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A) Introduction: Identifying the Life -Context in Which the Biblical Book is Interpreted

        Clarence Jordan was a white southerner who became profoundly concerned about the (ordinary reader( of the New Testament gospels.  So much so that thirteen years before the beginning of the Civil Rights Movement in Montgomery, Jordan established an interracial farm in SW Georgia between Americus and Plains as a (demonstration plot( for the true kingdom.    Later, Jordan began to translate the New Testament into the idiom of the region.  He called this translation for the ordinary reader a (cotton patch( version.  Jordan seemed to know instinctively that the church in the South operated in imperialistic ways, and he actively sought a genuine (flesh and blood( reading from a southern perspective.  That is, over the years he was intentional about learning the language of the poor and the downtrodden in the South so that he could translate the New Testament in idiomatic ways.  Jordan preached from his Greek New Testament and he would translate the stories into a southern idiom as he went along.  As early as 1955, Jordan was being asked for his translations, and if he had done the complete New Testament. In 1960 a publisher approached him about doing a book on the Greek New Testament translated into the language and thought of the region.  The purpose of this paper will be to (contextualize( Jordan(s re-writing of the gospel and to show that his re-working of the New Testament was at the same time an effort to rewrite the cultural myths and present a new portrayal of the humanity of God.  In this paper, the Gospel of Luke will be the primary focus of the study.



B) Analyzing the Life Context, Its Problems, and the Hermeneutical Issues it Raises Regarding the Relationship Between Church/People of God and World

        Clarence Jordan came to an early awareness of the failure of the church and the reading of its gospel.   Jordan wrote in a personal journal that he was taught a song in Sunday School: (Red and yellow, black and white, they are precious in his sight.  Jesus loves the little children of the world.(  But on reflection, Jordan knew that the people of his culture were telling him a different story.  Blacks must be kept in (the place of servitude and inferiority((Lee: 8).  In another incident, Jordan remembered how the jailer from the Talbot County Jail had sung (Love Lifted Me( to the top of his voice in a summer revival, and the same night had put a black man in a stretcher in the jail behind Jordan(s house so that the prisoner cried out in the dark night.  The prisoner(s  screams came into Jordan(s bedroom and into his soul.  Later Jordan realized (that most people are not stretched by ropes but by hunger, by oppression((Lee: 10).

        Jordan spoke on occasion of how he had brought his knowledge of the South to the translation of the Cotton Patch Version.  The contemporary church had struggled with the issues of race, war and peace, and economic issues such as poverty.  For Jordan the (ordinary reader( was under the powerful sway of a failed institution: the established southern church.  Jordan(s region had become known for its orthodox theology, world missions, and gracious hospitality.  How could the southern church be understood as a failed institution? In truth, the message of Jesus competed with some powerful myths.   The most fundamental mythic image is that of the American Dream.  From the beginning Americans understood their history in religious terms.  Early citizens envisioned America as a new Israel, the very chosen of God..  The old established countries of Europe represented the (Egypt( of oppression while America with its openness and newness stood for the (Promised Land.(  The hazardous journey over the Atlantic corresponded to the life-threatening crossing of the Red Sea.  The small community of saints in New England felt called to be a (city on a hill,( and on (an errand in the wilderness.(  But the Canaanites of the original Promised Land story were also represented in the mythic scheme. This negative image was projected on the native American Indians.  So the founding of the noble experiment was built on a primal crime--the Indians were often deprived of human rights if not life and liberty by the new settlers.  

        The beginning of this new society was witness to another major crime(slavery.  Countless numbers of Africans with their own native culture and symbol system were forced to take up a role in the European dream(a dream that for the Africans became worse than a nightmare.  The dark side of the American myth merged with the plantation system which reigned in the land of cotton.  These cultural myths seem to have been undergirded by a human propensity toward a false division of the human family(a deeply held conviction that some divine  providence had made one(s tribe, race or  religion uniquely superior to others.   This temptation seems to be part of human evolutionary history in which an individual or tribe becomes rooted in the conviction that some all-wise god created and endowed this special people to live out and protect the only authentic version of human life.  Clarence Jordan, therefore, came to see that the southern church was propped up and controlled by deep-seated cultural myths which were most visible as a (plantation mentality( which acted as a (god above God((a powerful set of cultural mores and values which mitigated against a true spiritual life and therefore gave a perverse understanding to issues of race, wealth and property, and war (Hill: 24). 

