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PREFACE

The Edinburgh 2010 Common Call emerged from the Edinburgh 2010
study process and conference marking the centenary of the World
Missionary Conference, Edinburgh 1910. The Common Call, cited below,
was affirmed in the Church of Scotland Assembly Hall in Edinburgh on 6
June 2010, by representatives of world Christianity, including Catholic,
Orthodox, Evangelical, Pentecostal, and other major Protestant churches.

As we gather for the centenary of the World Missionary Conference of
Edinburgh 1910, we believe the church, as a sign and symbol of the reign
of God, is called to witness to Christ today by sharing in God’s mission of
love through the transforming power of the Holy Spirit.

1. Trusting in the Triune God gnd with a renewed sense of urgency, we
are called to incarnate and proclaim the good news of salvation, of
forgiveness of sin, of life in.abundance, and of liberation for all poor and
oppressed. We are challenged to witness and evangelism in such a way that
we are a living demonStration of the love, righteousness and justice that
God intends for theavhole world.

2. Rememberiug Christ’s sacrifice on the Cross and his resurrection for
the world’s salvation, and empowered by the Holy Spirit, we are called to
authentic dialogue, respectful engagement and.chumble witness among
people of other faiths — and no faith — to thesuniqueness of Christ. Our
approach is marked with bold confidence in:the gospel message; it builds
friendship, seeks reconciliation and practises hospitality.

3. Knowing the Holy Spirit whe  blows over the world at will,
reconnecting creation and bringing.authentic life, we are called to become
communities of compassion and diealing, where young people are actively
participating in mission, and women and men share power and
responsibilities fairly, where there is a new zeal for justice, peace and the
protection of the environment, and renewed liturgy reflecting the beauties
of the Creator and creation.

4. Disturbed by the asymmetries and imbalances of power that divide
and trouble us in church and world, we are called to repentance, to critical
reflection on systems of power, and to accountable use of power structures.
We are called to find practical ways to live as members of One Body in full
awareness that God resists the proud, Christ welcomes and empowers the
poor and afflicted, and the power of the Holy Spirit is manifested in our
vulnerability.

5. Affirming the importance of the biblical foundations of our missional
engagement and valuing the witness of the Apostles and martyrs, we are
called to rejoice in the expressions of the gospel in many nations all over
the world. We celebrate the renewal experienced through movements of
migration and mission in all directions, the way all are equipped for
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mission by the gifts of the Holy Spirit, and God’s continual calling of
children and young people to further the gospel.

6. Recognising the need to shape a new generation of leaders with
authenticity for mission in a world of diversities in the twenty-first century,
we are called to work together in new forms of theological education.
Because we are all made in the image of God, these will draw on one
another’s unique charisms, challenge each other to grow in faith and
understanding, share resources equitably worldwide, involve the entire
human being and the whole family of God, and respect the wisdom of our
elders while also fostering the participation of children.

7. Hearing the call of Jesus to make disciples of all people — poor, wealthy,
marginalised, ignored, powerfil, living with disability, young, and old — we are
called as communities of faith to mission from everywhere to everywhere. In
Jjoy we hear the call to receive from one another in our witness by word and
action, in streets, fields, offices, homes, and schools, offering reconciliation,
showing love, demonstrating gracéand speaking out truth.

8. Recalling Christ, the host at the banquet, and committed to that unity
for which he lived and prayed, we are called to ongoing co-operation, to
deal with controversial:issues and to work towards a common vision. We
are challenged to _welcome one another in our diversity, affirm our
membership through baptism in the One Body of Christ, and recognise our
need for mutuality, partnership, collaboration and networking in mission,
so that the world might believe.

9. Remembering Jesus’ way of witness and service, we believe we are
called by God to follow this way joyfully, .inspired, anointed, sent and
empowered by the Holy Spirit, and nurtured by Christian disciplines in
community. As we look to Christ’s coming in glory and judgment, we
experience his presence with us in thé Holy Spirit, and we invite all to join
with us as we participate in God 'sstransforming and reconciling mission of
love to the whole creation.

Themes Explored

The 2010 conference was shaped around the following nine study themes:
1. Foundations for mission

Christian mission among other faiths

Mission and post-modernities

Mission and power

Forms of missionary engagement

Theological education and formation

Christian communities in contemporary contexts

Mission and unity — ecclesiology and mission

Mission spirituality and authentic discipleship

A e R Sl
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FOREWORD

Mission and Ecumenism are the life lines of Church. As such, ecumenical
missiology is an expression of these life lines in conceptual terms. It is no
wonder, then, that ecumenical missiology today has become ‘life’-centric.
For instance, the World Council of Churches 2013 Busan Assembly
focused on ‘God of Life’ and the new WCC Mission Statement is entitled
‘Together Towards Life’. Ecumenical missiology has travelled quite far
since Edinburgh 1910. It has undergone sweeping changes ever since. The
accent on missiology has shifted away from colonial models to post-
colonial paradigms; from classical modes to contextual modes; from
monolithic, Eurocentric ways of thinking and doing mission to polyphonic
expressions of missiology; from>confessional slants to truly ecumenical
perspectives; and from human*centredness to life centric missiologies. The
new Commission on World Mission and Evangelism book Ecumenical
Missiology: Changing Landscapes and New Conceptions of Mission,
among other things, provides a succinct yet comprehensive account of the
history of ecumenical missiology since 1910, tracing various landscape
shifts and missielogical reflections during the last century.

There haye been a wide range of themes within ¢he broad spectrum of
ecumenical missiology that the last century has‘addressed and pondered
over through various world mission conferénces and mission events.
Section 2 of the book is a theological survey of the ‘core themes across a
century’, the most significant missiological themes such as ‘evangelism’,
‘church, mission and unity’, ‘worship? ‘healing’, ‘culture’, ‘other faiths’,
‘formation’, ‘discipleship’, ‘partnership’, ‘contextualization’, ‘transform-
ation’, ‘justice’, ‘margins’, ‘enyironment °, ‘gender’ and ‘migration’. The
thematic articulations have been efforts of the ecumenical movement to
address mission concerns in ever-changing global landscapes.

The final section of the book concentrates specifically on the new
WCC/CWME Mission Statement: Together Towards Life: Mission and
Evangelism in Changing Landscapes (TTL). An edifying and enlightening
discussion on 77TL from various.-confessional, contextual and regional
perspectives is provided in this section. The wide reception that T7L has
received is indicative of the huge influence it has had on ecumenical
mission thinking and praxis. The pneumatological mission paradigm, the
Mission of the Holy Spirit, that 77L articulates within a comprehensive
Trinitarian framework, provides fresh insights on transformative spirituality
that is feminine/womanist, inter religious and earthly. The accent on
mission as quest for justice and sharing in a world of gross injustice makes
TTL one of the most prophetic texts ever on mission and evangelism. The
ecological perspective where creation is treated as an agent of creation is
not only ground breaking but also strikes chords with indigenous
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worldviews on creation. Perhaps what makes 77L most popular and
controversial at the same time is its new concept of ‘Mission from the
Margins’. This indeed is a paradigm shift. After Missio Dei (Willingen,
1952), no other mission paradigm, in my view, has received such
recognition and enjoyed such wide currency. ‘Mission from the Margins’
goes beyond the classical liberation theology on behalf of the marginalized
in that the marginalized here assume agency and subjecthood of liberative
mission. The ‘epistemological privilege’ of the marginalized provides them
with a particular viewpoint that those at the centre are not able to see. In
this sense ‘Mission from the Margins’ is a subaltern version of liberation
missiology. ‘Margins’ here refers to the marginalized all over and also to
the perspective of the Global South. T7L in general and ‘Mission from the
Margins’ in particular will surely have wide and lasting influence on
ecumenical missiology for a long time to come. Therefore, the final section
where T7TL is the focus, is of great relevance.

The new CWME anthology on mission entitled Ecumenical Missiology:
Changing Landscapes and New Conceptions of Mission is a significant
contribution in the arena- of ecumenical missiology. Not only does it
provide a historical overview of the theology of world mission since
Edinburgh 1910 butsalso throws much light on various themes that the
ecumenical missign movement has dealt with over a century. The book
assumes great importance also because of it's last section which functions
effectively as’a commentary on 77L.

CWME is proud to present this new velume to the ecumenical
movement. On behalf of the Commission, it.is my privilege to thank Prof.
Dr Kenneth R. Ross, the Rev. Dr Jooseop Keum, Ms Kyriaki Avtzi and
Prof. Dr Roderick R. Hewitt for having edited this volume in an impressive
manner. The Commission is particularly grateful to Dr Jooseop Keum,
Director of CWME, for his‘excellent leadership and passionate
commitment to the cause of world mission and evangelism. My hope and
prayer is that the book will receive wide readership and exert great
influence on churches, mission agencies and mission minded people across
the globe.

Metropolitan Geevarghese Coorilos
Moderator, Commissionon World Mission and Evangelism,
World Council of Churches
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EDITORIAL INTRODUCTION

The World Council of Churches 2012 mission affirmation is entitled
Together towards Life. These three simple words capture the meaning of
ecumenical missiology. It is a matter of coming together, across the fault-
lines of geography, race, gender, politics, theology, ecclesiology and
anything else that might divide those who confess Jesus as Lord. It is a
matter of movement — ‘fowards’ — being on a journey rather than being
static or complacent. It is a matter of /ife — reaching out to the reality of the
world in the conviction that the last word is not one of death but rather of
life. Together towards Life is the title of a 2012 document but it is also an
apt description of a century-long quest by churches and mission agencies
around the world to understand.what is involved in their calling to bear
witness to Christ.

This book has been prepared with acute awareness of how challenging it
can be to comprehend the meaning of mission and to find direction for our
own engagement in it’— as individuals, churches, agencies or institutions.
This is all the moresso today as the managerial approach which prevailed at
the height of the¢" modern missionary movement has_been found wanting.
Mission today: is conducted along lines that are ‘unmanageable’ and yet the
challenge remains to understand its genius and meaning. As we wrestle in
the early decades of the 21st century with the missional challenges of our
time and situation, we have much to learn from those who met the
challenges of their time and context in-earlier years. By recalling how
mission thinking responded to changing circumstances in the past, we can
be better equipped to develop the fiesh thinking about mission that will be
required in the future.

Two milestone events in the history of Christian mission frame this
volume. The first is the Edinburgh 1910 World Missionary Conference to
which has been traced both the beginning of the modern ecumenical
movement and the start of the systematic study of mission known as
‘missiology’. The second is the adoption in 2012 of the World Council of
Churches mission affirmation..Together towards Life, a comprehensive
statement on the meaning of mission that has been well received by a broad
cross-section of world Christianity. Between the two lie one hundred years
of constant engagement with the quest to understand the missionary
impetus and the call to unity found at the heart of the Christian faith. The
purpose of this book is to clarify the main lines along which this quest has
been pursued and to assess the result of the one hundred years of reflection
as it finds expression in Together towards Life.

The century-long process of reflection has unfolded against a backdrop
of changing landscapes. Just four years after the epochal Edinburgh 1910
World Missionary Conference, the First World War broke out with the
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result that many of the presuppositions on which Edinburgh 1910 had
worked were called into question. This proved to be a recurrent pattern as
events such as the Second World War, the collapse of western colonial rule
in much of Asia, Latin America and the Caribbean and Africa, the arms
race, the Cold War, the advance of economic globalisation, the rise of
China, and the increase in worldwide migration, provoked fundamental
rethinking of the meaning of mission. Indeed, the post-war period has seen
an acceleration in the speed with which the global landscape is being
transformed. As a changing global context has challenged the churches to
rethink their understanding of mission, so the ‘landscape’ of ecumenical
missiology has also changed. As the practice of mission changed, so
missiology was reshaped accordingly. Features that were prominent one
hundred years ago have faded into the background while new features,
unknown in 1910, have taken centre stage. It is this ‘changing landscape’
that the present volume seeks to survey.

The first section of the book allows those who shaped the understanding
of mission across the century to speak for themselves. Assembled on its
pages are extracts from .the vast body of documents generated by the
periodic global mission®conference held under the auspices first of the
International Missionary Council and then of the Commission on World
Mission and Evangelism of the World Council of Churches (the form in
which the life.of the IMC continued after integration with the WCC in
1961). Briefvexplanatory introductions set these eXtracts in context and
allow the reader to engage with the issues whichgripped the imagination at
the time and, in particular, to discern the changes in the landscape as these
were brought into focus by the successive conferences.

The second section of the book surveys the same terrain as the first but
uses a different frame of analysis. Itfidentifies the key issues with which
ecumenical missiology has beeit” concerned across the century and
examines them on a thematic basis. Scholars of mission seek to trace the
decisive developments that have shaped the ecumenical understanding of
each particular theme. They appraise the state of our understanding today
and seek to discern where key challenges may lie for the future.

The third section is focused particularly on Together towards Life (TTL),
the mission statement produced at the end of the 100-year span of
ecumenical missiology. This section'sets out the immediate background to
the creation of the document and analyses it from a variety of confessional
and geographical perspectives. This critical engagement with the text will
be invaluable to anyone seeking to study 77L. More broadly, it draws
together the threads of ecumenical mission thinking that have run through
the century into consideration of a single comprehensive statement. Not
that this is the end of the story — critical consideration of 77L reveals areas
where further work is required, and a concluding chapter suggests where
the challenges for ecumenical missiology might lie in the future.
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Besides making a contribution to the comprehensive analysis of
Christian mission attempted by the Regnum Edinburgh 2010 series, this
book has the particular purpose of missional formation. It aims to be a tool
that can be used at personal, congregational or institutional levels.
Churches and church-related agencies for mission and development are
invited to evaluate and rethink their mission policy in the light of the
ecumenical journey that has led to Together towards Life. This will help to
chart the new directions for mission required in changed landscapes. The
book also aims to be a resource for education and formation. Engaging at
depth with Together towards Life, and the century of ecumenical
engagement that lies behind it, is an exercise that will immeasurably
strengthen the leadership formation urgently required in many contexts
today.
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SECTION ONE

TRACING CHANGING
LLANDSCAPES AND NEW
CONCEPTIONS OF MISSION

Compiled and introduced by-Kenneth R. Ross
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Introduction

The ‘ecumenical century’ is widely acknowledged to have begun with the
World Missionary Conference held at Edinburgh in 1910. However,
scarcely had its Continuation Committee begun the task of implementing
its vision when the First World War broke out. It soon became apparent
that this shattering event had permanently altered the way the world was
understood. Mission too would need a new interpretation. This turned out
to be but the first of a series of episodes which changed the landscape in
which people were living. Each called for a new conception of Christian
mission.

This section will trace the changing landscapes across the century and
discern the outlines of the new conceptions of mission which were formed
in response. A primary frame of reference for this exercise will be the
conferences which were held approximately every ten years by the
International Missionary Council and, after that body’s integration with the
World Council of Churches in<1961, by the WCC Commission on World
Mission and Evangelism. These conferences will be allowed to speak for
themselves through extracts from their findings. Introduction and
commentary will set them in context and make reference to leading figures
and publications byswhich they were influenced. ‘(These primary texts are
reproduced exactly as they originally appeared including, especially in the
earlier years, expressions that display attitudes to such matters as race and
gender that*would not be acceptable today. Part® of the observation of
changing landscapes is to see how such attitudes changed in the course of
the century.)

The purpose and importance of these world mission conferences is
captured in a statement made by the_first of them at Edinburgh in 1910:
‘Assuredly, then, we are called to make new discoveries of the grace and
power of God, for ourselves, for.the Church, and for the world; and, in the
strength of that firmer and bolder faith in Him, to face the new age and the
new task with a new consecration.”' This is what succeeding generations
have sought to do. As the landscape has changed, so understanding of
mission has deepened and broadened. New discoveries of the grace and
power of God have indeed been made. From these there is much to be
learned as mission theologians and practitioners meet the challenges posed
by the world of the 21st century.

