fear of doing works in order to earn acceptance or 

to avoid alternative dire consequences. Another benefit 

is that people grow in distinguishing between the few 

things which are essential and the vast number of things 

which are matters of indifference. And a third benefit of 

pastoral care which continually frees the conscience by 

the assurance of pardon is that people are enabled to grow 

in the practice of the law.  

 

A further word about the third use of the law in relation 

to Calvin’s theology of pastoral care is necessary if we 

are not miss one of the strongest and most relevant parts 

of his insight. Christian freedom in all its parts is indeed  

a summary of the wholeness which is the aim of pastoral 

care. But it is more: Christian freedom is also the way the 

humans chosen to be pastors do their work. The several 

pastors’ care becomes otherwise works righteousness, 

they begin to take their own gifts and personalities and 

moods as essentials rather than as indifferent things, and 

they suffer from shrinking pastoral care to inter- and 

intra-personal adjustment. That is really the issue of the 
third use of the law: not just that individuals are freed by 

grace to be better obeyers of the decalogue (which is also 

true), but that the wholeness which forgiven sinners are 

freed to grow in is social both in its nurturing context and 

in the extent of its transforming range.18 

 

Pastoral care is governance by attending to Christ’s voice 

which governs by leading, protecting and feeding on 

himself––those whom Christ has united to himself. It 

belongs to the humanly office of pastoral care, which, 

remember, is one of governing in response to and by the 

Word of Christ, to grow in the practice of the decalogue. 

That is why social reform is not an addition to pastoral 

care but integral to it. It is part of the governance for 

wholeness which is the pastor’s office.19 That, inci-

dentally, is why Calvin’s own international leadership to 

an increasing refugee movement20 and his own local 

social humanism are of a whole cloth with his own 

functioning in the explicit, direct offices of teacher and 

preacher and minister of the sacraments. To say that 

social reform belongs to pastoral care may sound strange 

to modern ears. But that is mainly because of a wider 

development which is individual centered.  

 

We have become accustomed to thinking of pastoral care 

as focusing on one aspect of the total ministry, that aspect 

which mainly has to do with the individual’s condition 

(whether defined in terms primarily borrowed from the 

behavioral sciences, or whether defined in terms of 

confession and regeneration). That aspect is of course 

included in Calvin’s theology of pastoral care, as we have 

just seen. But for Calvin, that aspect is part of the larger 

whole of the life together of believers who are co-

members of the body of Christ whose wholeness is 

blessedness and whose blessedness includes costly 

discipleship in this world. Blessedness includes profound 

joy. Blessedness even sometimes includes happiness as 

the world recognizes it––but often it does not. 

Blessedness is not a sub-category of happiness or 

pragmatic adjustment or success.  

 

Some Implications for Pastoral Care Today 
There are some discernible vectors to Calvin’s theology 

of pastoral care for the contemporary discussion and 

practice of pastoral care.  

 

First, it recalls us to the fact that pastoral care is first and 

foremost a matter of life together in the body of Christ 

over which and through which Christ himself is the active 

agent by his Word and Spirit. What goes on in the 

dynamics of pastoral care is ultimately Christ at work 

through those chosen, equipped, and used as his 

subordinate, vicarious agents.  

 

Second, it recalls us to a correlative fact: that the single, 

focused office of the pastor is to hear and re-speak the 

voice of Christ. That office is immensely complex and 

demanding, and obviously quite impossible except by, 

and exclusively by, trusting in the promises of Christ. 

Such focused trust includes the confidence and boldness 
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of being assured that the voice of the one pastor, Christ, 

will in fact be heard and obeyed in life and in death. 

 

Third, Calvin’s theology reminds us that pastoral care is 

a matter of welcoming others as Christ has welcomed us. 