        This life context raises serious issues for the church and the reading of the gospel.  How does one call the church to a deeper and more profound spiritual life?  How can one work to revise false images of the human family which are deeply embedded in culture.  How does one deal with the power of the mythic tradition and the popular images of selfhood promoted by the culture itself?  How can one address the issue of the rift between the life of the spirit and the daily life of the ordinary reader?  Can this form of bifurcation be addressed with a translation of the text?  Is there a particular hermeneutical perspective that is necessary to address this issue?  What images of Jesus are most helpful in addresses these problems?

        There are a series of texts in Luke which begin to challenge this situation, especially the texts which show the expanding consciousness of the church to the gentile world, the texts which show the nature of Jesus as a prophet and his authentic teachings(which redefine the political, religious and social dimensions of church/ ministry), and those characteristic stories which vindicate the work of Jesus.   Specifically, this includes the infancy materials and early years (1:5-2:52), the temptation text (4:1-13), the sermon on the plain (6:17-49), parable of  the Good Samaritan (10:29-37), and the parable of the Prodigal Son (15: 11-32).  This list of texts includes themes that are typically thought to be  authentic historical Jesus material including the themes: blessed are the poor or destitute, love your enemies, the good Samaritan, and the prodigal son (Crossan: xv-xxv). 

C) Analysis of the Text I

        Luke begins his work with a formal preface (1:1-4), the only gospel writer to do so.  He seems to write in the manner of the Greek historians so that his Greco-Roman audience will have no difficulty understanding the nature and significance of his account.  Luke follows the formal preface with an account of the birth and early years of Jesus (1:5-2:52).  Then Luke presents the Galilean ministry of Jesus(3:1-9:51).  At this point, Luke interjects a long section of material on the journey to Jerusalem most of which is found only in his gospel (9:51-19:27).  At the end of the journey, Luke provides a short section on the ministry in Jerusalem and the passion of Jesus (19:28-23:56).  In the concluding chapter Luke tells the story of the resurrection (24:1-53).

        The consensus of current scholarship is that there was no one official view of Jesus in the early community.  Instead the four gospels give unique portrayals of the person of Jesus (Beardslee: 25).  That is, the story of Jesus tended to elicit different portraits from different communities at different times and places.  Luke saw Jesus as a prophet in life and in death.  In life, Luke(s Jesus has a social agenda(the gospel has social implications.  Jesus has affinity with the unrespectable and he associates with social outcasts.  In death, Jesus is a martyred prophet who brings judgment on those who reject the way of the kingdom.  Though the death of Jesus was a miscarriage of justice, it will be vindicated by God.  Luke(s gospel also shows an expanding consciousness of the people of God.  Embodied in Luke(s portrayal of the gospel is the idea that the message of salvation which first comes in the Temple to the Jews is a message for all nations.  Since Jesus as a prophet was rejected in his homeland, the message was directed to all people everywhere.  The mission to the Gentiles involved not only the good news of salvation but also the mission of social justice to right the wrongs of a society plagued by poverty and oppression (Ehrman: 128-138). 

       The Gospel of Luke is typically understood as the first of a two volume work which narrates the story of Christian origins.  Luke portrays the life of Jesus as the most crucial event in human history and the beginning of an evolving process which extends to the portrayal of the life of the church.  It is also clear that Luke has a specific Greco-Roman audience in mind as he writes.  And like the then contemporary Hellenistic historians, Luke not only wants to narrate the facts, but also to give an interpretation of the moral significance of this movement.  

D)Analysis of the Text II


The Jesus Event and The Re-Creation of the Southern Church:


               Jesus the Rebel and the Creation of Koinonia                  

        In Early Christian Rhetoric, Amos Wilder notes that, though the New Testament contains distinctive literary forms, behind the literary forms are particular life experiences and a language shaping faith. Put another way, Jesus and his followers broke in the 1st century world of speech and writing with a unique but powerful new utterance.  The power of this new utterance was (world-making((it created a new way of speaking and meaning-making in this ancient society.  Therefore, the rise of the gospel was at the same time, a (speech event.(   It was not simply a departure in religious thought or teaching but a new dimension of human awareness (Wilder: 6-14).  This breakthrough in language which brought renewal in the 1st century is foundational for understanding that the Cotton Patch Version of Clarence Jordan brought a similar possibility for ordinary readers in his day.