! “Message to Members of the Church in Christian Lands’, World Missionary
Conference, 1910, The History and Records of the Conference (Edinburgh and
London: Oliphant, Anderson & Ferrier; New York, Chicago and Toronto: Fleming
H. Revell, 1910), 109; cit. Wolfgang Giinther, ‘The History and Significance of
World Mission Conferences in the 20th Century’, in International Review of
Mission, 92.367 (October 2003), 521-37, at 521.



THE WORLD MISSIONARY CONFERENCE,
EDINBURGH 1910 — A FOUNTAIN-HEAD

* Representative gathering of the entire Protestant missionary

movement

¢ Christendom framework of the ‘Christian World’ and the ‘Non-
Christian World’

* Sense of opportunity and obligation to take the gospel to the whole
world

* In-depth research, study and reflection informed the conference

* Divisive doctrinal and ecclesial issues excluded

* Greater co-operation and® collaboration needed for the sake of
effectiveness in missiont

¢ Birth of the modern.¢cumenical movement

The Nature and Purpose of ‘Edinburgh 1910°

From the mid-19th century the western Protestant missionary movement
adopted the practice of holding a major international conference on a
decennial basis. The World Missionary Conference, usually remembered as
‘Edinburgh 1910°, stood in this succession. It was distinguished, however,
by the range of its participants, the breadth and depth of its enquiry, the
scale of its ambition, the sense of urgency and opportunity with which it
was imbued, and the magnitude of its historical legacy in mission and
ecumenism. Its leaders were united in the conviction that they stood at a
moment of unprecedented opportunity in terms of fulfilling the Church’s
task of taking the Christian message to the whole world. They were
convinced that they had arrived at a moment when political, economic and
religious factors had combined to create opportunities for worldwide
missionary advance which, if not grasped now, might never recur. The
conference therefore convened with a strong sense that it had a role to play
in world evangelisation which would prove to be historic.

An informal alliance of British and American missionary societies, with
support also from continental Europe, provided the leadership and
organisation for the conference. The American Methodist layman, John R.
Mott, well known as a leader of the Student Volunteer Movement and the
Young Men’s Christian Association, chaired the organising committee and
the conference itself.' The secretary was a young man from Scotland, J.H.

! See C. Howard Hopkins, John R. Mott 1865-1955: A Biography (Geneva: WCC
and Grand Rapids, MI: Eerdmans, 1979).
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Oldham, a masterful thinker and organiser who would later become a major
figure in the twentieth-century ecumenical movement.” The participants
were drawn from the missionary societies and church mission boards of the
western Protestant churches. Only agencies having missionaries in the
foreign field and with foreign missions expenditure of at least £2,000
annually were invited to be represented, and they were entitled to an
additional delegate for every additional £4,000 of foreign missionary
expenditure.” On this basis 176 missionary societies and boards sent
delegations — 59 from North America, 58 from continental Europe, 47 from
the United Kingdom and 12 from South Africa and Australia. The delegates
were overwhelmingly British and American — 509 from Britain, 491 from
North America, 169 from continental Europe, 27 from the white colonies of
South Africa and Australasia, and 19 from ‘the younger churches’ of India,
China and Japan. Only one African attended and there were no delegates
from Latin America, the Caribbean or the Pacific.

Complex ecclesiastical diplomacy lay behind the composition of the
conference and the framing of its enquiry. A major objective of the
organising committee was to secure the participation of the Anglo-Catholic
or ‘High Church’ Anglican missionary societies — the Society for the
Propagation of the Gospel and the Universities’ Mission to Central Africa.*
In order to do so, they had to concede that territories where Eastern
Orthodox or Roman Catholic churches predominated should be regarded as
already evangelised, not a view usually taken at that time by Evangelical
Protestant missions. Hence Latin America, much of the Middle East and
eastern Europe were effectively excluded from the consideration of the
conference. Its discussion was framed around the ‘Christian world’ of
western Europe and North America, and the ‘Non-Christian world’ of
Africa, Asia and the Pacific. The question was how to take the gospel of
Christ from the former to the latter. To further allay apprehensions among
the societies and boards invited to participate, the International Committee
agreed ‘to confine the purview of the Conference to work of the kind in
which all were united... No expression of opinion should be sought from
the conference on any matter involving any ecclesiastical or doctrinal
question on which those taking part in the conference differed among
themselves’.” This meant that the conference was necessarily oriented to
practical issues of method, administration and co-operation in missionary
work.

% See Keith Clements, Faith on the Frontier: A Life of J.H. Oldham (Edinburgh: T.
& T. Clark and Geneva: WCC, 1999).

3 World Missionary Conference, 1910, The History and Records of the Conference
(Edinburgh and London: Oliphant, Anderson & Ferrier; New York, Chicago and
Toronto: Fleming H. Revell, 1910), 7.

4 See Clements, Faith on the Frontier, 81-88.

> History and Records, 8.
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A distinctive feature of Edinburgh 1910 was that it did not aim to be a
rallying of the faithful supporters of the missionary movement. Whereas
earlier gatherings had concentrated on a demonstration of enthusiasm,
Edinburgh aimed to be a working conference, its subtitle being ‘To
consider Missionary Problems in relation to the Non-Christian World’. It
was distinguished by its attempt to achieve a more unified strategy and
greater co-ordination within the worldwide engagement of Christian
mission. The aim of the organising committee was that it should be ‘a
united effort to subject the plans and methods of the whole missionary
enterprise to searching investigation and to co-ordinate missionary
experience from all parts of the world’.® It was driven by the belief that the
missionary movement had arrived at a unique moment of opportunity.
There was a great sense of urgency to the conference, prompted by a
conviction that the opportunity could be lost if the right strategy were not
formed and implemented. ‘Never before,” stated its flagship text, ‘has there
been such a conjunction of crises and of opening of doors in all parts of the
world as that which characterises the present decade.’’ In the words with
which Mott entitled the book he published soon after the conference, it
appeared to be ‘the decisive hour of Christian missions’.®

Much of the drive and inspiration of the conference derived from the
delegates’ realisation that their goal of world evangelisation was much
more likely to be achieved if there were a greater degree of co-operation
and collaboration among the western missionary agencies. The only formal
resolution of the conference came on the report of its Commission on
‘Cooperation and the Promotion of Unity’. The conference unanimously
resolved that a Continuation Committee be formed, ‘international and
representative in character... to maintain in prominence the idea of the
World Missionary Conference as means of co-ordinating missionary work,
of laying sound lines for future development, and of evoking and claiming
by corporate action fresh stores of spiritual force for the evangelisation of
the world’.’ The conference resulted in structures quite quickly being put in
place to facilitate co-operation between missionary agencies.

Its significance, however, went much further. Though its terms of
reference explicitly excluded consideration of divisive doctrinal and
ecclesiastical questions, the Edinburgh Conference spawned an epoch-
making vision of church unity. The Asian delegates, though few in number,
were particularly influential in voicing an aspiration for greater church
unity, drawing on movements in this direction which were already

8 Cit. Clements, Faith on the Frontier, 77.

7 World Missionary Conference, 1910, Report of Commission I: Carrying the
Gospel to all the Non-Christian World (Edinburgh and London: Oliphant, Anderson
& Ferrier; New York, Chicago and Toronto: Fleming H. Revell, 1910), 1.

¥ John R. Mott, The Decisive Hour of Christian Missions (New York: Student
Volunteer Movement for Foreign Missions, 1912); cf Carrying the Gospel, 363.

° “Minutes of the Conference’, in History and Records, 95-96.
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underway in their contexts. They in turn took fresh impetus from the
dynamic of the conference. A direct line of continuity runs from the
Edinburgh Conference to the formation of the Church of South India
(1947), the Church of North India (1970), a single non-denominational
Protestant Church in China (1951), and the United Church of Christ in
Japan (1941)." Though the conference was an exclusively Protestant affair,
there were moments when it looked to a wider church unity. Silas McBee,
editor of The Churchman, read a letter from Bishop Bonomelli, the Roman
Catholic Bishop of Cremona, in which the Bishop wrote that he recognised
amongst the Edinburgh delegates elements of faith ‘more than sufficient to
constitute a common ground of agreement, and to afford a sound basis for
further discussion, tending to promote the union of all believers in Christ’."'

Dr R. Wardlaw Thompson of the London Missionary Society told the
conference: ‘I long for the time when we shall see another Conference, and
when men of the Greek Church and the Roman Church shall talk things
over with us in the service of Christ.’'? Thus the conference proved to be
the widely acclaimed starting point of the twentieth-century ecumenical
movement, with a direct line of continuity running through to the formation
of the World Council of Churches in 1948. ‘Edinburgh 1910,” wrote Hugh
Martin, ‘was in fact a fountain-head of international and inter-church co-
operation on a depth and scale never before known.’"

Nonetheless, in many respects the expectations of Edinburgh 1910 were
disappointed. The world was not evangelised in that generation. The gospel
was not carried to the entire non-Christian world. Within a few years of the
conference, the energies of the ‘Christian world’” would be consumed by a
war more destructive than any experienced hitherto and a great deal of the
worldwide evangelistic effort would be put on hold. Nor would this prove
to be a temporary interruption. Edinburgh 1910, which understood itself to
be on the brink of a great new surge of missionary advance, in fact proved
to be the high point of the movement. Never again would the western
Protestant missionary movement occupy centre-stage in the way that it felt
it did at Edinburgh. For most of the mission boards and societies
represented, the twentieth century would be one of remorseless decline in
their operations. Today, moreover, the limitations of the conference’s
conceptual landscape are plain to see. The framework of thought, the
categories of analysis and the forms of language are clearly outdated.

' See Brian Stanley, The World Missionary Conference, Edinburgh 1910 (Grand
Rapids, MI, and Cambridge, UK: Eerdmans, 2009), 310-12.

" World Missionary Conference, 1910, Cooperation and the Promotion of Unity,
Report of Commission VIII (Edinburgh and London: Oliphant, Anderson & Ferrier;
New York, Chicago and Toronto: Fleming H. Revell, 1910), 220-21.

12 Cooperation and the Promotion of Unity, 216.

' Hugh Martin, Beginning at Edinburgh: A Jubilee Assessment of the World
Missionary Conference 1910 (London: Edinburgh House Press, 1960), 3.
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However, the twentieth century has witnessed a vindication of a
fundamental conviction of Edinburgh 1910: that the good news of Jesus
Christ can take root in every culture across the world and produce fruit in
Church and society everywhere. Edinburgh 1910 proved to be the first
glimpse of what Archbishop of Canterbury William Temple would describe
as ‘the great new fact of our time’ — a truly worldwide Christian Church.'*
The great drama of the coming century, in terms of church history, would
be the growth of Christian faith in Asia, Africa, Oceania and Latin
America. In some respects, this has surpassed even the most sanguine
expectations of the 1910 conference. Since this epoch-making vision of the
church as a truly global missionary community found its first concentrated
expression at Edinburgh in 1910, the unique place of the conference in the
history of Christianity is assured. However imperfect its conceptual
equipment, the Edinburgh Conference, like no other, anticipated the
transformation through which Christianity would become a truly worldwide
faith. As Andrew Walls has written: ‘The World Missionary Conference,
Edinburgh 1910, has passed into Christian legend. It was a landmark in the
history of mission; the starting point of the modern theology of mission; the
high point of the modern western missionary movement and the point from
which it declined; the launch-pad of the modern ecumenical movement; the
point at which Christians first began to glimpse something of what a world
church would be like.”"

This volume will follow the story of the International Missionary
Council, the direct institutional outcome of Edinburgh 1910. It is important,
however, to recognise that the conference also spawned two other strands
of the modern ecumenical movement. The first is the Faith and Order
movement which deliberately concentrated on the doctrinal and
ecclesiological aspects of unity that had been excluded from the discussions
of Edinburgh 1910."° The moving spirit in the inception of Faith and Order
was Bishop Charles H. Brent who had been a delegate at the Edinburgh
Conference and was profoundly affected by the experience. In his own
words, he ‘was converted. I learned that something was working that was
not of man in that conference; that the Spirit of God... was preparing a new
era in the history of Christianity’."” This new era, for Brent, would involve

' William Temple, The Church Looks Forward (London: Macmillan, 1944), 2-3.

!> Andrew F. Walls, The Cross-Cultural Process in Christian History: Studies in the
Transmission and Appropriation of Faith (Maryknoll, NY: Orbis Books, and
Edinburgh: T. & T. Clark, 2002), 53.

16 See Giinther Gassmann, ‘Faith and Order’, in Nicholas Lossky, José Miguez
Bonino, John S. Pobee, Tom F. Stransky, Geoffrey Wainwright and Pauline Webb,
Dictionary of the Ecumenical Movement (Geneva: WCC and Grand Rapids, MI:
Eerdmans, 1991), 411-13.

'7 Charles H. Brent, cit. W. Richey Hogg, Ecumenical Foundations: A History of
the International Missionary Council and its Nineteenth Century Background (New
York: Harper & Brothers, 1952), 134.
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the pursuit of doctrinal unity and the bridging of the gulf between
Protestant and Catholic Christianity. The second strand of modern
ecumenism with roots in Edinburgh 1910 was the Life and Work
movement which was concerned with the diaconal dimension of Christian
witness.'® It was inspired by the idea that ‘doctrine divides while service
unites’. J.H. Oldham, the secretary of Edinburgh 1910, also played a highly
influential role in the emergence of the Life and Work movement in the
1920s and 1930s. The formation of the World Council of Churches in the
mid-twentieth century was a matter of bringing together these three streams
of ecumenical life that had flowed from Edinburgh 1910.

One feature which distinguished Edinburgh 1910 from earlier
missionary conferences was the depth of the studies undertaken to prepare
for it. Eight Commissions were established in July 1908, each focused on a
topic deemed to be of great significance to the missionary movement. Each
Commission was composed of a roughly equal number of British and
Americans, with a sprinkling of continental Europeans. The membership
struck a balance between leaders of the missionary movement and
sympathetic scholars. Most of the Commissions used a questionnaire
method to consult widely with missionaries in the field. Through a
communication effort unprecedented in its scale and ambition, they
gathered the accumulated wisdom of the missionary movement in relation
to their assigned topics. In the course of this exercise, the Commissions
carried out a vast amount of original research which brought unusual
authority to their conclusions. Each Commission was given a day to present
its report, and delegates had the opportunity to respond with what were then
considered very short speeches — maximum seven minutes. The final
published versions of the Commission reports include the speeches made
by way of response at the conference itself. It is these eight volumes that
constitute the documentary outcome of Edinburgh 1910 and from which the
following extracts have been culled.

Commission One:
Carrying the Gospel to all the Non-Christian World

This was the flagship Commission of the Edinburgh 1910 Conference. Its
title, ‘Carrying the Gospel to all the Non-Christian World’, represented the
primary focus of the conference. The missionary task was conceived as the
‘occupation’ of the vast regions of the world from which Christianity was,
at the beginning of the twentieth century, still absent. '* The Commission’s
Report was to be read in conjunction with the Statistical Atlas of Christian
Mission, prepared in New York and New Haven. This included a directory

'8 Paul Abrecht, ‘Life and Work’, in Lossky et al., Dictionary of the Ecumenical
Movement, 612-14.
Y Carrying the Gospel, 58.
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of Protestant missionary societies, statistics on the history of the missionary
movement, maps of the distribution of Protestant mission throughout the
world, and an index of mission stations ‘occupied’ by foreign
missionaries.”” Information about Roman Catholic and Orthodox missions
was also included in a separate section of the Atlas.