Pastoral care is exercised by communicating, through 

preaching and sacraments and discipline, the voice of the 

one pastor, which a person has himself or herself heard 

and so can re-announce. Jung observed the closest 

possible connection between accepting forgiveness and 

conveying it; that means pastors must also proclaim the 

gospel to those nearest neighbors who are most resistant 

to hearing it, namely themselves.21   

 

Pastoral care is doing what comes naturally to those who 

extend to others the demands and the assurance of the 

gospel. It involves more than a good heart and laudable 

intention. It entails expertise, skill in diagnosis and 

treatment, whose acquisition and practice are expressions 

of one’s Christian freedom. We are committed to expert 

care for others, and we allow ourselves to be expertly 

cared for by others, because we are freed to actualize 

Christ’s wholeness in every area of life. In pastoral care, 

one practices what it means to be freed from status based 

on the mountain of one’s (or one’s family’s or social 

class’s or nation’s or gender’s, etc.) accomplishments or 

failures, freed to consider the wholeness of life 

envisioned in the decalogue, and freed to be indifferent 

about nonessentials.  

 

Fourth, pastoral care is a contextual discipline of co-

membership in the body of Christ. The pastor and the 

persons being cared for engage in a reciprocal ministry 

enabled by the way the gospel’s demands and assurances 

are heard and lived in successive contexts. This 

contextualization is really a matter of the fidelity of 

Christ’s promises. Christ, the one pastor, accommodates 

himself so that it remains his voice that is heard, trusted 

and obeyed. This is another way of saying that the Word 

and the Spirit are never separated. By the power of the 

Holy Spirit, the gospel takes root in people’s lives with 

healing particularity, becomes vital for them with person-

by-person and season-by-season and institution-by-

institution specificity.  

 

Fifth, the actions of pastoral care through the ordinary 

means of grace––preaching, sacraments, prayer––are not 

to be divorced from other ways the pastor responds to and 

communicates the gospel, including social reform and 

church administration. Pastoral care as governance by the 

Word through guidance, protection and nourishment 

cannot be separated from the commonweal for which the 

pastor also has a responsibility as part of his and her 
exercise of Christian freedom. The wholeness that comes 

about through pastoral care (and remember, that means 

Christ’s care through those whom he chooses and equips) 

includes people’s social, economic, political, medical, 

and aesthetic well-being, and so forth. The wholeness of 

the people of God entails all the areas of life covered by 

the decalogue.  

 

Sixth, it means that the called and equipped vicarious 

pastors are those whose Christian life includes the right 

use of the goods of this world and deployment of 

resources according to the imagery of the body whose 

various parts are mutually helpful to the health of the 

whole. This means that the God whom we know from the 

gospel to trust is the one who also works through other 

than ecclesial structures and through other than believers. 

The reality rightly understood and made explicit by the 

gospel is often previously experienced penultimately, 

partially, and indirectly. Advances in research, skills, 

technical equipment, specializations, pharmaceutics, and 

so on, are to be critically (n.b., critically) and gratefully 

welcomed as ways God is also at work healing persons.  

 

The specific office of pastoral care does not presume to 

duplicate these, much less engage in them with religious 

intent but dilettante incompetence. Clearly God also 

works through psychological counseling and through 

psychiatry. While a pastor is grateful for the insights and 

skills these make available for the pastoral contextualiza-

tion of the gospel, he or she does not confuse pastoral 

care with psychological counseling much less with 

psychiatric treatment. There is a difference between 

pastoral care, and psychological counseling done by 

clergy or done with the use of religious categories; both 

are needed, but they are not the same thing.  

 

The distinctive feature of pastoral care is its focus on the 

wholeness that comes about through the forgiveness of 

sins how that fundamental reorientation affects every 

area of life. Pastoral care has explicitly to do with sharing 

in Christ’s death and resurrection so we may walk in 

newness of life. There is timing and variety to pastoral 

care as there is to every skilled caring; but eventually, 

sooner or later, in pastoral care the participants get 

around to the freely offered new being which is co-

membership in the body of Christ.  

 
This is a slightly revised version of an address delivered at the 

Sixth Colloquium on Calvin Studies at Davidson College 

Presbyterian Church, Davidson, North Carolina, on Jan. 17, 

1992, and printed in Calvin Studies VI, ed. John Leith, 137–146.  