      One of the striking elements of Luke(s preface is the hint that his work might be an (apology,( perhaps written to a Roman official.  In his preface, Luke writes (I too decided, after investigating everything carefully from the very first, to write an orderly account for you, most excellent Theophilus( (1:3).  The term (Theophilus( means friend or lover of God while the phrase (most excellent( may refer to one who is socially prominent.  Consequently some have thought that Luke was writing to defend the early church against opposition or persecution from the state.  Though this view answers some of the unique questions concerning Luke, it does not answer many others.  So other scholars have argued that it is more likely that Luke was written, like the other gospels, for Christians for some internal purpose.  In this manner, some scholars have understood (Theophilus( as a code name for Christians, and understood in the manner of the (beloved of God.(  If this view is correct, then the apologetic interests of Luke are not so much directed toward outsiders as to certain members of the early church who needed the offered perspective (Ehrman: 125-126).  In a similar way, Clarence Jordan has an apologetic purpose in his work.  He writes that (in making this translation, I have kept in mind the . . . people of great faith who want to do better in their discipleship but have been hindered by big words they don(t understand or by ancient concepts they don(t grasp( (Jordan, 1968: 8). 

        Though Matthew and Mark both understand Jesus to be a prophet, Luke seems to place an even greater emphasis on this role.  Luke therefore portrays Jesus as God(s spokesperson who comes to  be rejected and to die.  In the birth narrative (1:5-2:52), Jesus is born as a prophet.  Scholars have long noticed, for example, that the birth narrative of Jesus seems to be shaped after the model of Samuel(s birth (1 Sam1-2).  He begins his ministry as a prophet preaching from Isaiah; he  teaches as a prophet, one who has the authority to re-interpret tradition; and he heals and does miracles as a prophet.  In Luke, Jesus raises the son of the widow from Nain (7:11-17) in a manner that is reminiscent of the prophet Elijah (1 Kgs 17: 17-24) who raised the son of the widow of Zarepath 

(Ehrman: 132-133).  Clarence Jordan seizes this prophetic image and proclaims the central identity of Jesus as a rebel prophet(not a southern rebel but one who leads a revolution in values.

        For John Howard Yoder, the Gospel of Luke provides a socio-political platform for the rebel Jesus who leads in this revolution of values.  The baptism of Jesus is thus a commissioning of the prophet, and the temptations a testing of the prophet(s commitment (Yoder: 30-34). Jordan introduces John the Baptist and the prelude to the portrayal of Jesus as prophet by saying: (. . . the word of God came to Zack(s boy, John, down on the farm.  And he went all around in the rural areas preaching and dipping in the water(a symbol of a changed way of life as a basis for getting things straightened out.( What does John say to the folks in the (rural areas(?  (You sons of snakes, who put the heat on you to run from the fury about to break over your heads?  You must give some proof that you(ve had a change of heart.  And don(t start patting one another on the back with that (we-good-white-people( stuff, because . . . God . . . can make white-folks out of. . . rocks( (Jordan, 1969: 21).

        After Jesus was (dipped( in the Chattahoochee, he returned (on fire for God.( Then he went into the backwoods where the Confuser took (some cracks at him.(  Since you are God(s man, then (tell this rock to become a pone of bread( (Jordan, 1969: 23). For Yoder, this was an economic temptation((feed the crowds and you shall be king( (31).  After Jesus rejected this first offer, the Confuser made a second: (Look here, all this power and glory has been turned over to me, and to anybody I want to share it with.  Now if you(ll just let me be boss, I(ll put you in charge and turn everything over to you( (Jordan: 1969: 23).  This testing may have been socio-political in nature(yield to political power and nationalist urges (Yoder: 32).  But Jesus rejected this offer by saying that the scripture says that only the Lord shall be your boss.  Then the Confuser had one final offer.  The Confuser took him to Atlanta to the steeple of the First Church and said to Jesus, since you are God(s man (jump down from here, because you know the scripture says, (He will give orders to his angels to keep close watch on you(( (Jordan, 1969: 24).  Perhaps this was a call to triumphalism in the manner of pseudo-messianism (Yoder: 34).  But Jesus responded by saying (It also says, (Don(t make a fool out of the Lord your God(( (Jordan, 1969: 24).