The entire document exudes an optimistic sense of momentous
opportunity. Communications, railway lines, treaties and trade made the
non-Christian world accessible to the ‘carrying of the Gospel’ as never
before. Though the phrase was studiously avoided, much of the tenor of the
report reflects a passion for ‘the evangelisation of the world in this
generation’.”! This was the watchword which Mott had popularised in his
capacity as General Secretary of the World Student Christian Federation. It
was, however, not unchallenged in the work of the Commission. An
alternative view was stated most succinctly, not in the Report itself, but in
an appended letter from Gustav Warneck, the pioneer of mission studies in
Germany, who was not present at the conference itself. Addressing himself
to Mott, he argued that ‘a predilection for the watchword “the occupation of
the whole world in this present generation”... can easily miss the most
hopeful opportunities’.”> These lay, in his view, in strengthening local
churches. He argued: ‘The great lesson which the foreign missionary
enterprise of our time has to learn from the history of the expansion of
Christianity during the first three centuries is that the principal strength of
missions lies in the native congregations... We are at present in that stage
of modern missions when the watchword must be the self-propagation of
Christianity.” The relationship of foreign missions and native churches,
and the relative value of each in the missionary enterprise was an issue held
in tension throughout the work of Commission One. Another tension
revolved around the question of whether it was preferable to aim for the
conversion of individuals or communities.

Commission One Report

The Present Possibility of Carrying the Gospel
to all the.Non-Christian World

When in the history of our religion has the Christian Church been
confronted with such a wide opportunity as the one now before her in the
non-Christian world as a whole? As always, opportunity spells

% World Missionary Conference, 1910, Statistical Atlas of Christian Missions
(Edinburgh: World Missionary Conference, 1910).

2! See John R. Mott, The Evangelization of the World in This Generation (London:
Student Volunteer Missionary Union, 1900).

2 Carrying the Gospel, 435.

B Carrying the Gospel, 434.
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responsibility, and this unparalleled openness comes to us as a great test
and trial of the reality and living strength of our faith, and of our capacity
for comprehensive Christian statesmanship and generalship.

It is possible today as never before to have a campaign adequate to carry
the Gospel to all the Non-Christian world so far as the Christian Church is
concerned. Its resources are more than adequate. There are tens of millions
of communicant members. The money power in the hands of believing
Christians of our generation is enormous. There are many strong
missionary societies and boards in Europe, America, Australasia and South
Africa, and they have accumulated a vast fund of experience, and have
developed a great variety of helpful methods and facilities through
generations of activity throughout the world. Surely they possess directive
energy amply sufficient to conceive, plan and execute a campaign literally
worldwide in its scope? The extent, character and promise of the native
Christian Church make it by no means an inefficient part of the Body of
Christ.

Attention should be called to the abounding energy and tremendous
possibilities of the inspiring movements recently called into being to
facilitate the realisation®of the aims of the missionary propaganda; for
example, the Student:Volunteer Movement; the more comprehensive World
Student Christian Federation; the Foreign Departments of the Young Men’s
and Young Women’s Christian Associations; the Young People’s
Missionary <Movement; the Laymen’s Missionary’ Movement; and the
efficient women’s missionary societies; the various Forward Movements
within different Christian communions; the _army of youth in the Sunday
Schools, and various young people’s societies and guilds. The Holy Spirit
has certainly been preparing and marshalling the forces for a campaign
commensurate with the missionary reSponsibility of the Church. Above all
these are the superhuman resources: the dynamic power of the Gospel of
Christ; the unrealised possibilities of intercession; the triumphant power of
holy lives — lives unreservedly yielded to the sway of the risen Christ; and
the presence of Christ Himself in His Church by His Spirit, the One who is
able to subdue all things unto Himself. Thus, as the followers of Christ look
outward over the great areas of the non-Christian world, and then turn to
survey the resources of Christendom, and to gaze by faith upon their
superhuman resources, can they question the possibility today of making
Christ known to all people?

The Urgency in View of Present Tendencies
and Movements in the Non-Christian Religions

The non-Christian religions are losing their hold on certain classes.
Missionaries who have been on the field from twenty to forty years bear

# Carrying the Gospel, 10-11.
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testimony that the influence of the non-Christian religions, especially over
the educated classes, is waning, whether they contrast the power of these
religions today with what it was a generation ago, or whether they contrast
the place and influence of these religions with that of Christianity.”

The Urgency in View of the Plastic Condition of Non-Christian Nations

The Asiatic peoples, following the leadership of Japan, have awakened
from their long sleep. Through the whole of Asia a ferment is in process
which has spread from the intellectual leaders and is fast taking possession
of the masses of the people themselves. It affects over three-fourths of the
human race, including peoples of high intelligence and ancient civilisation.
The leaders are concerned with the question of enlightenment, of
intellectual and social freedom, of economic development, and of national
efficiency. In all history there has.mot been a period when such multitudes
of people were in the midst of such stupendous changes, social,
commercial, industrial, educational and religious.?

Making Christ Known: Fundamental Requirements

There must be united planning and concerted effort on the part of the
missionary forces of the Church. We fall back frankly:in front of this task if
it must be faced by a divided Christendom. We approach it with calmness
and confidence if the true disciples of Jesus®Christ stand together as
members of a common family. It is ourwdeep conviction that a well
considered plan of co-operation in the missionary work of the Societies
represented in this hall, entered into and carried out with a sense of our
oneness in Christ, would be more than equivalent to doubling the present
missionary staff.

The great task of making Christ known to all mankind will not be
achieved without a great enlargement of the evangelistic forces of the
Churches on the mission fields themselves. The evangelisation of the world
as we have come to see it increasingly, is not chiefly a European and
American enterprise, but an Asiatic and African enterprise. Whatever can
be done should be done which will result in still further developing the
power of initiative, of aggressive evangelism, and of self-denying
missionary outreach on the part of the Christians of Asia and Africa, and in
raising up an army of well qualified native evangelists and leaders.

The most crucial problem in relation to evangelising the world is the
state of the Church in the Christian countries. The missionary enterprise
after all is the projection abroad of the Church at home. At this time of the
shrinkage of the world, the closeness of that relationship is startlingly close.

3 Carrying the Gospel, 11.
 Carrying the Gospel, 25.
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We are frank to concede that it is futile to talk about making Christ known
to the world in this generation or any generation unless there be a great
expansion of vitality in the members of the Churches of Christendom.”’
Beyond doubt the most fundamental requirement of the missionary
enterprise is a greater appropriation of the power of the Spirit of God.
Important as are those aspects of the undertaking which deal with the
statistics, the machinery and the strategy of missions, the leaders of the
movement should concern themselves far more with the spiritual dynamics
of missions. All workers in foreign missions should seek a fresh and
constant realisation of the truth that they are fellow-workers with God.*

Commission Two:
The Church on the Mission Field

As was already apparent from passing allusion in Commission One, the
question of ‘the Church on the mission field” was both an energising and a
challenging theme for the conference. On the one hand, it was a measure of
the achievement of the missionary movement that indigenous churches
were emerging throughout Asia and Africa in areas where Christianity had
been unknown until the arrival of western missionaries during the
nineteenth century. On the other hand, the vitality and growing confidence
of these emergent churches posed the question as to what would be their
relationship to the ‘mother’ churches to whose missionary work they owed
their origins. To critics, both at the conference itself and subsequently, the
celebration of the emergence of ‘the Church on the mission field” was not
combined with trust and confidence in its capacity to take the initiative in
the organisation of church life and witness. Despite giving recognition to
the missionary initiative and potential of ‘the Church on the mission field’,
the Report does not examine this in any detail. It concentrates instead on
ecclesial issues of constitution and membership, on the edification and
education of its members, the training and employment of workers, the
character and spiritual fruitfulness of Christian life, and the need for
Christian literature and theology that will support the development of these
‘younger churches’ into full maturity.

The Commission chairman, John Campbell Gibson, had an intimate
knowledge of the Church in China, having served in southern China since
1874 under the auspices of the English Presbyterian Mission. It was,
however, the representatives of ‘the Church on the mission field” who
offered the most telling remarks. Taking up the Commission’s metaphor of
choice which likened the relationship of missions and churches to that of
parent and child, V.S. Azariah of India trenchantly observed that ‘we have

T Carrying the Gospel, 404-05.
2 Carrying the Gospel, 370.
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a new generation of Christians who do not wish to be treated as children’.”
The Chinese delegate, Cheng Ching Yi, looked to a day when the tensions
evident at the conference would be transcended and it would be recognised
that ‘all Churches of Christ are dependent first upon God and then upon
each other’*® Such a vision was little developed in the Commission’s
Report. Nonetheless, it proved to be a suggestive document as it looked to
the day when a framework of ‘mission’ and ‘church’ would be obsolete.

Commission Two Report

Significance of the Church on the Mission Field

It is perhaps one of the most encouraging signs, both of the progress of
mission work itself, and of the advance which has been made in the thought
of the Church at home with regard to it, that ‘The Church on the Mission
Field’ now occupies so prominent a position in the discussion of mission
questions and methods.*

What we desire to concentrate the mind of the Conference upon is this
view, not details of polity and organisation, but the fact that questions of
polity and organisation are impressing themselves upon the minds of
Christian folk all’over the world in the mission field,.and that is an epoch-
making fact.<That is to say, you recognise that the.Church on the Mission
Field is a sphere of labour in which you are ngrlonger dealing with little
scattered companies of unimportant people, converts under the wing and
under the charge of a missionary; it is now"a complex body, which has in
some countries already attained, and.in others is fast attaining, a high
degree of organisation and corporateife. The point on which we desire to
fix your attention is this great view of the corporate life of the young
Church in the Mission Fields«because the recognition of this fact we
consider to be of vital importance in the conduct of all foreign mission
work. You have now what we begin to call not a little but a great Church in
the Mission Field.

We have now to think of the Church on the mission field not as a by-
product of mission work, but as itself by far the most efficient element in
the Christian propaganda. Theswords of Christian people, spoken to their
own countrymen in all lands, are the most efficient, as well as the most

¥ V.S. Azariah, ‘The Problem of Cooperation between Foreign and Native
Workers’, History and Records, 306-15.

3 World Missionary Conference, 1910, The Church in the Mission Field, Report of
Commission II (Edinburgh and London: Oliphant, Anderson & Ferrier; New York,
Chicago and Toronto: Fleming H. Revell, 1910), 352.

U The Church in the Mission Field, 2.
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extensive, preaching of the Gospel, and their lives are everywhere the most
conspicuous and conclusive evidence of its truth.”

It should be remembered, however, that that our use of the phrase
‘mission field’ is inexact. The whole world is the mission field, and there is
no Church that is not a Church in the mission field. Some Christian
communities are younger and some are older, but that is all the difference.
The Commission has perforce accepted the popular but inexact usage of
calling only those regions ‘the mission field” where the Church has been
more recently planted, and where its history falls, roughly speaking, within
the last two centuries.*

The Church on which we report presents itself no longer as an inspiring
but distant ideal, nor even as a tender plant or a young child, appealing to
our compassion and nurturing care. We see it now as an actual Church in
being, strongly rooted, and fruitful in many lands. The child has, in many
places, reached, and in others is fast reaching, maturity; and is now both
fitted and willing, perhaps in a.few cases too eager, to take upon itself its
full burden of responsibility and service.

For these reasons we lay emphasis on the questions of organisation,
Church membership, <discipline and edification, the training and
employment of workers, the development of the new life within the Church
in character and spiritual fruitfulness, and its deepening and strengthening
by means of an@dequate Christian literature in all its departments.*

The Extent of the Church on the Mission Field

Perhaps the simplest and yet most impressive way of realising the wide
fellowship in worship and service of the Church of God, is to take into
account what happens week by weekoin the course of the Lord’s Day. The
day first dawns about sunset on our'Saturday, in longitude 180 degrees east
of Greenwich, and the first inhabited country where the day’s call to
worship is heard and answered is in the Fiji Islands, in the heart of the
Pacific. The period is not very remote when these islands were typical of
the darkest depths of heathenism; now the Fijian Church leads the world in
worship on the Lord’s Day.

It is followed in New Zealand by the Christian section of the remnant of
the Maori race, and next come the worshipping thousands of the aborigines
of Australia, in Christian fellowship with as many Polynesian labourers
from their island homes, and Christian immigrants from the ancient seats of
their race. Close upon these follow the Christians of New Guinea, gathered
out of a wild and savage race, and won at a heavy cost of precious life by
Europeans and Polynesian fellow-labourers.

32 The Church in the Mission Field, 2.
33 The Church in the Mission Field, 4.
3% The Church in the Mission Field, 3.
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From New Guinea the day passes with hardly an interval to Japan, where
a vivid contrast is presented. Here the Christian Church is found, not
amongst barbarous tribes, but in the midst of an ancient civilisation. In
Japan too, the opposition to the entrance of the Gospel was fierce and long
continued, being unhappily intensified, in the time of the earlier Roman
missions, by the political complications into which the missions were
drawn. Now we can rejoice over hundreds of thousands of Christian
worshippers, who have made the name of Christ to be known and honoured
throughout this reconstructed Empire, and are bearing a worthy part in
working out the great future of their race.

One hour later the Church of Manchuria begins its worship; and here we
find a Christian community which has passed through fire and water,
repeatedly scattered and broken up by war and persecution, and coming out
of these sufferings to enter almost at once into a movement of spiritual
revival of strange power. Almost.contemporaneous with the worship, of
Manchuria is that of the Korean“Churches. It has been gathered in a field
long closed against the Gospel and its whole history falls within the
lifetime of one generation.- Next in order of time come the worshippers of
the Philippine Islands, and with these is associated an old and interesting
Christian community:in the Moluccas and the Celebes Islands.

In close succession to the Philippines comes Borneo, with its contingents
of Christian Dyaks, Malays and Chinese; and the rich.sland of Java, where,
too, a worshipping Church is found, though feeble as yet, amid the millions
not yet evangelised.

Long before the day has traversed the length of Java it has begun in
China and Formosa,® and over a vast territory are scattered congregations
which — to speak only of those represented at the Shanghai Conference —
number at least 200,000 communicant‘members and a Christian community
of one million souls. A little earlier than Java, the day has begun in
Mongolia, but although evangélistic journeys have been made in its wide
territory, Mongolia is still silent, and its scattered population takes no part
in the day’s service of Christian worship.

With China may be associated Siam,* the Malay Peninsula and Sumatra,
closely followed by Burma and Assam, where multitudes of souls continue
the strains of Christian worship.

But in these longitudes, too; occur‘the great blank spaces of Tibet and
Turkestan, in which as yet scarcely a single voice of Christian worship is
found. Immediately on Burma follows the great Christian Church of India
and Ceylon, whose yearly increase is more than four times as rapid as that
of the total population, and which is rapidly gathering into Christian
fellowship even the long despised pariahs of the South.

35 Now Taiwan.
36 Now Thailand.
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As the day passes over the western frontier of India, it enters the small
but solid blocks of untouched ground in Baluchistan and Afghanistan. For
them apparently the time of evangelistic effort and triumph has not yet
begun.

Immediately in their rear comes the old kingdom of Persia, with its great
history of literary and political glory, where only a small proportion of its
interesting people acknowledge Christ as Lord; while in Arabia also
another name has usurped the place due to His alone, and a few of the
‘desert rangers’ yet bow the knee to Him.

Passing over Arabia, the day almost immediately enters upon Africa, one
of the wildest and most varied of all the mission fields. The old tradition
that Africa was the home of wonders has been fully maintained in the
history of the Church, both in the islands of its eastern coast, and within the
borders of the continent itself.

First on the eastern threshold the martyr Church of Madagascar hails the
return of the Lord’s Day. But.the Church, planted at many points with
untold labour and sacrifice, maintains across the intervals, through
Livingstonia’’ and Uganda to Congoland and Old Calabar,”® the far-
reaching succession of Christian worship, and hands on the day of rest from
the Indian Ocean to_the Atlantic, its day of worship coinciding with that of
the old Mother Churches of Europe.

