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Abstract: The aim of this essay is to explore Hans W. Frei’s thought on theological
hermeneutics, Christology and ecclesiology at the intersection between religious education and
social justice, human liberation, and civil rights. It closely follows Frei’s discussion of intentionaction identity analysis to examine his understanding of the self as public, the unsubstitutable
identity of Jesus, and the constitution of Christian identity. In particular, it highlights the pivotal
importance of the exchange between Christians and socio-economic realities in the public world.
Thus, contrary to common misunderstandings of Frei’s project, the essay shows that his work
does not promote a sectarian flight from the public world, but invites a principled moral and
political involvement, including issues related to nuclear disarmament, care of nature, and fight
against poverty and discrimination.
In addressing the Conference’s theme “Let Freedom Ring!”, one may not jump to
postliberal theology as a conversation partner to think about the intersection between religious
education and social justice, liberation, and civil rights. After all, what do postliberal theologians
who have been charged of sectarian retreat have to say about social responsibility?1 What does
New Haven have to do with Birmingham? Surprisingly, much more than it initially appears.
Since it is beyond the scope of this essay to explore the many and varied conceptual terrains of
representative postliberal theologians, it focuses principally on Hans W. Frei’s theological
hermeneutics, Christology, and ecclesiology for the task of educating Christians for social
responsibility.2
Of course, Frei was by no means a card-carrying public theologian, and it was only
toward the end of his career he explicitly spoke about public theology, a carefully circumscribed
progressive politics, and Marxist analysis of person as the dialectical relation of individual and
society. But he was deeply concerned about the social issues of his day, such as poverty and
discrimination, the agony of the Vietnamese people, the horror of overpopulation, and the
despoliation of nature.3 Consider what Frei says about Christian involvement in the public world:
“One is grateful for the rise of black self-consciousness, one battles for nuclear disarmament, and
one pleads with fellow-theologians to make their theology in this time of ‘nearly apocalyptic
seriousness’ a theology of (human) freedom.”4 This plea may create dissonance in the ears of his
critics because it is not what you would expect to hear from one of the chief architects of
postliberal theology whose proposals seemed to have advocated sectarian withdrawal to an
isolated realm of, ecclesial discourse and practice.5 But there is another dimension to Frei’s
project which is generally overlooked, a passionate concern for the public world.6
In order to gain a critical purchase on the public character of Frei’s project, we begin our
analysis with his proposal for a realistic, history-like narrative reading in The Eclipse of Biblical
Narrative. One might object that returning to his hermeneutical proposal informed by New
Criticism, historical-literary analysis of modern theological hermeneutics, and social-sciences is
once again heading down the cul-de-sac of the intratextual world of biblical narrative.7 But it it is
precisely his hermeneutics which can shed immense light on Christian social responsibility.
What are the key features of Frei’s realistic, history-like narrative reading relevant to the present
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concern about Christian responsibility? The chief characteristics of a realistic narrative reading
are the following: one, biblical stories are read literally as describing historical occurrences in the
world; two, through the interpretive method of figuration or typology, which is both literal and
historical in procedure, various stories in the scriptures are united into a cumulative,
chronological continuity; and three, this cumulative narrative encompasses the present age and
the reader, so the appropriate hermeneutical response is to fit oneself into that world vis-à-vis
figural interpretation.8 A realistic narrative reading renders the biblical world as the primary
world which distinctively shaped one’s understanding of God, the world, and the self. But Frei
explains that with the arrival of modern historical-scientific framework the great reversal took
place so that “interpretation is now a matter of fitting the biblical story into another world with
another story than incorporating that world into the biblical story.”9 Under the influence of
historical-positivism and its obsession with historical veracity, the meaning of the text was
reduced to its extratextual, historical reference. When this also proves difficult to maintain,
another shift is made from ostensive referents to ideal referents, suggesting that biblical narrative
is about universal moral and religious lessons.