        After this Jesus was (spiritually invigorated( and he returned to south Georgia where the word about him went throughout the entire area.  He went to his hometown of Valdosta and went to church on Sunday where he was asked to preach.  It is hear that Jesus began to set out his platform in social terms (Yoder: 34).  Jesus read from Isaiah 61: (The Lord(s spirit is on me; He has ordained me to break the good news to the poor people.  He has sent me to proclaim freedom for the oppressed. . . .(  When he finished reading,  the eyes of the crowd were focused on him, and he said that (this very day this scripture has become a reality in your presence.(  Jesus went on to tell them that (no prophet is welcome in his own home town. . . . there were a lot of white widows during the time of Elijah. . . but Elijah did not stay with any of them.  Instead he stayed with a Negro woman over in Terrell County( (Jordan, 1969: 24-25).  When the congregation heard this they ran him out of town and tried to kill him, but he escaped.  The meaning of this encounter seems to be the announcement of what Jordan calls the God Movement(a new regime is at hand in which the rich will give to the poor, captives will be made free, and people will have a new understanding if they accept the news (Yoder: 39).


        The reader  discovers the  revolutionary  prophetic  nature  of  Jesus  the  Rebel  in  Jordan(s translation of the prophet(s teaching in the Sermon on the Plain (6:17-49) where the platform is once again affirmed in social and religious terms.  As Jesus and his disciples were going through a grain field on a Sunday, some church members saw the disciples picking the grain and eating it. The church members said (How come you all doing what(s wrong to do on a Sunday?(  Then on a later Sunday, Jesus went to preach in a church and there was a man there whose (hand was dried up.(  The deacons and other folk were watching Jesus closely to see if he would heal on Sunday because they were ready to charge him with violating the religious rules.  When Jesus healed the man, the deacons and some others (pitched a fit and started conferring with each other as to what in the world they would do to Jesus( (Jordan, 1969: 29-30).

        After a night of prayer on a mountain with his students, they came down and were met with a great crowd of folks from Atlanta, other parts of Georgia, and as far a way as Virginia.  They came to hear him teach and to be healed by him.  With the large crowd all around, Jesus turned to his disciples and began to instruct them concerning the God Movement, especially about race, wealth and possessions, and war and peace.  He began by saying that (The poor are God(s people, because the God Movement is yours. . . .  But it will be hell for you rich, because you(ve had your fling.  It will be hell for you whose bellies are full now, because you(ll go hungry( (Jordan, 1969: 30-31).

        For Clarence Jordan, the God Movement was characterized by a renunciation of possessions and wealth.  Jordan(s (demonstration plot( between Plains and Americus was called (Koinonia(which meant the fellowship or community modeled after the (koinonia( of the early church.  Jordan translated the key text in this way: (They were all bound together. . . by the sense of community, the common meal, and the prayers.  They were selling their goods and belongings, and dividing them among the group on the basis of one(s need( (Jordan, 1969: 95).  A new way of living had been taken up by the this early group(they had adopted the principle of living by needs.  In so doing this group, Jordan thought, became citizens in the God Movement.  They took the assets already given by God and used them to care for the needs of others.  Thus in Jordan(s mind (When his kingdom comes, when his will is done on earth, both poverty and riches will go away((Jordan, 1970: 97-98).

       Clarence Jordan understand the blessing of the poor as a mandate for giving up one(s possessions before one entered into the God Movement (Lee: 86-87).   Before one could become a member of Koinonia, one had to give away one(s possessions and be willing to live in common with the community based on one(s need.  Jordan understood and appreciated Luke(s emphasis on the economic and social conditions of the God Movement, and he enacted that vision in his life and the life of Koinonia as a demonstration plot of the true kingdom.  For Jordan, the call to the God Movement was a decision to follow  an economic principle of living by sharing based on need.  Jesus and his followers in the past and the present were to choose a life of poverty.  Jesus refused to put any value on earthly possessions because he saw the futility of working for something that was,  in the final analysis, nothing.  For Jesus, wealth and material goods are perishable and unworthy of ultimate allegiance.  Material wealth can also lead to addiction and a distortion of clear vision.  Furthermore, such a life can rob one of a proper relationship with God and others (Jordan, 1972: 78-81).