Greenland inzthe far north, with its Christian Church, fills up the interval
between Aftica and Europe on the east of the Atlantic, and the Americas on
the west. So by Eskimos and Aleutians and American Indians, by Christian
negroes in the West Indies and the United States, and by Patagonians in the
farthest south, joining with all the American Churches, the strain of
worship is continued unbroken, till finally, when the day has completed its
long circuit, it ends, as it began, in thé Pacific Ocean, and the last lingering
worshippers in the worldwide Heiise of God are the Christian people of
Samoa and the Friendly Islands:® It is these simple people of the Islands —
savages a century ago — who first greet the Lord’s Day with their songs of
praise, and it is they who close it with their lingering prayers.

It is inspiring to reflect how the younger Christian communities make
good the lack of service of the older, and the older join with the younger, so
that throughout the Lord’s Day, from the rising of the sun to the going
down of it, incense and a pure-offering ascends unceasingly to God, land
answering to land as each in turn takes up the chorus.*

37 A mission station of the United Free Church of Scotland in northern Malawi.

3% A town and mission centre of the United Free Church of Scotland in eastern
Nigeria.

¥ Now Tonga.

4 The Church in the Mission Field, 6-9.
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Commission Three:
Education in Relation to the Christianisation of National Life

Almost universally, education was seen as integral to the missionary task.
The particular line of enquiry assigned to Commission Three was based on
a broad view of the purpose of missionary education which saw it as
leavening, like yeast, the entire life of each nation with Christian beliefs
and values. In tension with such a view was a more church-centred
approach which put the priority on the formation of leadership for the
emerging indigenous churches. Both perspectives were accommodated
within the Report with the balance of emphasis falling more to the latter.
The Report also acknowledged the directly evangelistic role of education
which was emphasised by many of the missionary correspondents.

Framed by an Introduction and Conclusion, the Report consists of nine
chapters: the initial five are regional surveys, summarising the responses of
missionaries in India, China, Japan, Africa and ‘Muhammedan lands in the
Near East’ to the Commission’s questionnaire; the final three chapters deal
with thematic issues centring upon on training — both industrial and
educational — and literature. Between the two parts of the Report, Chapter
Seven, entitled ‘The Relating of Christian Truth to Indigenous Thought and
Feeling’, comprised the heart of the enquiry. The Report is inspired by a
vision of indigenous Christianity, coming to expression under the guidance
of national leaders, educated and trained in their own vernacular. The
catholicity of the Church could come to full expression, argued the Report,
only when the faith was appropriated by each nation in terms which were
true to its own particular character.

The veteran Scottish educational missionary, William Miller, Principal
of Madras Christian College from 1877 to 1907, was unable to attend the
conference on account of old age and infirmity but he circulated a paper
which robustly defended the diffusionist strategy which had marked the
contribution of Scottish Colleges of higher education in India since their
beginnings under the influence of Alexander Duff from the 1830s.*' While
Commission Chairman Charles Gore accorded great respect to the
argument advanced by Miller, he made it clear that it was not one which the
Commission could accept. The education and formation of leaders for the
emerging indigenous churches took priority, in the estimation of the
Commission, over the diffusion of Christian values and principles
throughout the wider society.

“I“Extracts from Pamphlet by Dr Miller of Madras, circulated among delegates
attending the Conference’, World Missionary Conference, 1910, Education in
Relation to the Christianisation of National Life, Report of Commission III
(Edinburgh and London: Oliphant, Anderson and Ferrier; New York, Chicago and
Toronto: Fleming H. Revell, 1910), 441-46.
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Commission Three Report

The subject of education in missionary work is of special and far-reaching
importance. No one, who knows the history of missions, can doubt that
missionaries were pioneers of education wherever they went, and it is
hardly possible to exaggerate the debt of gratitude which is due to them for
their labours in education, nor can it be doubted how important a part
education has played in the process of evangelisation. At the same time,
education, as pursued under missionary auspices, has exhibited certain
weaknesses in its methods, and is exposed to certain perils.*

1. There has been a tendency, especially in certain lands and districts, to
denationalise converts, that is, to alienate them from the life and sympathies
of their fellow-countrymen, so as to make it possible to suggest that
Christianity is a foreign influence, tending to alienate its converts from the
national life.

2. Missionary education, as catried out during the last fifty years under
the influence of English-speaking missionaries, naturally shared the
weakness of their educatiohal methods at home. It has become a
commonplace that much of our education in the home-lands has been futile,
because it is not sufficiently been a training for life. It is coming to be
recognised among:us that education needs to be directed far more
consciously and deliberately towards preparing boys and girls for domestic
and social life<and service; that it ought to be a training and stimulating of
the whole nature of the child, and not merely or<hiefly the imparting of
information, or an appeal to the memory.

3. There has been an astonishing awakening of national consciousness
among the peoples of all the regions we are specially considering. In some
countries, as in Japan and China, thisrnational consciousness has shown
itself in the development of national systems of education under
Government auspices. In other countries, those under English Government,
the English authority has thrown itself vigorously into the development of
educational policy, and there has resulted an immense extension of
educational effort under Government control with the resources of
Government behind it. There has arisen hence a peril that missionary
education, having much smaller resources at its command, should come to
be of an inferior character, and should fall out of the main stream of
educational progress.

4. If the native Churches are to become independent, self-governing
Churches, it is a matter of chief importance that leaders should be provided
and trained.

5. It is necessary to reconsider the question of the whole training of
missionaries, and to enquire whether the missionary staff should not be
enriched in every country, and for every denomination of Christians, with a
much larger supply of properly equipped and trained teachers.

* Education in Relation to the Christianisation of National Life, 6.
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6. If missionary education is not, in its plant and equipment, to fall
behind the education conducted under Government auspices, there is need
of much fuller co-operation between the different Christian bodies.*

The Importance of Seeking to Develop an Indigenous Christianity

Though the original home of Christianity is, as it were, the half-way house
between East and West, the modern missionaries have represented strongly
defined or intensely western forms of Christianity. There has thus been a
gulf, very difficult to bridge, between the whole mental equipment of the
modern — especially the Anglo-Saxon — missionary and the people of the
East. And on the whole it must be said that, though there have been among
the missionaries men of great genius, as well as great zeal, yet singularly
little attention was paid by the pioneers, and even until today, on the whole,
singularly little attention has been paid to presenting Christianity in the
form best suited to the Oriental spirit.*

The aim of Christian missionaries should be not to transplant to the
country in which they labour that form or type of Christianity which is
prevalent in the lands from which they have come, but to lodge in the hearts
of the people the fundamental truths of Christianity, in the confidence that
these are fitted for all nations and classes, and will bear their own
appropriate and“beneficent fruits in a type of Christiah life and institution
consonant with the genius of each of the several nations.

The modern missionary enterprise is wholly right in its increasing
tendency to avoid attacking needlessly the ethical systems current amongst
the people for whom it labours, and instead to commend and conserve all
that is good in their thought and practiee: It is thus best prepared to add to
this good the higher and larger truths:which Christianity has to present. If in
some respects the practice of the qon-Christian peoples is better than that
which is common among Christian nations, this also should be freely, even
if sadly, confessed.”

We are convinced that, though foreign evangelists should study to
present Christianity in the form best suited to its appropriation by orientals,
yet the work of ‘acclimatising’ will be done in the main by native teachers;
and from this point of view we desire to urge not only, as we have already
done in other connections, that the training of native pastors and teachers is
the pre-eminently important work of Christian missions, but also that
profound study and attention should be given to the point of how they are
to be trained, so that their training may not tend to denationalise them or to

* Education in Relation to the Christianisation of National Life, 6-8.
* Education in Relation to the Christianisation of National Life, 245.
* Education in Relation to the Christianisation of National Life, 264.
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occupy their minds with distinctively western elements and controversies of
religion.*

In particular, we desire to lay the greatest emphasis on the importance of
giving religious teaching, not only of the elementary kind, but as far as
possible throughout, in the vernacular. We feel certain that those of our
witnesses are right who believe that religion can only really be acclimatised
in the heart of the natives of any country if it finds expression in their
native language — the language of their homes. And we feel sure that a
theology, which is really indigenous as well as properly Christian and
Biblical, must develop a native terminology, an end which is only likely to
be attained where the vernacular is used for the expression of religious
ideas. Again, we are sure that the greatest pains must be taken as far as
possible to use all that is available in the literature of the nation to provide
preparation for a distinctively Christian learning and literature, and it must
never be left out of sight that an, indigenous Christian Church means a
native Christian literature by competent native writers. We cannot conceal
from ourselves that a quite fresh effort seems to be required in this, the
primary task of the evangelist, namely, the raising up of properly equipped
and instructed native Churches and of native leaders who shall have not
temptation to feel thatthey are alienated from the life and aspiration of their
nation in becoming Christians.’*’

A Vision of Truly National Churches

A universal religion, a catholic religion, needs a common message such as
is contained in the Apostles’ Creed, and as'is recorded in the Bible, but a
common message comprehended by very different and various peoples and
individuals, each with very different gifts, so that each in receiving the one
message, brings out some different or special aspect of the universal truth
or character which lies in the common religion. So it is, and only so, that
the glory and honour of all nations are brought within the light and circle of
the Holy City; so it is alone that the real breadth and catholicity of life is
brought out.

We look around, we see the profound and wonderful qualities of the
Indian and the Chinese, and the Japanese and the Africans, and we are sure
that when the whole witness of Christianity is borne, when Christ is
fulfilled in all men, each of these races and nations must have brought out
into the world a Christianity with its own indigenous colour and character,
and that the rising up of any really national Church will be to us, who
remain, who were there before, life from the dead. We regard this question
as central. We start from this. Are we by means of education, training truly
national Churches to stand each on its own basis, and bring out that aspect

* Education in Relation to the Christianisation of National Life, 265-66.
* Education in Relation to the Christianisation of National Life, 373.
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of Christian truth and grace which it is the special province of each separate
race to bring out?*®

Commission Four:
The Missionary Message in relation to Non-Christian Religions

This was the most strikingly original of all the Commission Reports and the
one which attracts the greatest interest today, described by Kenneth
Cracknell as ‘one of the great turning points in the Christian theology of
religion’.* It is remarkable for the degree to which it scotches the idea that
western missionaries were iconoclasts bent on the eradication of existing
religions in order to impose their own understanding of Christianity. On the
contrary, the Report consistently argues that the appropriate attitude of the
Christian missionary to the non-Christian religions is one of sympathetic
understanding. Decisive for the innovative and ground-breaking work of
the Commission was the choice of the Chairman. Mott and Oldham opted
not for a recognised missionary leader but for the Professor of Systematic
Theology at the United Free Church College in Aberdeen, David Cairns. As
Cracknell observes: ‘The choice of a theologian suggests already that Mott
and Oldham were looking for something more than a competent survey of
the world’s religions.’*

The guiding theology of the Report is attributable primarily to the work
of two missionaries of the London Missionary Society: T.E. Slater and J.N.
Farquhar, the latter described by Andrew Walls as ‘the most considerable
Indologist produced by the missionary movement’.”" Anticipating his soon-
to-be-published and highly influential work, The Crown of Hinduism,”
Farquhar’s extensive response to the questionnaire developed the idea of
fulfilment which saw Hinduism as India’s Old Testament which prepared
the way for the coming of Christ and found its fulfilment in Him. This
allowed him both to engage Hinduism with deep understanding and
profound sympathy, and to regard it as being fulfilled and therefore
superseded by the coming of Christ. As he would conclude his magnum
opus: ‘In [Jesus Christ] is focused every ray of light that shines in
Hinduism. He is the Crown of the faith in India.”” The Commission
applied the paradigm of fulfilment to other non-Christian religions also.
This allowed it to recognise their positive features, such as the civic and
moral order of Confucianism, or Buddhism’s detachment from material

*® Education in Relation to the Christianisation of National Life, 406-07.

¥ Kenneth Cracknell, Justice, Courtesy and Love: Theologians and Missionaries
Encountering World Religions 1846-1914 (London: Epworth Press, 1995), xi.

50 Justice, Courtesy and Love, 187.

' A.F. Walls, ‘Farquhar, John Nicol’, in Nigel M. de S. Cameron (ed), Dictionary
of Scottish Church History and Theology (Edinburgh: T. & T. Clark, 1993), 315.

32 J.N. Farquhar, The Crown of Hinduism (London: OUP, 1913).

33 Farquhar, The Crown of Hinduism, 458.
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desire. Islam was the religion which was hardest to accommodate in this
paradigm. The Commission made the case for an irenic Christian encounter
with non-Christian religions which would present the gospel as the
fulfilment of their own inner hopes and yearnings. The ‘schoolmaster to
Christ’ replaced the ‘soldier of the cross’ as the guiding metaphor for the
missionary in the theology of Commission Four. Nonetheless, particularly
through the influence of the Madras-based Scottish missionary A.G. Hogg,
the supremacy of the Christian revelation and its unique redemptive power
were unambiguously stated in its conclusions.™

Commission Four Report

Main Conclusions

1) We are all agreed that Christianity is the final and absolute religion. We
believe this on what we were.convinced were adequate grounds before we
compared Christianity with the other religions of the world. The effect of
that comparison has beefi' to confirm and solidify this conviction. And it is
precisely because weshold this conviction that we believe we dare take the
most generous and fearless attitude towards all the other religions. We
thought it best to compare the best in each pagan religion with the best in
Christianity.Just because we hold so firmly to the finality and absoluteness
of the Christian faith, we dare go further than any- other religion dare go, in
laying down our goods for comparison with any other goods in the world.

2) After all, the question that is before us“is not whether we believe that
Christianity is the final and absolute religion, but how are we going to get
the world to believe it. The question 4§ not whether we are prepared to call
Christianity supreme, but how we.ate really going to make it supreme, and
how get it accepted as such by all the world. That is the second conviction,
not on what ground do we believe that Christianity is the final and absolute
religion, but how may we induce religious men on the other side of the
world to share our conviction?

3) The third point is the point of the reaction of the contact of
Christianity with the non-Christian religions and peoples, not upon
Christianity, but upon our apprehension and conceptions of Christianity.
No one of us believes that we have the whole of Christian truth. If we
believed that we had the whole of this truth, that would be the surrender of
our conviction that Christianity is the final and absolute religion. How is it
possible for us in a small fragment of the long corporate experience of
humanity, a few races in a mere generation of time, to claim that we have
gathered all the truth of the inexhaustible religion into our own personal
comprehension and experience? We know that we have not, by reason of

> See further, Stanley, The World Missionary Conference, 222-27.
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the primary and fundamental conviction we hold of the value of
Christianity. We see this also as we lay Christianity over against the non-
Christian religions of the world. We discover, as we do so, truths in
Christianity which we had not discerned before, or truths in a glory, in a
magnitude, that we had not before imagined. We begin to see that only a
Christianity understood by universal application to known life can avail to
meet the needs of human life in any community or nation. Only a Gospel
that is laid down upon all the life of man will enable it to deal with any of
the problems of mankind. These problems are in their sense universal
problems, and they can never be dealt with until we deal with them with a
Gospel understood from its world application and known as a
comprehensive world power.