Frei determines the great reversal comes with a heavy price because it undermines the
church’s literal-ascriptive reading of the gospel narratives, resulting in the loss of the
unsubstitutable identity of Jesus. Hence, he proposes a critical retrieval of a realistic narrative
interpretation which undergirded the church’s literal-ascriptive interpretative practice. A realistic
narrative is a sort of depiction which renders meaning through the mutual determination of
ordinary agents and public circumstances set in the historical context of the everyday world.10
But not to be missed in Frei’s understanding of realistic narrative interpretation is how pivotal
the dimension of the public is. He explains, “persons and publically accessible circumstances are
indispensable to each other.… In their interaction they form the story and thereby cumulatively
render its subject matter.”11 Applying this insight to the gospel narratives, which he considers to
be a realistic narrative, he highlights that its chief ingredients is characters “set within a specific
historical time and within a definite economic and social structure which served to focus their
character, station and identity.”12 Thus, we need to come to terms with the fact that the key
feature of Frei’s critical restoration of a realistic narrative approach is the interaction between the
subject and external circumstances set within a specific historical time and concrete economic
and social realities. And coming to terms with the public of society in his hermeneutics involves
a recognition that at the heart of his proposal lies Marxist literary insight into the dialectical
interplay between the subject and external, social structures. He writes, “Marx understood far
more clearly than Feuerbach that man (including his thinking) exists both as the moving,
dialectical relation of individual and society and as the conjunction of culture with material
nature.”13 Far from advocating fideistic retreat from history to a self-enclosed world of sectarian
discourse and practice, Frei’s concern for the society is tightly interwoven into his theological
hermeneutics.
Frei’s concern for the public of society spills over into his Christological and
ecclesiological investigations in The Identity of Jesus Christ. Based on his analysis of the
church’s realistic narrative interpretation, Frei observes that the literal sense of the gospel
narratives is about a specific person who is none other than Jesus of Nazareth. To investigate
further the identity of Jesus rendered by the gospel narratives, Frei borrows insights from Gilbert
Ryle’s intention-action identity analysis.14 According to Ryle, a person’s identity is not merely
symbolized but illustrated and constituted through her interactions with the social circumstances
of the public world.15 As Henry James would say, “What is character but the determination of
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incident? What is incident but the illustration of character?”16 The self is found precisely in the
dialectical unity between inner intention and outer action in the public of the world, which are
inextricably linked together in their public objectifications, such as her name, speech, and
body.17 On this account, the self is a public self, rather than some entity that stands behind public
objectifications like a “ghost in the machine.”18 If this is the case, then it is possible to describe
one’s identity by attending to the narrative about what she undergoes in the meshing together of
her interactions with the historical realities.
Before proceeding to apply intention-action identity analysis to the gospel narratives, it is
essential to recognize the rationale behind Frei’s selection as it offers a radically different option
in modern theology. In subject-alienation models rooted in the idealist notion of the self, a
person’s authentic identity is understood to remain separate from her interactions with the public
world. Such public objectifications are taken as disjunctive, foreign entities that tend to
misrepresent, estrange, and distort the true inward self. This is because the self is essentially
understood as a non-objectifiable self-reflectiveness and posited at an infinite distance from its
public world. A consequence of such an idealist metaphysics that separates the self into inner and
outer is a constant temptation to posit a “ghost in the machine,” e.g., the transcendental ego of
both idealism and existentialism. Furthermore, the idealist ontology has enormous repercussions
in modern theology. For instance, Schleiermacher was deeply entrenched in the idealist notion of
the divide between a self-conscious, subjective inwardness and an objective, bodily humanity—
the former being the true self and the latter being an estrangement and distortion of the former—
and understood Jesus in terms of inward, unprecedented God-consciousness. He lifted Christ’s
subjectivity above the ordinary historical realities according to the quality of his inner
subjectivity—the feeling of absolute dependence—and understood God’s indissoluble presence
as related to this inner history. Correlatively, Frei criticizes that this introspective gaze results in
a flight from history, eventually enclosing Christian faith in the private realm of religious
consciousness. Christianity becomes a privatistic religion of mystification or deeper selfreflective stance in the inner and private realm of personal knowledge.