        The Sermon on the Mount, or in this case the Sermon on the Plain, is therefore the core teaching of the faith, or a manifesto for the God Movement.  This text moves from the foundational social and economic issues to include models of the human, relationships with the other (race), and violence and warfare.  In this core teaching, the rebel Jesus gives a revolutionary command: (Love your enemies, deal kindly with those who hate you, give your blessings to those who give you their cursing, pray for those insulting you( (Jordan, 1969: 31).   For Jordan, this text raises one of  the most vexing problem of human history(how to deal maturely with those who want to do one harm.

        Historically, human beings have dealt with this issue in a series of ways.  The first major method in dealing with violence was that of (unlimited retaliation.(  This essentially means that there is no limit to the amount of retaliation that one uses to respond to a violent act against oneself, family, community, or nation.  A second major approach was that of (limited retaliation( Here, restraint is brought to one(s strength.  For example, (an eye for an eye( is an advance beyond unlimited retaliation.  A limit is placed on the harm that one can bring to an enemy.  The third major approach is (limited love.(  For example, Jordan thought that the Hebrew Bible calls on the nation to (love your neighbor and hate your enemy( (Lev. 19:10; Deut. 20:10-20).   Jordan read these texts to mean that at this point in history people thought that the (proper place to draw the line was with your race.(  Based on this understanding people develop a double standard for dealing justly with others.  Jordan thought that this happens without variation when the minority group is large, and that this type of prejudice can be seen in both American and German history, for example.  Such prejudice is found in the cry for (white supremacy,( in the ideology of the Third Reich, and echoed in the various forms of nationalism such as (America for Americans( only (Jordan, 1970: 65-66).

        When commenting on this stage of human history represented by (limited love,( Jordan exposed and critiqued the cultural mores and myths embedded in the American self-understanding.

In a sermon entitled (Loving Your Enemies,( Jordan tells about an epitaph that he read on a tombstone from the frontier days in Mississippi: (Here lies John Henry Simpson.  In his lifetime he killed 99 Indians and he lived in the blessed hope of making it 100 until he fell asleep in the arms of Jesus.(  How can one kill 99 Indians and fall asleep in the arms of Jesus?  This can happen only if the Indians are made into sub-humans and not counted.  For the law of the land was that if one killed one white man he would get the death penalty.  By the same logic, Jordan thought, a nation in the time of war, could drop a bomb on yellow people and destroy two entire cities and those involved would be rewarded with the highest military medals.  The conventional logic found in these examples is that of (limited love((love only your neighbor or those of your race or nation (Jordan: n.d.)

        In the same sermon, (Loving Your Enemies,( Jordan told a second story from the Civil Rights Era.  A small group of students were traveling in Georgia and they ran out of gas near a small farm.  The two white students walked to the farm to ask for gas from the farmer while the young black student waited in the car.  The farmer was gracious and was glad to give them gas.  He offered to drive them back to their car so they would not have to walk in the hot Georgia sun.  The students initially refused because they knew that might cause a confrontation.  The farmer, however, would not take no for an answer.  So when the farmer pulled up to the stalled car and saw the young black student, he became indignant.  He associated this integrated group of students with the Civil Rights Movement, and he then refused to give them gas.  Apparently, said Jordan, that as long as he could work out of the context of (limited love( he could be a southern gentleman, but when confronted with the reality of need beyond his race he was no longer able to help (Jordan, n.d.).

        For the Jesus who rebels against cultural mores and traditional myths, it is not enough to limit one(s love for one(s own group.  This Jesus demands a response of love to those outside of the group.  For Jordan(s rebel Jesus, this means to respond positively to Black Americans, and to all those who are somehow (other( or outside the group.  Jordan prophesied that we as Americans will learn to take this step of (unlimited love( or we will perish in the folly of (limited love( or even with the use of (unlimited retaliation( which seems to rule many military departments.  But what is the nature of (unlimited love( and what will it mean for Jesus the Rebel and those who follow him?