4) Not only is it necessary that we should have a world-conquering
gospel, a gospel understood by applying it to all the life of man in order to
deal with our problems in the world anywhere, but we need an immense
deepening and quickening of th¢ Christian life at home. We can carry no
message save the message that we have and we come here upon the great
need of the missionary enterprise today. Our appeal has been not that we
should seek in the nos=Christian religions for truths which are not in
Christianity, but thatswe should seek in Christ the truth which we have not
yet known, and the“power which we have not yet experienced, but which is
there for the Church in all the fullness of God in theeday of her faith and
obedience.™

The Attitude of the Missionary

Does the evidence not disclose that we are face to face today with a new
and formidable situation which is too great for our traditional thoughts of
God? We seem to be looking into the great workshop of history. We
discern the forces at work which make nations and make religions. We see
the clash of the great historic religions; we see the forming of a new world.
Something very vast, something very formidable, something very full of
promise and wonder is there if we have the eyes to see it. But inevitably the
question arises, Whether the Church has within itself, resident within it, the
forces to meet this great emergency? Is it equal to the providential calling?
Here is the very heart of the 'whole matter, the one great question of
destiny.

Do we not need the broadening and deepening of all our conceptions of
the living God, the deepening and liberating of all our thoughts of what He
has done for us in Christ, of what by His Providence and His Spirit He is
ready to do for us in this day of destiny and of trial? Do we not above all
other things need the intensifying of the sense of the living God? For us this
can only mean a new discovery of God in Christ. It is this motive which has

> The Missionary Message, 324-26.
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set us on our quest, this search for the hidden riches of God in Him. We are
persuaded that in the religions of the world we have the utterance of human
need and that the answer to that long need and prayer of humanity is found
in the Lord Jesus Christ and His Spirit.*

The true attitude of the Christian missionary to the non-Christian
religions should be one of true understanding and, as far as possible, of
sympathy. That there are elements in all these religions which lie outside
the possibility of sympathy is, of course, recognised, and that in some
forms of religion the evil is appalling is also clear. But nothing is more
remarkable than the agreement that the true method is that of knowledge
and charity, that the missionary should seek for the nobler elements in the
non-Christian religions and use them as steps to higher things, that in fact
all these religions without exception disclose elemental needs of the human
soul which Christianity alone can satisfy, and that in their higher forms
they plainly manifest the working.of the Spirit of God. On all hands, the
merely iconoclastic attitude is condemned as radically unwise and unjust.

But along with this generous recognition of all that is true and good in
these religions, there goes-also the universal and emphatic witness to the
absoluteness of the Christian faith. Superficial criticism might say that
these two attitudes are incompatible, that if Christianity alone is true and
final, all other religions must be false, and that as falsehoods they should be
denounced as_such. Deeper consideration of the facts leads us to the
conviction that it is precisely because of the strength of their conviction as
to the absoluteness of Christianity that our corréspondents find it possible
to take this more generous view of the non-Christian religions. They know
that in Christ they have what meets the whole range of human need, and
therefore they value all that reveals.that need, however imperfect the
revelation may be. One massive conviction animates the whole evidence
that Jesus Christ fulfils and supersédes all other religions, and that the day
is approaching when to Him<gvery knee shall bow and every tongue
confess that He is Lord to the glory of God the Father.”’

The spectacle of the advance of the Christian Church along many lines
of action to the conquest of the five great religions of the modern world is
one of singular interest and grandeur. But at least as remarkable as that
spectacle of the outward advance of the Church is that which has also been
revealed to us of the inward transformations that are in process in the mind
of the missionary, the changes of perspective, the softening of wrong
antagonisms, the centralising and deepening of faith in the Lord Jesus
Christ, the growth of the spirit of love to the brethren and to the world.
Once again the Church is facing its duty, and therefore once more the
ancient guiding fires begin to burn and shine.*®

% The Missionary Message, 294.
T The Missionary Message, 267-68.
¥ The Missionary Message, 273-74.
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Commission Five:
The Preparation of Missionaries

Training for missionary service is the subject with which Commission Five
was concerned. Chairman of the Commission was Professor Douglas
Mackenzie — born of Scottish missionary parents in South Africa,
Edinburgh-educated, Professor of Systematic Theology in Chicago, and
from 1904 the President of Hartford Seminary Foundation which was
already pioneering the professional training of missionaries in the United
States, combining theological and regional studies with character
formation. The Commission gathered evidence from the United States,
Britain, Germany and Scandinavia, and from a wide cross-section of
missionaries. It brought to the conference the conviction that the quality of
the missionary was the decisive factor in the achievement of world
evangelisation. As Douglas Mackenzie expressed it: ‘The whole matter on
the human side of it hinges on the quality of the missionary... The quality
of the missionary will triumph over the absence of money. The quality of
the missionary therefore becomes a supreme question for this
Conference.””

Like the conference as a whole, the Commission was deeply impressed
by the fact that the financial and human resources urgently needed on the
mission field were available within ‘the home church’. It sought to make
the case that these resources needed to be mobilised for world mission as
never before. Another recurrent theme was the observation that the level of
co-operation which was being achieved on the mission field was often
eluding missionary societies in their home countries. Missionary training
was seen as an area which cried out for a higher degree of co-operation.
The Commission is notable for the attention which it paid to the training of
women missionaries. Their role was understood to extend far beyond
‘women’s work for women’ towards the fulfilment of a vision of women
building up the entire fabric of national life. In terms of training inspired by
this wide-ranging vision, the example cited was the Women’s Missionary
College in Edinburgh whose Principal, Annie Small, was one of the four
women Commissioners. An Appendix to the Report describes the
philosophy of the College.”

% World Missionary Conference, 1910, The Preparation of Missionaries, Report of
Commission V (Edinburgh and London: Oliphant, Anderson & Ferrier; New York,
Chicago and Toronto: Fleming H. Revell, 1910), 300.

% The Preparation of Missionaries, 250-52.
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Commission Five Report

General Features of All Missionary Training

The spiritual or essentially Christian part is that by which the soul, drawn
out of itself, lives in God — in the first place, by love for Him, which is its
central principle; secondly, by faith in Him which is the basis of all
Christian work; thirdly, by hope in Him, as the End of all activity. All these
are ways in which God rather than self becomes the actual centre of life.
For that very reason they are purely the gift of God. No act of the self can
win them, and it follows that no training can give them, though it may
remove some obstacles in the way of their development.

There are, besides, special considerations which have to be taken into
account in the spiritual training of a missionary. He has to be ready in case
of necessity to face the tremendeus spiritual dangers of isolation among
heathen surroundings. He must:know how to face great strain and heavy
responsibility without the support of visible Christian fellowship, and to
maintain a high level of spiritual life without the continual renewing which
is supplied under normal conditions by the ordinances of common
worship.®!

A missionary dnore than most men has the need and opportunity of
cherishing all 4is life long the peculiar grace that belongs to a teachable
spirit. Any eourse of preparation which fails to produce in the missionary
candidate the humility and the hopefulness of the patient learner, has failed
at the foundation. It has failed to impart the right personal attitude.*

The question of manner presents peculidar difficulties. The white man so
instinctively feels that he is the lord ofi\creation, that it is hard for him, no
matter how Christian he may be, to get over the idea that men of a different
colour are his inferiors. He is apt to be brusque and peremptory. He is
always in a hurry and impatient‘of delays. His very kindness is apt to have
an element of condescension, of which he may not be conscious but which
the native is quick to detect. Blunders of tact may be almost as serious as
want of sympathy. It is difficult, but at the same time most important,
always to remember that no man who cannot control his temper can hope to
exert spiritual influence in the mission field.*

A missionary is powerless to help a people whom he cannot love. All
preparation, therefore, which has for its aim the development of a power of
mutual understanding between ourselves and all with whom we come in
contact, the quickening of our perception of the good points in our
neighbours and associates which comes from the determination to look
always for the Christ in every man, is directly missionary preparation. It

8! The Preparation of Missionaries, 100.
82 The Preparation of Missionaries, 101-02.
83 The Preparation of Missionaries, 103.
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must tend to build up a habit of generous appreciation both of the glories of
ancient civilisation and of the childlike and, therefore, Christ-like elements
in the character of the backward races. It will deepen reverence for all
things reverent and honour for all things honourable, without blinding the
eyes to the evil that must be eradicated. It will make it possible, when the
time comes for a genuine identification of interests, to exhibit a love even
for a strange people which shall be over-mastering, unfeigned and
personal.*

Women'’s Share in Christian Missions

No thoughtful student of the missions of the Christian Church will deny the
supreme importance of women’s share in them. Women must be
missionaries if it were only that they may testify to gracious uplifting love
of their Lord, if it were only that.the long chain of courageous, patient,
loving missionaries may be unbroken. But there is far more than the
historic call. A vast proportien of any population would have to be left
without the message, if there were no women to present it. The Christian
life would be very partially manifested if the womanly characteristics were
absent from a missionary settlement. The Christian Church, the Christian
nation, might indeed be organised but could not be built up apart from the
education and tfaining of the womanhood of each community into Christian
ideals of wifehood, motherhood, leadership; and this only Christian women
can supply. And if it be remembered that the.wives and mothers of one
generation are the true moral founders of the whole community of the next,
it must be acknowledged that the character’ and preparation of the women
who are to be commissioned to train“them are matters of the gravest
consideration.®

Proposals for the Establishment of Central Institutions

The evidence laid before the Commission has shown that there is a
practically unanimous recognition of the need for more specialised
preparation of missionaries for their work and for their particular mission
field. The preparation is taken to include (1) a literary and scientific study
of languages, (2) a knowledge of the religious history and sociology of
special races, (3) acquaintance with the general principles and laws of
missionary enterprise and method. It is equally clear that the necessity
cannot be adequately met by existing institutions, or by Societies
separately. The co-operation of Missionary Societies is essential, and it is a
hopeful and guiding sign that while the necessity of which we speak is
recognised on every hand, there have been very numerous and spontaneous

% The Preparation of Missionaries, 104.
5 The Preparation of Missionaries, 147.
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indications of a desire for co-operation on the part of experienced
representatives of many Societies and Churches.®

Commission Six:
The Home Base

Fundamental to the conceptual framework of the conference was the
understanding that there was a ‘home base’ in western Europe and North
America and a ‘mission field’ in Asia and Africa. The task of Commission
Six was to examine the means by which the ‘church at home’ might
adequately discharge its responsibility for the evangelisation of the world.
It thus addressed one of the primary concerns of the conference: that the
churches of the western world might step up their commitment to foreign
mission in order to exploit the unique moment of opportunity which now
presented itself. James Levi Barton, from the United States, chaired
Commission Six. The Commission’s espousal of a highly managerial
approach makes it a very American report in its provenance, principles and
prognoses. As David Dawson has commented, ‘pragmatism reigned’.”’
Nonetheless, the Commission is marked by an acute awareness of the
spiritual dimension of the missionary movement and the need for renewed
vigour at the spiritual level.

The titles of its eighteen chapters indicate that the subject was
understood as ‘scientific’. not merely practical: ‘missionary intelligence’
and ‘the science of missionary societies’ are the terms that define the
opening and concluding chapters of the Report, setting out the conceptual
framework in which issues of missionary recruitment, funding, home
leadership and administration are discussed. ‘The science of the home base’
and ‘the science of the operation of Missionary Societies’ were to be
understood as essential to the science of missions as a whole — a science yet
in its infancy, to which the Report aspired to make a formative
contribution, as demonstrated by the inclusion of an extensive bibliography
of missionary publications.®® The hope of the Commission was that a more
sophisticated and comprehensive understanding of mission would translate
into increased active support among the ‘home churches’. The Report
recognised the growing contribution of women to mission, both in the
home churches and overseas. However, its influential recommendation that,
in the interests of efficiency, separate women’s missionary organisations
should be integrated into the mainstream (male-run) organisations has been

% The Preparation of Missionaries, 181.
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criticised for stifling women’s initiative and leadership in overseas
mission.”

Commission Six Report

The Spiritual Resources of the Church

In dealing with the Home Base of Missions, the Commission is concerned
with the whole subject of the means by which the Church at home may
adequately discharge its responsibility for the evangelisation of the world.
It is evident that this problem is not one of machinery, but of life. The mere
multiplication of machinery does not necessarily increase power. The
subject which has been entrusted to the Commission to investigate drives
us back at every turn to the question of the spiritual condition of the home
Church. Has that Church sufficient vitality for the tremendous task to
which it is called? Wherever-a belief is intensely and passionately held, it
naturally and inevitably propagates itself. It does not need wealth or
numbers to cause it te~spread. Repeatedly in history one man with a
conviction has beensmore powerful than a mighty host. The Christian
Church, if it were possessed, mastered, and dominated by the faith which it
professes, could’easily evangelise the world. When, therefore, we direct our
attention to<the Home Base of Missions, we realisé that the fundamental
problem is that of the depth and sincerity of the religious experience of the
Church, the quality of its obedience, the intensity and daring of its faith.”

Any view of the conduct of the work ofithe Church that does not place
supreme reliance upon prayer is at variance with the entire teaching of the
New Testament. No thoughtful readef of the Gospels can fail to recognise
the pre-eminent place which Jesps Christ gave to prayer both in His
teaching and in the practice of“His own life. The greatest leaders of the
missionary enterprise have been men of prayer. ‘Prayer is power; the place
of prayer is the place of power; the man of prayer is the man of power.””

The Science of Missionary Societies

A general desire has been expresseéd by eminent missionary leaders on both
sides of the Atlantic that some arrangement may be made which will result
not only in a continuous systematic study of missionary questions and
problems, but which will draw together the active missionary forces of the
world in the consideration of questions of common interest. The hope is

% See Stanley, The World Missionary Conference, 312-16; Dana L. Robert,
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freely expressed that provision may be made for embodying the
conclusions reached in this Conference, in some form that will make them
permanently valuable, and thus present to the Christian world the spectacle
of systematic and scientific co-operation in the work of Missionary
Societies in all communions such as will command the confidence of all,
raise to the maximum the efficiency of the great missionary enterprise, and
present to the non-Christian world the spectacle of the united advancing
forces of Christendom. They will even go further than this and say that it
would seem to be a mistake if, out of this Conference, there should not
emerge some form of organisation or organisations that will be competent
to deal with this matter and produce some general and permanent
Committee, international and interdenominational in character, to which the
Missionary Societies of the world shall look, to whose work all will
contribute, and from which all will receive direct benefit.”?

The Fundamental Value of Missions to the Church

The value of missions to the remote nations of the earth can never be
computed in human figures. It can be expressed only in terms of eternity.
But however valuablé this is in the new and renewed intellectual, social and
moral life impartéd to peoples who were sitting in ignorance and moral
darkness, and However much the mission work of last century has cost in
the expenditure of life and money for the advance-of the Kingdom of God
in the regions beyond, the reflex influence upon-the Churches engaging in
this work, and upon individuals who have given themselves in whole or in
part to it, is well worth the cost. We may.go even farther and say that, but
for the new life that has come to the Church of Christ through the effort it
has put forth to evangelise the world, the very life of the Church itself
would have been imperilled. Foreign missions are saving the Church to
itself and to the world.”

We have come to the conclusion in our investigations that the Church of
Christ here at home is dependent for its continuance upon the part it has in
missionary work. We can never understand our own Holy Scriptures until
they are interpreted to us through the language of every nation under
heaven. We can never know our Lord Jesus Christ in fullness and in the
length and breadth of His love until He is revealed to the world in the
redeemed life and character of men out of every race for which He died.™

2 The Home Base of Missions, 252.
3 The Home Base of Missions, 267.
™ The Home Base of Missions, 296.
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Commission Seven:
Missions and Governments

An original theme for a missionary conference was taken up by
Commission Seven which examined the interrelation of missions and
governments. The 21-member Commission predominantly consisted of
distinguished laymen of wide experience in public and foreign affairs: ten
British, six US-American, three German, one Norwegian and one
Canadian. Chairman of the Commission was Lord Balfour of Burleigh —
Scottish Tory grandee, cabinet minister and Presbyterian elder — who also
served as president of the conference as a whole. The Commission adopted
the conceptual framework of a hierarchy of civilisation, with Europe and
North America setting the benchmark for high civilisation and other nations
being assessed on how close they were to meeting this standard. Japan was
considered to have the most civilised of non-Christian governments while
at the other end of the scale was ‘the absolutely independent savage
chief’.”” In determining how missions should relate to the government in
any given context the Commission argued that account must be taken of the
degree of civilisation attained both by the people and the government of the
territory concerned. The higher on the scale the responsible government,
the more missions could reasonably appeal for protection and redress.