Having clarified his rationale for choosing intention-action analysis, Frei then applies it
to the gospel narratives because he takes them to be about enactment of intentions that involve
external circumstances in the public world. In a realistic narrative, a character’s identity is both
constituted and illustrated through the process of enacting one’s intentions through her
engagement with public circumstances and events.19 The gospel narratives are indeed realistic,
history-like descriptions about the enactment of Jesus’ intentions in external circumstances set in
a web of socio-economic and political forces, which both constitutes and reveals his
unsubstitutable identity.20 This being the case, intention-action description is appropriately
suited to the task of examining Jesus’ identity in a concatenation of self-enactment patterns
provided in the gospel narratives, such as his teachings, ministry, and passion and resurrection.
Or simply, clue to Jesus’ identity lies in the narrative description of what he did and underwent.21
What, then, is the content of Jesus’ identity? Frei accepts that the pattern of Jesus’
identification is both simple and complex, but summarizes it by saying that if “we seek to
determine what Jesus was like by identifying the enactment of his central intention, we note that
those who told the story about him speak of his obedience to God’s will.”22 Jesus’ identity is
both illustrated and constituted by his obedience to God in enacting salvation for the world.23
This is most clearly illustrated in the narrative sequence from his passion to resurrection, rather
than in Jesus’ teachings, because this is where we come closest to the historical events in Jesus’
life in which his intention is publically enacted. Beginning from the sequence at the Garden of
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Gethsemane and in the public events that transpire afterward, the crucial ingredients of Jesus’
intention-action pattern of moral obedience to God and public circumstances collide to render a
non-symbolic story.24 Jesus both initiates and consents to the shape of external public events,
which are both the hand of God and the rising tide of historical forces that merge to affect Jesus’
arrest and death.25 The identity of Jesus is seen indirectly in the mysterious unity of his
interactions with this complex web of public and historical forces to enact salvation, even to a
“full and public enactment on the cross.”26 These public circumstances are unsubstitutable
events, such as public trials, beatings, and sufferings, without which there would not be the
unsubstitutable identity of Jesus. Under this description, Jesus is a unique, particular, and
unsubstitutable person within his equally unique and unsubstitutable circumstances.27 Frei
concludes, “We do not need … more heavily freighted identity descriptions. He is what he
appeared to be—the savior Jesus from Nazareth.”28 Just as the public world is a crucial
dimension of realistic, history-like narrative, it is a pivotal feature of his understanding of the
identity of Jesus Christ.
Toward the end of his Christological investigation, Frei turns to the problematic of
Christian identity formation, which intensifies his engagement of the public of society.
Analogous to how the identity of Jesus is constitutionally connected to his enactment of
obedience in the historical details of his life, the church’s identity is also constituted through its
obedience in the public world. Christians are summoned to approximate Jesus’ pattern of
obedience by refracting it in their lives through critical and active engagement in the socioeconomic and political spheres of the world. But the public world is not merely a means to the
objective of Christian identity formation; it is the realm of God’s redemptive work. Frei
maintains that both the church and the world are to be conceived in unity as instruments of God’s
providential ordering of human history, making their interaction inevitable, if not necessary. In
fact, he situates the church and the world in close proximity as neighbors. He suggests,
“Humanity at large is the neighbor given to the church, through whom Christ is present to the
church.”29 It may be difficult for the church swallow, but it is through humanity at large that
Christ is present to the church! Given a public world understood as also graced by God, there is
no place for arrogance and exclusivity in the church because it does not have a monopoly on the
presence of Christ.