The Road to Atlanta


and the Scandal of Unlimited Love

        At the end of chapter nine, Luke begins to describe a long travel narrative that will take Jesus to Jerusalem.  Jordan transposes Jerusalem for Atlanta.  The question of (unlimited love( remains in the background for the reader/participant.  What follows at the end of this road is the story of Jesus( ministry in Jerusalem and the passion.  The story of the passion is presaged in as much as Luke says at the outset that Jesus (set his face to go to Jerusalem.(  Jordan put it this way in the Cotton Patch Version: (Now when the days for his arrest approached, he set his heart on going to Atlanta( (Jordan, 1969: 44).  In this long narrative, Luke provides some of the best known and perhaps most characteristic teachings of Jesus such as the parable of the Good Samaritan and the parable of the Prodigal Son.  Both of these well known stories help the reader understand Jordan(s translation and re-telling of the narrative.

        One day a Bible class teacher came up to Jesus and tested him with the question: (Doctor, what does one do to be saved?(  Jesus answered simply: (Love the Lord with all your heart. . . and love your neighbor as yourself.(  Perhaps the simplicity and quickness with Jesus answered the question brought another question from the Bible teacher: (But. . . just who is my neighbor.(  In order to answer this question, Jesus began to tell a story.  While he was on his way from Atlanta down to Albany, a man was attacked by some gangsters. The robbers took the man(s wallet, brand new suit, and drove away in his car.  They left the poor man beaten and unconscious on the side of the road. Not long after this incident a (white preacher( came down the same road.  (When he saw the fellow, he stepped on the gas and went scooting by.( Soon after this a (white Gospel song leader( came by and (he too steeped on the gas.(  Then it so happened that a black man was traveling down this road and when he saw the fellow on the side of the road he was moved to compassion and tears.  Unlike the other two, he stopped and attended to his wounds and drove the man to the hospital in Albany.  Then Jesus the Rebel said to the Bible teacher which of these three would you consider to be your neighbor?  After the Bible teacher said (the one who treated me kindly,( Jesus said, (you get going and live like that!( (Jordan,1969: 46-47).

        The original setting of this parable must have been one like that of Jerusalem where Jews and Samaritans would have no dealings with one another, and that the term (Samaritan( would therefore mean (outcast.(   The whole story implies what cannot be said(that this phrase (good Samaritan( is a contradiction in terms.  So that the story is here a parable from the lips of the historical Jesus demanding that one say that a Samaritan is good.  A world is challenged and potentially reversed. Outside of 1st century Jerusalem the story lacks meaning and its original iconoclasm. (Crossan: 1973: 63-64).  Hence the need for a translator like Jordan to re-invigorate the former meaning of the story by infusing new metaphors for contemporary outcasts.

        On another occasion on the way to Atlanta, controversy arose and became the background for one of Jesus( most famous stories.  The black people and those who supported them were gathering around Jesus to hear his words.  But (the white church people and Sunday school teachers were raising cain, saying, (This fellow associates with black people and eats with them.(  When this happened, Jesus told a series of stories with the common theme of (lost/found.(  The most famous of these stories has usually been called the parable of the Prodigal Son.  In this story, a father has two sons.  The younger of the two brothers comes to the father one day and says (father give me my share of the business.(  Soon thereafter the young man packed his belongings and left for a foreign country where (he threw his money away living like a fool.(  His situation became so desperate that he decided to take a job feeding hogs.  When the young man realized that his situation was worse than that of his father(s hired hands, he decided to go back home and ask for a job as a hired hand.  He had decided to tell his father that he had sinned against him and against God and that he is no longer worthy of being called a son.  But when the young man went home, the father ran to him and kissed him.  While the young man was trying to get his confession out of his mouth, the father was commanding servants to butcher the stall-fed steer and barbecue it, and to invite the neighbors for a party.  (And they began to whoop it up( (Jordan, 1969: 61-62).

        The older brother, who had been working in the fields, came in and heard all the music.  He asked a young boy what was happening.  When he heard that his father was giving a party for his returning brother, (he blew his top, and wouldn(t go in.(  When his father came out to check on him, the older brother said, (Look here, all these years I(ve slaved for you, and never once went contrary to your orders.  And yet, at no time have you ever given me so much as a baby goat with which to pitch a party for my friends.  But when this son of yours-who has squandered the business on whores(comes home, you butcher for him the stall-fed steer( (Jordan, 1969: 62-63).