Part One, ‘A Survey of Existing Conditions in Various Mission Fields’,
drafted by the British members, was based on an unusually small sample of
missionary correspondents — only forty-one. It examined relationships
between missions and governments in the various mission fields in what it
understood to be a descending order of hierarchy: Japan, China, India, the
Dutch East Indies, ‘Mohammedan Lands’, Mid-Africa and Southern Africa.
Part Two, drafted by the American members who had extensive political
but little missionary experience, extrapolated ‘Principles and Findings’, and
applied them to a range of problems that recur in mission-government
relationships across the regions. No challenge was offered to the colonial
system which prevailed in much of Asia and Africa at this time but the
Report did offer sharply critical comment on such injustices as the opium
trade, liquor traffic and human rights abuses in the Congo.

However varied the contexts, the Report recommended that missions
should, as a matter of principle, relate to governments wherever possible in
a conciliatory and reasonable manner. It affirmed a consensus that
missionaries should have nothing to do with opposition political
movements. Governments were regarded as having received their authority
from God and therefore as being entitled to respect and co-operation from
missions. At the same time, governments were urged to be mindful of the

™ World Missionary Conference,1910, Missions and Governments, Report of
Commission VII (Edinburgh and London: Oliphant, Anderson & Ferrier; New
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debt they owed to missions and of all that was contributed by missionaries
to the elevation of the people.

Commission Seven Report

Varieties of Governments

We may divide mission lands roughly into five groups: (a) those of low
civilisation, but independent; (b) those of higher civilisation, and
independent; (c) those of low civilisation, under Christian rule or influence;
(d) those of higher civilisation under Christian rule or influence; (e) those
of the highest international rank.

The absolutely independent savage chief, representative of group (a), has
disappeared; and the ethical and prudential rules governing the dealings of
missionaries with such potentates;’though intensely interesting as a study of
character, need not occupy the attention of this Commission.

Under group (e) we may mention, as a conspicuous instance, Japan.
However different in spirit and in detail her civilisation may remain from
that of Western nations, she has entered into equal external relations with
the leading Powers‘of the world, and has established such internal order and
toleration that problems of mission policy, in relationdo government, have
ceased to exist in any acute form. Christian Missions enjoy a freedom of
action greater than that which they possess in some lands under Christian
rule, and though doubtless there are laws_and regulations which some
would like to see changed, Christian Missions find no grievous political
obstacles in their way.

There remain group (b) which may be illustrated by Persia and China,
group (c) illustrated by the AfricarProtectorates, and group (d) illustrated
by India.”

In countries like Persia, Missions are conducted under a Government
which is not in sympathy with their operations, and where freedom of
conscience — the right and duty of the individual in matters of religion — is,
generally speaking, an unintelligible term, and toleration (in the Western
sense) seems a violation of religious obligation. In China there is more
intellectual toleration, but a standing-suspicion of the Church itself as an
organisation and also as the presumed organ of Foreign Powers.
Missionaries cannot and do not under such circumstances expect official
countenance of their work, and can only ask for freedom of action. If that
freedom is denied, or circumscribed, missionaries must, for the time being,
accept the situation, however earnestly they may strive to modify the

78 Missions and Governments, 88-89, italics original.
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official attitude. They must work under these restrictions or not work at
all.”

We now take up the case of countries inhabited by races of low
civilisation, and ruled or dominated by Christian Powers, as in the African
Protectorates and colonies. In this case Missions may fairly expect, not
only freedom of action, but even the countenance and encouragement of the
civil power on the ground of the proved value of the missionary enterprise
to civilisation, peace and humanity. Here there is no independent
Government to be respected; there is no sensitive community, united by a
great history or a great religion, to be approached with circumspection.
Civilisation and religion come to them almost indistinguishably from the
one power, and Missions and Governments may work in the closest
sympathy. There should be little controversy here as to the duty of mutual
support; and there would be none except for the regrettable fact that not all
Colonial Governments have made the welfare of the people the ruling
principle in their administration.”®

Some modification of these principles must be made in countries of the
last group which come under our consideration, namely, those in which
Christian rule has been€stablished over peoples of considerably advanced
civilisation. Politicalsindependence may be lost, while many institutions
and the religion of the people remain intact; and so long as these are left
intact, the people may remain comparatively .quiescent. In such
circumstances, even Governments with the highest ideals must make
innovations cautiously; and in Governments with-lower ideals, caution may
easily degenerate into cowardice and unfaithfulness. Missions may be
excluded or severely restricted, because they are controversial in their
operations and revolutionary in their effécts. In such circumstances, what
can missionaries ask as of right? We“do not think they can ask for more
than freedom of action. Freedom of action we do consider they are entitled
to expect, as of moral right, froni’any Christian Government.”

Missionaries and Loyalty

The missionary is usually concerned with two Governments, that of the
country from which he has come, and that of the country in which he
works. And he must be regardful of his duty to both. The unanimity with
which missionaries of all Societies, living under Governments of the most
varied kinds, insist upon the paramount duty of respect for government is
remarkable. It may, therefore, be assumed that when missionaries, or
Mission Boards, or Conferences protest against the act of any Government
or its agents, as affecting unfavourably either their own rights or the
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welfare of the people, their action is not to be attributed to disloyalty or
hostility to the administration. Few, indeed, are the cases in which
missionaries find themselves out of all sympathy with the general policy of
any Government. But claiming, as they do, justice for themselves and for
their converts, and having a deep interest in the welfare of all the people,
they do, from time to time, fall into difficulties with the civil power or its
subordinate agents, when they consider that official actions are in plain
violation of justice or humanity.*

Social and Political Aspirations

In the evidence before us there is abundant proof of awakened political and
social aspirations throughout the world. Movements towards the realisation
of national life are found everywhere, and cannot but affect mission work,
more especially in the many mission lands where the missionary belongs to
a dominant race. The duty of amissionaries to the civil authorities, their
devotion to the welfare ofthe people, and their responsibility for the
training of the young Christian communities, make the ascertaining of the
precise line to be followed in time of political stress a difficult task for
them. We have no hesitation in endorsing the missionary opinion, which is
practically unanimous on the following points: (1) Missionaries should
have nothing te“do with political agitation. This is outside their sphere, and
engaging in<it can only harm their work. (2) It isstheir duty to teach and
practise obedience to settled government. (3) It'is at the same time their
duty to exercise their influence for the remeval of gross oppression and
injustice, particularly where the Government is in the hands of men of their
own race. It may be added that missionaries have not parted with their
intelligence, nor have they lost their rights as citizens of enlightened
communities, so that they cannot but form convictions as to the wisdom or
unwisdom of the ‘colonial policy’ they see in operation around them. These
convictions it may be their duty on proper occasions to press with all the
influence they can command upon the attention of the State officials
responsible, provided that in so doing they keep clear of association with
any political movement.*'

Some Public Questions

The Commission believe that they represent the feeling of missionaries and
the supporters of Missions in recording: (1) their conviction that the traffic
in opium should cease, unless under the restrictions proper for a dangerous
drug; (2) their regret that the history of this traffic in China has brought
discredit upon Christian Missions by associating them in the Chinese mind,
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through the action of some Western Governments, with the spread of
opium; (3) their sympathy with the Chinese Government in the steps at
present being taken to restrict the use of opium; (4) their hope that the
British Government will act in full harmony with the Chinese Government;
(5) their hope that the British Imperial and Indian Governments may be
able to meet the financial difficulties created by the cessation of the opium
revenue, in a way which shall not increase the taxation of the mass of the
people in India nor injure the Feudatory States concerned.™

We are of the opinion that the claims of humanity and the rights of
Missions have been so flagrantly and continuously violated by the
Government of the Congo State (now taken over by Belgium), that an
appeal for action should be made by the Conference to all the Powers
which were signatories to the General Act of Berlin.®

Commiission Eight:
Co-operation.and the Promotion of Unity

The mandate of Commission Eight represented one of the two central aims
of the Edinburgh 1910 World Missionary Conference. ‘Carrying the Gospel
to all the Non-Christian World’> (Commission One) necessitated ‘Co-
operation and the Promotion of Unity’ if the goal of ‘plant[ing] in every
non-Christian nation one united Church of Christ’® was to be achieved.
Commission Eight addressed this latter concern. It was the most
ecumenically focused of the Edinburgh 1910 Commissions — though the
word ‘ecumenical’ does not appear in the Report — and it justified the
conference’s subsequent reputation as the ‘symbolic beginning of the
modern ecumenism’.® The need for greater co-operation and unity had
been laboured in Report after Report to the point where Commission Eight
brought to expression an aspiration which energised and united the
conference.

An experienced Scottish colonial administrator, Sir Andrew Fraser,
formerly governor of Bengal, chaired the Commission. The Commission
included four bishops, and church mission boards were as strongly
represented as autonomous missionary societies. Although the Commission
took evidence from only ninety-five correspondents — considerably fewer
than most other Commissions — they included a larger percentage of
persons who could speak on behalf of the missionary boards and societies
that they represented. While avoiding any semblance of speaking on behalf
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of churches, or of addressing them officially, the Report went beyond
recommending greater co-operation for the sake of missionary
effectiveness to affirm moves towards the attainment of visible unity by
indigenous national churches on the mission field, and to evoke an
anticipation of what this might mean for the ‘home churches’.

The Report divided its subject into five main chapters: Comity,
Conferences, Joint Action, Federation and Union, and Co-operation at the
Home Base. The chapters were mainly descriptive in character. However,
they were introduced and concluded with two chapters that gave an
insightful analysis of the hindrances and horizons of co-operation and
unity. Twelve appendices comprise an invaluable archive of documents
relating to the promotion of unity among churches, and co-operation
between churches and missions in Asia — China, India, the Philippines and
Japan. These supported the main argument of the Report: that Christians in
these regions were ‘the first to recognise the need for concerted action and
closer fellowship’,* and that their pioneering action called for ‘hearty
sympathy (on the part of western churches) with the movements toward
unity in the mission field.”*’

The recommendation to form a permanent Continuation Committee was
unanimously approved by the conference plenary on 21 June 2010. The
foundation on which the International Missionary Council would stand had
been laid — though on account of the First World War its creation was
delayed until 1921. Following the unanimous vote, the delegates joined
together in singing the doxology: ‘Praise God from whom all blessings
flow.”®

Commission Eight Report

It is more than ever incumbent upon the Christian Church to realise its
responsibility to carry the Gospel to the lands which are now open to
receive it, and to guide the awakening nations to God in Christ. For the
accomplishment of this overwhelming task, it seems essential that the
Christian Church should present a united front. Its divisions are a source of
weakness and impair the effectiveness of its testimony to the one Gospel of
the Son of God which it professes. The issues are so great that there can be
no trifling in the matter. The evangelisation of nations, the Christianising of
empires and kingdoms, is the object before us. The work has to be done
now. It is urgent and must be pressed forward at once. The enterprise calls
for the highest quality of statesmanship, and for the maximum of efficiency
in all departments of the work. It is not surprising that those who are in the
front of this great conflict, and on whose minds and souls the gravity of the
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issues presses most immediately, should be the first to recognise the need
for concerted action and closer fellowship.®

Federation and Union

It is natural that the converts of each Mission should be instructed in the
doctrines, and organised according to the polity, of the Church to which
that Mission owes its origin. As separate Christian communities, however,
thus begin to grow up in a non-Christian country, the question presents
itself whether these communities shall be allowed to remain isolated and
distinct, or whether it is not the aim of all missionary work to plant in each
non-Christian nation one undivided Church of Christ.

That the latter is the ideal which is present to the minds of the great
majority of missionaries is evident from the movements in the direction of
unity, which are taking place inemany mission fields, and which find
notable expression in the unapimous declaration of the members of the
Centenary Missionary Confetence at Shanghai in 1907, that in planting the
Church of Christ on Chinese soil, it was their desire ‘only to plant one
Church under the sole control of the Lord Jesus Christ, governed by the
Word of the living .God, and led by His guiding Spirit’. It is probable that
all would not agree as to the form in which the unity referred to in the
foregoing declaration should find expression, but that’the statement of the
goal to be aimed at should be so clear and explicitsis a fact of far-reaching
significance.

Not only is the ideal of a united Church taking more and more definite
shape and colour in the minds of foreign’ missionaries at work in non-
Christian lands, but it is also beginning.under the influence of the growing
national consciousness in some .Of these countries to capture the
imagination of the indigenous Christian communities, for whom the sense
of a common national life and ‘@’ common Christianity is stronger than the
appreciation of differences which had their origin in controversies remote
from the circumstances of the Church in mission lands. The influence of
this national feeling is most powerful in China.”

Comity

In the meantime there is much that we can do of a practical kind to prepare
the way for the larger unity that is to come. It is very desirable that
Missions working in the same area should agree on a common plan to
secure the most effective occupation of the field and to avoid overlapping
and waste.”'

% Co-operation and the Promotion of Unity, 132-33.
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The Possibility of International Co-operation

These observations cannot be confined to the Societies of any one country.
The operations in the foreign field are often carried on in the same country,
and even side by side, by agents representing Churches and Societies of
different Christian nations. And the movements towards unity and co-
operation in the mission field include missionaries of different nationalities.
Therefore not only the Missionary Societies in a single country, but
Missionary Societies throughout the world, must be in as close communion
as possible with one another. Accordingly it appears to us that the adoption
in some form of the proposal to create an International Committee that
would serve as a medium of communication between all Missionary
Societies is absolutely necessary for the carrying out of any statesmanlike
and concerted plan for the evangelisation of the world.”

We recommend that a Continuation Committee be appointed, such as
can deal effectively with any duti€s that may be relegated to it; that it be
international and representative, reflecting in this respect the
comprehensive character of.the Conference itself; and that it be instructed
to deal with the same range of subjects as the Conference, and on the same
lines and under the sam¢ restrictions.”

The value of such’a body will, as we believe, be more than the sum of
the values of the<dndividual pieces of work which it may accomplish. It will
be the standing witness of a great idea, a lasting reminder of a great piece
of religious*“experience, and an abiding monument of our belief in the
Divine guidance that has led us already so muich further than we dared
anticipate in the direction of co-operation and the promotion of unity, and
will yet lead us further still if only we continue steadfast in this faith, in this
hope, and in this fervent charity.”

%2 Co-operation and the Promotion of Unity, 144.
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JERUSALEM 1928:
MISSION AND THE KINGDOM OF GOD

* The First World War provoked fresh thinking — the idea of mission
as conquest now obsolete

* The ‘younger churches’ of Asia and Africa significantly represented

* Mission distanced from the framework of western colonialism

* Recognition of the advance of secularism in the western context

* New sensitivity to adherents of other faiths balanced with
confidence in the gospel

* Social and economic change in tension with evangelism and church
growth

The only formal outcome of Edinburgh 1910 was the formation of the
Continuation Committee under the leadership of John Mott as Chairman
and J.H. Oldham as Secretary. Its responsibility was ‘to confer with the
Societies and Boards as to the best method of working toward the
formation of such a permanent International Missionary Committee as is
suggested by the Commissions of the Conference and by various
missionary bodies apart from the Conference’.! Within two years the
Continuation Committee helped form the Conference of British Missionary
Societies with its membership of forty missionary societies. The two bodies
shared single premises in London, suitably named Edinburgh House. This
initiative pointed the way which would be followed in many other countries
also. The First World War (1914-1918) retarded the development of
international missionary co-operation, but within three years of the war’s
end, in 1921, the International Missionary Council was constituted at Lake
Mohonk in New York State, USA, with Mott as the first Chairman, and
Oldham and the American A.L. Warnshuis as its first Secretaries.” With
headquarters in London (Edinburgh House) and New York, its membership
included 14 interdenominational missionary associations and 16
interdenominational field bodies.