_____________________________________________ 
 

Dr David E. Willis was the Charles Hodge Professor of 

Systematic Theology at Princeton Theological Seminary 

and a premier Calvin scholar. He died on Nov. 23, 2014.  
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The Care of Souls Through the Centuries    
   

 
“Following the only true and steadfast Teacher, the 

Word of God, our Lord Jesus Christ, who died, through 

His transcendent love, become what we are, that He 

might bring us to be even what He is Himself.” 

                                        Irenaeus, Against Heresies  

 

“The scope of our art is to provide the soul with wings, 

to rescue it from the world and give it to God, and to 

watch over that which is in His image, if it abides, to 

take it by the hand, if it is in danger, or restore it, if 

ruined, to make Christ to dwell in the heart by the Spirit: 

and, in short, to deify, and bestow heavenly bliss upon 

one who belongs to the heavenly host.”  

                          Gregory of Nazianzus, Oration 2.22         

 

“The shepherd needs great wisdom and a thousand eyes 

to examine the soul’s condition from every angle.” 

 John Chrysostom, Six Books on the Priesthood, II.4 

 

“No one ventures to teach any art unless he has learned 

it after deep thought. With what rashness, then, would 

the pastoral office be undertaken by the unfit, seeing that 

the government of souls is the art of arts. … For no one 

does more harm in the Church than he who having the 

title or rank of holiness, acts evilly.”  

                 Gregory the Great, Regula Pastoralis, I.2 

 

“Disturbers are to be rebuked, the low-spirited to be 

encouraged, the infirm to be supported, objectors 

confuted, the treacherous guarded against, the unskilled 

taught, the lazy aroused, the contentious restrained, the 

haughty repressed, litigants pacified, the poor relieved, 

the oppressed liberated, the good approved, the evil 

borne with, and all are to be loved.” 

                              Augustine of Hippo, Sermon ccix   
                                                                                                   

“Let the Christian learn to cast both his heart and his 

cares upon God’s back, for God has a strong neck and 

strong shoulders; He can easily carry the load. 

Moreover, He has commanded us to commit our cares to 

Him. Nor can we lay and cast too much upon Him; He 

only likes it even more.”  

                           Martin Luther, Sermon on 1 Pet. 5:5-11 

        

“On the goal and end of this seeking and leading to 

Christ of lost sheep … is to bring them into the fold of 

Christ, so that they give themselves wholly to Christ … 

hear his voice in all things, and use all these things which 

the Lord has appointed for further the salvation of his 

sheep. … In a word, in the community of Christ alone 

the salvation of Christ is to be received.”  

                Martin Bucer, On the True Pastoral Care 

“Nay, after conversion we need bruising, that reeds may 

know themselves to be reeds, and not oaks; even reeds 

need bruising, by reason of the remainder of pride in our 

nature, and to let us see that we live by mercy. And that 

weaker Christians may not be too much discouraged 

when they see the stronger shaken and bruised.”  

                                  Richard Sibbes, The Bruised Reed  

 

“The goal of spiritual care should never be a change of 

mental condition. . . . I do not provide decisive help for 

anyone if I turn a sad person into a cheerful one, a timid 

person into a courageous one.  That would be a secular–

and not a real––help. Beyond and within circumstances 

such as sadness and timidity it should be believed that 

God is our help and comfort.  Christ and his victory over 

health and sickness, luck and misfortune, birth and death 

must be proclaimed. The help he brings is forgiveness 

and new life out of death.”                                       

                          Dietrich Bonhoeffer, Spiritual Care 

 

“To be rooted is perhaps the most important and least 

recognized need of the human soul.”  

                                   Simone Weil, The Need for Roots 

 

“To speak pastorally with another certainly does not 

preclude getting involved in every conceivable profane 

subject. But it must be done in such a way as to bring 

God’s Word into force as the great proviso over this talk. 

The conversation must quite concretely move in the 

direction of revealing the relation in which all things 

stand to the Word of God.” 