        How is one to read such a familiar story?  Is it to be seen as a literary production, as a story of good news to the poor?  Joachim Jeremias saw it as coming from an actual situation in the life of Jesus and more specifically, it was a weapon of controversy which called for an answer on the spot.  It was primarily an apologetic parable which justified and vindicated the revolutionary action of having table fellowship with outcasts.  In telling this story Jesus is saying something like my ministry represents the boundless love of God.  So the story is not so much a proclamation of that love as it is using the story to vindicate his action. But Jesus does not stay on the defensive. He stops the parable abruptly and leaves the issue open and therefore calls for an answer or decision by the hearers.  Since Jesus acts on God(s behalf, he now represents authority to the hearers and they must respond to that word and that authority (Jeremias: 21, 131-132).

E.  Overall Conclusions: the Teaching of the Text for Believers Today in the Given Life-Context.

        The major problem which Jordan identified was a bifurcation of the life of the spirit and that of everyday life and practice.   Religion and ethics had been separated from the way people lived. How could this be addressed in the life of the church and in the life of the ordinary reader?  Jordan seemed to know instinctively that a praxis-oriented translation of the gospel was necessary for the church and for the ordinary reader, Jordan tried to hold together the life of the spirit and the way people acted.  With his translation for everyday life, Jordan redirected the teachings of Jesus to the citizens of the region so that they could no longer divorce their religious experience from daily experience.  In so doing, he redefined the biblical narrative and brought on a revolution of values.  The ordinary reader had been accustomed to being a spectator.  The religious world was bifurcated, and the reader or average church member could use religion to dehumanize and denigrate other persons on the basis of race, gender, wealth, or nationality.  By re-writing the gospel in a southern idiom, Jordan placed the ordinary reader in the midst of the action and flow of the narrative thereby making the reader a (participant( rather than an observer.  In this way Jordan sought to recreate the Jesus event and help southerners experience the God Movement as news rather than history.  A good example of this practice is Jordan(s translation of the parable of the Good Samaritan.  By replacing  Samaritan with black man, Jordan recaptures the original setting of the good (outcast,( which becomes  potentially world reversing.  In so doing, Jordan challenges cultural images and mythic models of the good person.  Through the work of  Jesus the rebel, myths are redescribed and thus rewritten.  Now the good person is the person who  lives with unlimited love and can stand against cultural stereotypes which demean and denigrate.

         Consequently, Jordan(s reading of the New Testament through the lens of a (cotton patch( gospel was juxtaposed to the plantation mentality and was meant to subvert it.  The demonstration plot as a (koinonia((a place where all things were shared or held in common-- was directly aimed at destroying the plantation system in the lives of ordinary readers.  To achieve the sense of desired confrontation in the life of the ordinary southern reader, Jordan focused on the racial situation in the American south.  He translated the words (Jew( and (Pharisee( as (white man( and (gentile( and (sinner( as (black man( or (Negro.(  The geography of ancient Palestine became the Georgia country side.  Jesus was from (Valdosta( (instead of Nazareth) and was born in Gainesville (instead of Bethlehem).  The (crucifixion( became a (lynching.(  The center piece to Jordan(s koinonia theology was the Sermon on the Mount given by (Jesus the Rebel( who was nothing short of an incarnation of the humanity of God and sought to bring a revolution of values concerning race, property and wealth, and issues of war and peace.  The portrayal of divine-- human relationship is now transposed to one(s relationship with the poor and the outcasts of society.

        What image of Jesus is most helpful in addressing this particular problem?  Jordan(s distinctive portrait of Jesus in the Cotton Patch Version of Luke  is that of Jesus the Rebel.  For Jordan, Jesus is prophetic and iconoclastic.  He is a strong, manly figure who understands the people and the culture and can speak to them in their language.  His teachings challenge and rewrite cultural tradition especially with regard to race, wealth and property, and war and peace.   The teachings of unlimited love to the enemy or outcast undermines the cultural traditions regarding race and tribe in the South and revises the images of the good citizen.  Thus Jordan shows how the gospel is extended beyond the exclusivity of the church to the poor and vulnerable elements of society to include all persons, and the nature of the church can be transformed through following Jesus the rebel in the practice of unlimited love.
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