The second notable achievement of these years was the launching of the
International Review of Missions in 1912. The journal, edited by Oldham,
was dedicated to continuing Edinburgh 1910’s emphasis on the disciplined
study of mission. As Kenneth Scott Latourette commented: ‘The Review
immediately took its place as the outstanding supra-confessional
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international journal in the field of missions. Its wide range of contributors
and reviewers, from many lands and differing ecclesiastical and theological
traditions, its extensive bibliographies, and its annual surveys of world
mission, covering as they did Roman Catholic as well as Protestant
developments, contributed notably to the nourishment of the ecumenical
spirit.”> It has continued to appear regularly and is unsurpassed as a
barometer of thinking about mission over the past century.*

The first full meeting of the International Missionary Council took place
in Jerusalem in 1928. This gathering saw ‘the younger churches’ much
more widely represented than they had been at Edinburgh, revealing the
direction of travel for the coming century. Of the 250 participants, more
than fifty were nationals from ‘the mission field’. ‘Among them,’ recalled
Richey Hogg, ‘one saw a bright yellow Indian sari, the blue silk gown of a
Chinese scholar, here a fez, there a turban... here was gathered the first
truly representative, global assembly of Christians in the long history of the
church.” The voices of ‘national’ leaders were influential and made it clear
that the time had come for the indigenous churches to take responsibility
for mission in their contexts. This would mean a change of role for the
‘missions’, involving the handover of property and mission staff coming
under the authority of the churches with which they served. Taking
advantage of the Jerusalem venue, the IMC also seized the opportunity to
establish fraternal relationships with Orthodox Churches, another initiative
which would have far-reaching effects.

It also meant that the division of the world into ‘Christian’ and ‘non-
Christian’ on geographical, territorial terms had already become obsolete.
The vitality and maturity of the churches on the ‘mission field’ on the one
hand, and the growing secularism of the so-called ‘Christian world’ on the
other, made it plain that a Christendom understanding of the world was no
longer serviceable. The challenges involved in mission to a secularised
western world were registered for the first time at Jerusalem. ‘We go to
Jerusalem,’ stated Rufus Jones in an influential address, ‘not as members of
a Christian nation to convert other nations which are not Christian, but as
Christians within a nation far too largely non-Christian, who face within
their own borders the competition of a rival movement as powerful, as
dangerous, as insidious as any of the great historic religions.’® There was

3 Kenneth Scott Latourette, ‘Ecumenical Bearings of the Missionary Movement and
the International Missionary Council’, in Ruth Rouse and Stephen C. Neill (eds), 4
History of the Ecumenical Movement 1517-1948, 4th edition (Geneva: WCC,
1994), 351-402.

* See International Review of Mission, 100.393 (November 2011), ‘A Century of
Ecumenical Missiology’; particularly Brian Stanley, ‘Edinburgh 1910 and the
Genesis of the IRM’, 149-59.

* Hogg, Ecumenical Foundations, 244.

S The Christian Life and Message in Relation to Non-Christian Systems, Report of
the Jerusalem Meeting of the International Missionary Council, 24th March-8th
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also a much sharper awareness of the dangers posed to the missionary
enterprise by the risk of being complicit in colonialism. Far more than had
been the case at Edinburgh, a hermeneutic of suspicion was applied to the
relationship between the missionary enterprise and the global domination of
the West. This led to greater sensitivity to the pitfalls facing western-based
missions and a determination to ground mission on a theological and
Christological basis. Rather than thinking of the advance of Christian
mission simply in quantitative terms, there was a new attention to the
qualitative aspect. This would have far-reaching effects. As Jooseop Keum
comments: ‘Since Jerusalem, the two different approaches, the quantitative
and qualitative concepts of mission, have become a missiological backbone
of the division between ecumenical and evangelical perspectives in
mission.’’

The Jerusalem conference followed the pattern of Edinburgh in
commissioning comprehensive preparatory studies. These studies had
already started to deconstruct the terms on which the Edinburgh
Conference had been held. Whereas Edinburgh 1910 had worked on an
assumption of agreement about the content of the Christian message, by the
time of Jerusalem 1928 this was an issue which was very much in question.
The First World War had badly shaken confidence in western civilisation as
the embodiment of the gospel, prompting critical reflection on the
substance of the Christian message. Metaphors of warfare and conquest no
longer seemed appropriate in relation to other faiths. In fact, delegates such
as W.E. Hocking were inclined to think much more in terms of mutual
understanding and co-operation between the different faiths, a trend which
would soon find more extensive expression in the Laymen’s Foreign
Mission Enquiry of 1932-33.% Others were alarmed by this new direction of
thought and feared that the missionary movement was moving towards
syncretism. European continental delegates met with John Mott in Cairo
two days before the conference to express such misgivings.” There was a
new sharpness to the challenge of how to be irenic towards people of other
faiths without undermining confidence in the gospel of Christ. The Council
Statement, drafted by William Temple, at that time Archbishop Designate
of York and later Archbishop of Canterbury, and Robert Elliot Speer, long-

April 1928, Vol. I (London: OUP, 1928), 273; cit. Hogg, Ecumenical Foundations,
247.

7 Jooseop Keum, ‘Beyond Dichotomy: Towards a Convergence Between the
Ecumenical and Evangelical Understanding of Mission in Changing Landscapes’, in
Margunn Serigstad Dahle, Lars Dahle and Knud Jorgensen (eds), The Lausanne
Movement: A Range of Perspectives (Oxford: Regnum, 2014), 386.

¥ See W.E. Hocking (ed), Rethinking Missions: a Laymen’s Inquiry After One
Hundred Years (New York and London: Harper & Brothers, 1932); Laymen’s
Foreign Mission Enquiry, Supplementary Series, 7 vols. (New York: Harper &
Brothers, 1933).

° Hogg, Ecumenical Foundations, 242.
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serving Secretary of the American Presbyterian Mission, sought to reflect a
new sensitivity to adherents of other faiths while strongly affirming the
core of Christian belief.

Another major point of tension was the question of how far Christian
mission should be concerned with effecting change in the social and
economic order as opposed to an exclusive concentration on personal
conversion and the growth of the church. Again, Anglo-Saxon perspectives
on social witness contrasted with continental Europeans’ insistence that the
focus on eternal salvation must not be compromised. The preparatory
studies revealed a broadening scope of enquiry, including such topics as
religious education, race conflict, industrialisation and rural problems. This
widening of the understanding of mission was energising for some but
others feared that this rethinking of Christian mission in terms of its
engagement with the political and economic structures of society was
moving in the direction of the ‘social gospel’ and losing its evangelistic
edge. Theologically, this found expression in intense debate about the
meaning of the ‘Kingdom of God’. While some spoke in terms of humans
building the Kingdom of God, others insisted that it was God’s kingdom.
This tension was recognised, though perhaps not resolved, in the reference
in the Council’s Statement to working ‘in preparation for the coming of the

Kingdom of God in its fullness’."’

Jerusalem 1928: Statement on the Christian Message

Our Messdge

Our message is Jesus Christ. He is_the revelation of what God is and of
what man through Him may beconge. In Him we come face to face with the
ultimate reality of the universe;”He makes known to us God our Father,
perfect and infinite in love and in righteousness; for in Him we find God
incarnate, the final, yet ever-unfolding, revelation of the God in whom we
live and move and have our being.

We hold that through all that happens, in light and in darkness, God is
working, ruling and over-ruling. Jesus Christ, in His life and through His
death and resurrection, has disclosedto us the Father, the Supreme Reality,
as almighty Love, reconciling the world to Himself by the Cross, suffering
with men in their struggle against sin and evil, forgiving them as they, with
forgiveness in their own hearts, turn to Him in repentance and faith, and
creating humanity anew for an ever-growing, ever-enlarging, everlasting
life.

' The Christian Life and Message, 481; see discussion of this phrase in Timothy
Yates, Christian Mission in the Twentieth Century (Cambridge: CUP, 1994), 68.
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The vision of God in Christ brings and deepens the sense of sin and
guilt. We are not worthy of His love; we have by our own fault opposed
His holy will. Yet that same vision which brings the sense of guilt brings
also the assurance of pardon, if only we yield ourselves in faith to the spirit
of Christ so that His redeeming love may avail to reconcile us to God.

We affirm that God, as Jesus Christ has revealed Him, requires all His
children, in all circumstances, at all times and in all human relationships, to
live in love and righteousness for His glory. By the resurrection of Christ
and the gift of the Holy Spirit, God offers His own power to them that they
may be fellow-workers with Him, and urges them on to a life of adventure
and self-sacrifice in preparation for the coming of His Kingdom in its
fullness."!

The Missionary Motive

Questions concerning the missionary motive have been widely raised, and
such a change in the habits of men’s thoughts, as the last generation has
witnessed, must call for a re-examination of these questions.

Accordingly we would lay bare the motives that impel us to the
missionary enterprise:’'We recognise that the health of our movement and of
our souls demands‘a self-criticism that is relentless and exacting.

In searching for the motives that impel us, we find:6urselves eliminating
decisively and at once certain motives that may seem, in the minds of some,
to have become mixed up with purer motives in the history of the
movement. We repudiate any attempt on the part of trade or of
governments, openly or covertly, to use the missionary cause for ulterior
purposes. Our Gospel by its very nature, and by its declaration of the
sacredness of human personality, stands against all exploitation of man by
man, so that we cannot tolerate any desire, conscious or unconscious, to use
this movement for purposes of ‘fastening a bondage, economic, political or
social, on any people.

Going deeper, on our part we would repudiate any symptoms of a
religious imperialism that would desire to impose beliefs and practices on
others in order to manage their souls in their supposed interests. We obey a
God who respects our wills and we desire to respect those of others.

Nor have we the desire to bind up our Gospel with fixed ecclesiastical
forms which derive their meaning from the experience of the western
Church. Rather the aim should be to place at the disposal of the younger
churches of all lands our collective and historic experience. We believe that
much of that heritage has come out of reality and will be worth sharing. But
we ardently desire that the younger churches should express the Gospel
through their own genius and through forms suited to their racial heritage.

"' The Christian Life, Jerusalem, 1928, 480-81.
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There must be no desire to lord it over the personal and collective faith of
others.

Our true and compelling motive lies in the very nature of the God to
whom we have given our hearts. Since He is love, His very nature is to
share. Christ is the expression in time of the eternal self-giving of the
Father. Coming into fellowship with Christ, we find in ourselves an over-
mastering impulse to share Him with others. We are constrained by the love
of Christ, and by obedience to His last command. He Himself said, ‘I am
come that they might have life, and that they may have it more abundantly,’
and our experience corroborates it. He has become life to us. We would
share that life."

The Call to the World

To non-Christians also we makecour call. We rejoice to think that just
because in Jesus Christ the light:that lighteneth every man shone forth in its
full splendour, we find rays of that light where He is unknown or even is
rejected. We welcome every noble quality in non-Christian persons or
systems as further proof that the Father, who sent His Son into the world,
has nowhere left Himself without witness.

Thus, merely to give illustration, and making no attempt to estimate the
spiritual value6f other religions to their adherents, we recognise as part of
the one Truth that sense of the Majesty of God and the consequent
reverence in worship, which are conspicuous inclslam; the deep sympathy
for the world’s sorrow and unselfish search.for the way of escape, which
are at the heart of Buddhism; the desire for contact with ultimate reality
conceived as spiritual, which is promjnent in Hinduism; the belief in the
moral order of the universe and consequent insistence on moral conduct,
which are inculcated by Confucianism; the disinterested pursuit of truth and
of human welfare, which are 6ften found in those who stand for secular
civilisation but do not accept Christ as their Lord and Saviour.

Especially we make our call to the Jewish people, whose Scriptures have
become our own, and ‘of whom is Christ as concerning the flesh’, that with
open heart they turn to that Lord in whom is fulfilled the hope of their
nation, its prophetic message and its zeal for holiness. And we call upon
our fellow-Christians in all lands to show to Jews that lovingkindness that
has too seldom been shown towards them.

We call on the followers of non-Christian religions to join with us in the
study of Jesus Christ as He stands before us in the Scriptures, His place in
the life of the world, and His power to satisfy the human heart; to hold fast
to faith in the unseen and eternal in face of the growing materialism of the
world; to co-operate with us against all the evils of secularism; to respect
freedom of conscience so that men may confess Christ without separation

"2 The Christian Life, Jerusalem, 1928, 484-85.
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from home and friends; and to discern that all the good of which men have
conceived is fulfilled and secured in Christ.

Christianity is not a western religion, nor is it yet effectively accepted by
the western world as a whole. Christ belongs to the peoples of Africa and
Asia as much as to the European or American. We call all men to equal
fellowship in Him. But to come to Him is always self-surrender. We must
not come in the pride of national heritage or religious tradition; he who
would enter the Kingdom of God must become as a little child, though in
that Kingdom are all the treasures of man’s aspirations, consecrated and
harmonised. Just because Christ is the self-disclosure of the One God, all
human aspirations are towards Him, and yet of no human tradition is He
merely the continuation. He is the desire of all the nations; but He is always
more, and other, than they had desired before they learnt of Him."

'3 The Christian Life, Jerusalem, 1928, 490-92.



TAMBARAM 1938 — THE CHRISTIAN
MESSAGE IN A NON-CHRISTIAN WORLD

*  Responsibility for mission transferring to indigenous churches

* Focus on the church as agent of mission

* Passion for the unity of the church — for the sake of mission

* Dialectical approach to other religions with stress on discontinuity

* Overshadowed by the rise of Nazism and impending Second World
War

The IMC held its second major international conference at Tambaram, near
Madras (now Chennai) in south India in 1938. By now, representatives of
the ‘younger churches’ were clearly in a majority with almost half of the
471 delegates coming from Asia and significant delegations from Africa
and Latin America. An important backdrop to the conference was the speed
at which the relationship between western missions and indigenous
churches was changing. By now it was fully apparent that responsibility for
mission was transferring to the indigenous churches whose leaders set the
tone at Tambaram. This dynamic meant that the Church was very much at
the centre of attention. As John Mott stated in his opening address: ‘It is the
Church which is to be at the centre of our thinking... the Divine Society
founded by Christ and His apostles to accomplish His will in the world. It
is a worshipping Society, a witnessing Society, a transforming Society —
the veritable Body of Christ.”!

The Asian delegates in particular brought a passion for church unity,
arguing powerfully that the divided state of the church was proving a grave
impediment to mission in their contexts. ‘The real significance of Madras,’
in Richey Hogg’s assessment, ‘lay in what it was rather than in what it did.
It was a unifying event in the life of the whole church — an event which
revealed to the churches the fellowship of the church universal. No other
experience made so deep an impact on those at Madras as that of the
church, of a worldwide community united in love.’* At the same time, the
conference was marked by a concern for indigenisation of the faith — a
theme that would preoccupy generations to come. Another significant
contribution to the conference was the work led by Merle Davis on the
economic basis of the church and the need for the younger churches to
become self-supporting. Meanwhile, a group convened by Bishop Stephen

! John R. Mott, ‘The Possibilities of the Tambaram Meeting’, in Addresses and
Other Records, Tambaram Madras Series, Vol. VII (London: Oxford University
Press, 1939), 4.

% Hogg, Ecumenical Foundations, 301.
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Neill highlighted the urgency and importance of the development of
theological education with a view to the formation of the leaders required
by the younger churches.