         Edward Thurneysen, A Theology of Pastoral Care 

 

“The cure of souls . . . means helping another by making 

clear to him that he is ordained a witness of Jesus Christ 

and that he is usable as such.”  

                                  Karl Barth, Church Dogmatics 

 

“Forgiveness in the Christian sense is not the same as 

forgiveness in the therapeutic sense. Christian 

forgiveness is being pardoned of sin by gratuitous love.  

Forgiveness in the therapeutic sense is being accepted 

even in our weakness and folly. In therapeutic 

forgiveness we forgive in order to be healed.  In 

Christian forgiveness we forgive out of gratitude for 

God’s forgiveness of us. Forgiveness in the biblical 

sense does not cancel the judgment upon sin but brings 

one through judgment. … Forgiveness is not a technique 

to achieve inner healing, but healing will certainly 

follow the assurance that our sins are forgiven through 

faith in Jesus Christ.”   

                                           Donald Bloesch, The Church 
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        Theology Conference 
                       Hilton Head Island 

                  Registration Form––Feb. 18-20, 2020 
                   (tear out this page and mail it to the address below) 
 

Name(s) ____________________________________________________ 

         

Address ____________________________________________________ 

 

City __________________________ State ____________ Zip ________ 

         

Telephone______________ Email _______________________________ 

         

Hotel Accommodations with special rates for the Conference are: 
 

Holiday Inn Express, Hilton Head Island, call (843) 842-6662 

Beach House, Holiday Inn Resort, call (855) 433-0341  
 

   (Please make your reservations under the group name: Theology Matters Conference)  

 

Registration Costs:  
 

__ Individual Registration Fee, before Nov. 15, 2019––$200.00 
 

__ Couple Registration Fee, before Nov. 15, 2019––$300.00 
 

__ Individual Registration Fee, after Nov. 15, 2019––$250.00 
 

__ Couple Registration Fee, after Nov. 15, 2019––$350.00 

 

Enclosed is a check for registration(s) $_______ 

 

To pay by credit card, please fill out the following: 

 

Credit Card Number ______________ 

Expiration Date ________________ 

Name on Card ________________ 

 
Refund Policy: Cancellations are subject to a $25 service fee. If cancelling by Dec. 1, a full refund 

minus the service fee will be received. For cancellation made between Dec. 1 and Jan. 15, a 50% 

refund will be made. No refunds will be made after Jan. 15. All requests must be made in writing.  

 

Make all checks payable to: Theology Matters Conference 
 

Mail to: Theology Matters, P.O. Box 50026, Greenwood, SC 29649 
 

To register by telephone or for more information, please call 864-378-5416 or   

email us at admin@theologymatters.com 
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                Save the Date! 

   Feb. 18–20, 2020 

     Theology Matters 
                 presents a        

   Theology Conference: 
 

 Confessing Jesus Christ as the Way, the    

Truth, and the Life in a Pluralistic Culture 
 

Hilton Head Island, South Carolina 
              Providence Presbyterian Church 
 
Speakers (among others):  
 

John Burgess, Professor of Systematic Theology, Pittsburgh Seminary 

Richard Burnett, Managing Editor, Theology Matters 

James Edwards, Professor of Theology Emeritus, Whitworth University 
 

Fantastic rates for hotels on beautiful beachfront.  While they last! 
 

Reflect on the Faith. Relax with Friends. Rekindle the Flame. 
 

To register online, go to www.theologymatters.com

________________________________________________________________________________

Dr. Randal Working is President of Theology 
Matters.  Dr. Richard Burnett is Executive 

Director and Managing Editor. Founded in 

1994, Theology Matters is an independent 
non-profit organization that exists to equip 

and encourage, instruct and inspire members 

of the Reformed-Presbyterian family and the 
wider Christian community through 

theology that is reformed according to God’s 

Word. Our ability to print, publish, and 
distribute our journal relies entirely on the 

financial support of individuals and 

congregations.  You can reach us at 864-378-
5416 or admin@theologymatters.com or at 

our website: www.theologymatters.com.                                                                    

Theology Matters 

P.O. Box 50026 

Greenwood, SC 29649 
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