Pressing further the notion of God’s presence in the world, Frei argues that Christ is
present to the world in its mysterious passage from event to event. He writes, “there are other
events in the history of mankind at large that may parabolically bespeak the presence of Christ in
a far more significant and evident way.”30 This should not come as a surprise because Frei
observes that so much of the sense of divine agency in the Bible is connected to public events.31
And judging this to be the case also in the contemporary world, he urges Christians to take note
of the events and advancements in the public world, such as the technological revolution, the
marvelous integrity of the sciences, movements against poverty and injustice, ecumenical
reconciliations, the gift of literature and the arts, the horrors of overpopulation and the
destruction of nature, the search for humanness, and the care of human souls.32
This clearly is not a sectarian withdrawal from the public sphere as critics have charged,
but a genuine engagement in a common history following the pattern of Jesus’ obedience. But
there is a caveat; he cautions that the church is constituted by a different intention-action pattern
than that of Jesus. The church is called upon to follow Jesus but not to preempt the role of the
Christ figure, because the world’s salvation depends solely on the person of Jesus. Therefore, the
church is not “to reiterate it completely but only in part, not from too close by but at a distance in
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the figure of a disciple than in the cosmic, miraculous, and abysmal destiny of the original.”33
Christians are not to echo simply or repeat Jesus’ pattern, especially the cosmic scope of his
redeeming activity, but to refract it in their own distinct ways. The identity of Christians,
personal and collective, is not to be confused with the identity of Jesus.34
Notwithstanding the call to follow at a distance, Frei counsels that Christian discipleship
entails hammering out a shape of life that displays the persuasive eloquence of the Christian
faith. Christians are to actively engage political, social, and economic worlds in order to reiterate
the pattern of Christ’s obedience. This hammering out a Christian life is crucial for two reasons.
One, by hammering out a shape of life patterned after Jesus, the Christian faith becomes
meaningful and truthful to us.35 It is in and through learning the language and practices of the
Christian community that the pilgrim is grasped by the persuasive eloquence of the Christian
faith. The Christian life is not primarily about cognitive truths gained by scrambling our
conceptual categories, but entails the hard labor of hammering out a life patterned after Jesus
Christ in the public world.36 Two, hammering out a persuasive discourse and action is vital
toward Christian witness in the world. Frei comments, “Perhaps … it has very little to do with
any kind of talk and much more with the eloquence of a consistent pattern of life that has
seemingly suffered an inexplicable wounding and healing invasion, rare though that sort of thing
is.”37 He has in mind here people whose lives displayed such persuasive eloquence, e.g., Søren
Kierkegaard, Simone Weil, and Dag Hammarskjöld. Frei asks, “Who would not be able to hear
the echo of the original story in these elements of its reiteration? To many a convinced Christian
this reiteration is indeed by far the most convincing argument for Christianity.”38 Such figures
did not retreat from the public world at large but engaged it and shaped the course of history
differently. It is in this spirit, Frei elsewhere urges the Christian to work “with pleasure and hope
in behalf of his fellow-men in the very contexts of secular life in which we are all set. One is
grateful for the rise of black self-consciousness, one battles for nuclear disarmament, and one
pleads with fellow-theologians to make their theology in this time of ‘nearly apocalyptic
seriousness’ a theology of (human) freedom.”39
Frei expresses here a profound concern for the public world because the doctrine of
providence requires it. Unfortunately, due to his sudden death it is difficult to tell how his public
theology might have unfolded. However, in an essay posthumously published, Frei suggests that
with “caution, care, forethought and luck the gospel might have affinity with a carefully
circumscribed progressive politics, rather than a strategy of revolution or some political
theology.”40 Frei expresses reservation because there is no natural line of affinity between the
witness of the church and liberal politics, so he cautions that it is only “one step at a time, no
more than that for the task of public theology.”41 However, given his understanding of God’s
providence in the world, he clearly would have advocated a principled moral and political
involvement in the public of the world. He was certainly aware that the future of public history is
mysterious and cannot be forecast, but believed historical events and advancements will
ultimately find their place in God’s providential ordering of the world in Jesus Christ. This
affords Christians a hope, and their ongoing discipleship in the world is a token and a pledge of
that eschatological hope.
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