The question of the Christian understanding of other religions and its
implications for missiology remained prominent. An important part of the
preparation for Tambaram was a commission to the Dutch missiologist
Hendrik Kraemer to ‘state the fundamental position of the Christian church
as a witness-bearing body in the modern world, relating this to conflicting
views of the attitude to be taken by Christians towards other faiths, and
dealing in detail with the evangelistic approach to the great non-Christian
faiths’.> The result was a book entitled The Christian Message in a Non-
Christian World.* This volume represented a very different approach to the
Laymen’s Foreign Mission Enquiry of the early 1930s. The church,
Kraemer argued, draws its true identity ‘from the apostolic urgency of
gladly witnessing to God and his saving and redeeming Power through
Christ’.> He expressed strong suspicion of any notion that the Kingdom of
God would come through human effort, stressing instead the divine
initiative.

Nor could Christianity, in Kraemer’s view, be regarded as the fulfilment
of other religions. Rather, a dialectical approach was required in which the
presence and action of God in other religious traditions could be affirmed
but where this would always be seen in the light of the unexpectedness and
‘discontinuity’ of God’s decisive action in Jesus Christ. If missionaries
lacked the confidence that Jesus was ‘the Way, the Truth and the Life’, how
would they be able to call men and women to costly conversion? ‘Cast in
one piece,” observed Carl Hallencreutz, ‘his book was decisive for
“Tambaram 1938”. It invited a missiological reorientation as regards “the
evangelistic approach to the great non-Christian faiths*”.”®

The rise of Nazism and the impending Second World War formed an
unmistakable background to the conference. China and Japan were already
at war, and in this context it was moving to see Chinese and Japanese
delegates taking communion together. Kraemer’s insistence on the
centrality of the apostolic witness was driven, in part, by the need to
counter the claims of such false absolutes as fascism, National Socialism
and communism. As Timothy Yates comments: ‘Neo-pagan darkness was
indeed about to descend on Europe: it was a context of sharp polarities,
when shades of grey were of little value to embattled Christians. Rather, the
need was for the ringing tones of the Barmen Declaration of 1934, for

3 IMC Ad Interim Committee Minutes, Old Jordans, 1936; cit. Yates, Christian
Mission, 108.

* Hendrik Kraemer, The Christian Message in a Non-Christian World (London:
Edinburgh House Press, 1938).

5 Kraemer, The Christian Message, vi.

S Carl F. Hallencreutz, Kraemer Towards Tambaram: A Study in Hendrik
Kraemer’s Missionary Approach (Uppsala, Sweden: Gleerup, 1966), 307.
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Barth’s outright rejection of nationalist religion rooted in nature and for
Kraemer’s concentration on Christ as the Light shining with absolute
clarity in a world of darkness, darkness made all the more profound by way
of the calls for total allegiance by fascist and communist to the state and its
purposes, those pseudo-absolutes Kraemer had condemned with such great
effect.”’

Tambaram 1938

Hendrik Kraemer — Continuity or Discontinuity

The relation of the world of spiritual realities, spread out before us in
biblical realism, towards the world which is manifested in the whole range
of religious experience and striving is not that of continuity, but of
discontinuity. Theologically speaking, ‘nature’, ‘reason’ and ‘history’ do
not, if we want to think stringently, afford preambles, avenues or lines of
development towards the realm of grace and truth as manifest in Jesus
Christ. There are, to be sure, longings and apperceptions in the religious life
of mankind outside_thie special sphere of the Christian revelation, of which
Christ, what He is*and has brought, may be termed in a certain sense the
fulfilment. Yets it is mistaken and misleading to describe the religious
pilgrimage of mankind as a preparation or a leading up to a so-called
consummation or fulfilment in Christ. I did not make this statement in my
book because the only way to maintain strongly that the Christian religion
contains the one way of truth is to isolate it entirely from the whole range
of human religious life. Nor is this statement inspired by any desire to
minimise or despise the value and sighificance of much that stirs us in the
religious quest of various peoples#It simply follows from respect for the
facts. These facts clearly teach«us two things of crucial importance. First:
even when we recognise that Christ may in a certain sense be called the
fulfilment of some deep and persistent longings and apprehensions that
everywhere in history manifest themselves in the race, this fulfilment, when
we subject the facts to a close scrutiny, never represents the perfecting of
what has been before. In this fulfilment is contained a radical recasting of
values, because these longingsand “apprehensions, when exposed to the
searching and revolutionary light of Christ, appear to be blind and
misdirected. That does not detract in the least from the fact that these
longings and apprehensions, humanly speaking, are heart-stirring and
noble, but if we want to be loyal to the divine reality that has come to us in
Jesus Christ, this appreciation, which is simply a matter of justice and
honesty in the human plane, must not obscure our eyes to the truth that in
Christ all things become new, because He is the crisis of all religions. In

7 Yates, Christian Mission, 124.
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this we recognise that God as He is revealed in Jesus Christ is contrary to
the sublimest pictures we made of Him before we knew of Him in Jesus
Christ. If the word ‘reconciliation” has not merely become an edifying term,
readily used (or rather, blasphemously abused) because it appears to be a
rather successful instrument of arousing a sentiment of numinous awe; if
the pronouncement that God was reconciling the world in Jesus Christ to
Himself belongs to the core of the Gospel, we cannot escape the conclusion
that somehow mankind in its totality is in a state of hostility towards God
as He really is.

This fundamental discontinuity of the world of spiritual reality,
embodied in the revelation in Christ, to the whole range of human religion,
excludes the possibility and legitimacy of a theologia naturalis in the sense
of a science of God and man, conceived as an imperfect form of revelation,
introductory to the world of divine grace in Christ. The rejection of a
theologia naturalis as affording .the basic religious truths on which the
realm of the Christian revelation rises as the fitting superstructure, does not,
however, include denying that'God has been working in the minds of men
outside the sphere of the Christian revelation and that there have been, and
may be now, acceptableé men of faith who live under the sway of non-
Christian religions_«=" products, however, not of these non-Christian
religions but of the*mysterious workings of God’s spirit. God forbid that we
mortal men should be so irreverent as to dispose ofthow and where the
Sovereign God of grace and love has to act. Yet to represent the religions of
the world as somehow, however imperfect and crude it may be, a
paidagogos, a schoolmaster to Christ, is a distorted presentation of these
religions and their fundamental structure and tendencies, and a
misunderstanding of the Christian revelation. This apprehension of the
essential ‘otherness’ of the world of divine realities revealed in Jesus Christ
from the atmosphere of religion a§'we know it in the history of the race,
cannot be grasped merely by way of investigation and reasoning. Only an
attentive study of the Bible can open the eyes to the fact of Christ ‘the
power of God’ and ‘the wisdom of God’ stands in contradiction to the
power and wisdom of man. Perhaps in some respects it were proper to
speak of contradictive or subversive fulfilment.®

The Call of the Church

In this time when brute force stalks the earth, the Church is summoned to
bear courageous and unflinching witness to the nations that the base
purposes of men, whether of individuals or of groups, cannot prevail
against the will of the Holy and Compassionate God. It is commissioned to
warn mankind of the judgement which shall assuredly overtake a

® H. Kraemer, ‘Continuity or Discontinuity’, in The Authority of the Faith,
Tambaram Madras Series, Vol. I (London: Oxford University Press, 1939), 3-5.
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civilisation which will not turn and repent. It is under obligation to speak
fearlessly against aggression, brutality, persecution and all wanton
destruction of human life and torturing of human souls.

Recognising that Christ came to open to all the way of life abundant but
that the way for millions is blocked by poverty, war, racial hatred,
exploitation and cruel injustice, the Church is called to attack social evils at
their roots. It must seek to open the eyes of its members to their implication
in unchristian practices. Those who suffer from bitter wrong, it is
constrained to succour and console, while it strives courageously and
persistently for the creation of a more just society.

Above all, it is called to declare the Gospel of the compassion and
pardon of God that men may see the Light which is in Christ and surrender
themselves to His service. And all this it must do at any cost, in fidelity and
gratitude to Him who at so great cost wrought its salvation.

But the further summons to .the Church is to become in itself the
actualisation among men of its,own message. No one so fully knows the
failings, the pettiness, the faithlessness which infect the Church’s life, as
we who are its members. Yet, in all humility and penitence, we are
constrained to declare o a baffled and needy world that the Christian
Church, under God, isits greatest hope. The decade since we last met has
witnessed the progressive rending of the fabric of humanity; it has
witnessed an inereasing unification of the body of Christ. As we meet here,
from over sixty nations out of every continent, we<have discovered afresh
that unity is not merely an aspiration but alsoca fact; our meeting is its
concrete manifestation. We are one in faith; ‘we are one in our task and
commission as the body of Christ; we arecresolved to become more fully
one in our life and work. Our nations are at war with one another; but we
know ourselves brethren in the commiinity of Christ’s Church. Our peoples
increase in suspicion and fear of ghe another; but we are learning to trust
each other more deeply through<common devotion to the one Lord of us all.
Our Governments build instruments of mutual destruction; we join in
united action for the reconciliation of humanity. Thus in broken and
imperfect fashion the Church is even now fulfilling its calling to be within
itself a foretaste of the redeemed family of God which He has purposed
humanity to be. The Church itself must stand ever under the ideal of the
Kingdom of God which alone can’guard it against becoming an end in itself
and hold it true to God’s purpose for it. By faith, but in deep assurance, we
declare that this body which God has fashioned through Christ cannot be
destroyed.

Meanwhile, in countless obscure places in the world where, through the
centuries, disease and darkness, poverty and fear have reigned, the
Christian Church to-day is bringing effective healing, enlightenment,
alleviation and a true and living faith.

To all who care for the peace and health of mankind we issue a call to
lend their aid to the Church which stands undaunted amidst the shattered
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fragments of humanity and works tirelessly for the healing of the nations.
And those who already share in its life, and especially its leaders, we
summon to redouble their exertions in its great tasks, to speed practical co-
operation and unity, to bear in concrete ways the burdens of fellow-
Christians who suffer, and above all to take firm hold again of the faith
which gives victory over sin, discouragement and death. Look to Christ, to
His Cross, to His triumphant work among men, and take heart. Christ, lifted
up, draws all men unto Himself.’

The Relevance of the Church

We recognise that both in the East and in the West, especially among the
younger generation, there are many who are not convinced of the relevance
of the Church to the life of the Christian and the spread of the Gospel. We
find in many countries those who. desire to follow Jesus Christ as their
Lord, but do not join in the fellowship of the organised Church, and even
more frequently those who, though baptised, do not accept the privileges
nor fulfil the duties of membership of the Church. We are aware that there
may be circumstances_ which make it unwise or even impossible for one to
join the Church immediately after conversion, but we would ask all
Christians who aré unaffiliated or only loosely affiliated to the Church to
consider the following affirmations:

1. In spite of all its past and present failuresto live up to its divine
mission, the Church is and remains the"fellowship to which our
Lord has given His promises, and through which He carries forward
His purpose for mankind.

2. This fellowship is not merely“invisible and ideal, but real and
concrete, taking a definite form in history. It is therefore the duty of
all disciples of Christ to take their place in a given Christian Church,
that is, one of those concrete bodies in which and through which the
Universal Church of Christ, the worldwide company of His
followers, is seeking to find expression.

3. It is part of the obedience and sacrifice which Jesus Christ
demands of us that we accept participation in the humiliation and
suffering which membership of the Church may often mean in
actual practice.

4. It is indeed precisely when we realise deeply that there is a gulf
between the Church as it is and the Church as Jesus Christ desires it
that we shall devote ourselves to the task of vitalising and reforming
it from within.

It is the Church and the Church alone which can carry the responsibility

of transmitting the Gospel from one generation to another, of preserving its
purity and of proclaiming it to all creatures. It is the Church and the Church

® The Authority of the Faith, 191-93.
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alone which can witness to the reality that man belongs to God in Christ
with a higher right than that of any earthly institution which may claim his
supreme allegiance. It is within the Church and the Church alone that the
fellowship of God’s people receives together the gifts which He offers to
His children in Word and Sacrament.

We may and we should doubt whether the churches as they are do truly
express the mind of Christ, but we may never doubt that Christ has a will
for His Church, and that His promises to it hold good. If we desire to live
according to that will and to become worthy of those promises we shall
accept both the joy and the pain of membership in His Body."

Statement by Delegates from the Younger Churches

During the discussion it became abundantly clear that the divisions of
Christendom were seen in their worst light in the mission field. Instances
were cited by the representatives of younger churches of disgraceful
competition, wasteful overlapping, and of groups and individuals turned
away from the Church because of divisions within. Disunion is both a
stumbling block to the faithful and a mockery to those without. We confess
with shame that we ‘ourselves have often been the cause of thus bringing
dishonour to the réligion of our Master. The representatives of the younger
churches in this Section, one and all gave expression to the passionate
longing thatdexists in all countries for visible union of the churches. They
are aware of the fact of spiritual unity; they record with great thankfulness
all the signs of co-operation and understanding that are increasingly seen in
various directions; but they realise that this is not enough. Visible and
organic union must be our goal. This, however, will require an honest study
of those things in which the churches have differences, a widespread
teaching of the common church membership in things that make for union
and venturesome sacrifice on“the part of all. Such a union alone will
remove the evils arising out of our divisions. Union proposals have been
put forward in different parts of the world. Loyalty, however, will forbid
the younger churches going forward to consummate any union unless it
receives the wholehearted support and blessing of those through whom
these churches have been planted. We are thus often torn between loyalty to
our mother churches and loyalty to our idea of union. We, therefore, appeal
with all the fervour we possess, to the missionary societies and boards and
the responsible authorities of the older churches, to take this matter
seriously to heart, to labour with the churches in the mission field to
achieve this union, to support and encourage us in all our efforts to put an
end to the scandalous effects of our divisions, and to lead us in the path of
union — the union for which our Lord prayed, through which the world

10 The Growing Church, Tambaram Madras Series, Vol. II (London: Oxford
University Press, 1939), 292-93.
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would indeed believe in the Divine Mission of the Son, our Lord Jesus
Christ."!

W The Life of the Church, Tambaram Madras Series, Vol. IV (London: Oxford
University Press, 1939), 402-03.



WHITBY 1947 — PARTNERSHIP IN OBEDIENCE

* Expectant evangelism — sensing a time of opportunity after years of
warfare

* A new sense of equality and mutuality

* Partners in obedience — working together for the fulfilment of God’s
will

The Second World War intervened before the IMC could hold what had
become by tradition an approximately decennial meeting. Post-war
austerity meant a smaller gathering than previously. ‘Expectant
evangelism’ was its theme as it sought to return to core business after the
disruptions of the war years. Having come through the chaotic environment
of wartime, the delegates were determined to focus afresh on the centrality
and urgency of the proclamation of the gospel. The small size of the
gathering — just 112 delegates — perhaps fostered the intimacy between
representatives of the older and younger churches which led to a sense of
equality and mutuality such as had never been known before. As it was
expressed by a Chinese delegate: ‘At Jerusalem and Madras the
relationship between older and younger churches was like that between a
father and his children. Here it is like that between an older brother and a
younger brother.”' The result was a new emphasis on ‘partnership in
obedience’ as the keynote of their working together. They understood
themselves to be partners in obedience to the will of God in the fulfilment
of a common task. Foreign missionary and indigenous pastor were called to
work together, on an equal basis, in the task of evangelism. By this time
Latin American leaders had become familiar figures in IMC gatherings,
their exclusion from Edinburgh 1910 becoming a distant memory.’

Partners in Obedience

The task which confronts the churches of the world is one. The commission
to that task is one, spoken to all who name the name of Christ. The
challenge must be met unitedly:

That a united approach to the common task must be — can be — achieved
by the younger and older churches of the world was made abundantly clear
at Whitby. An equality, a mutuality, a shared partnership between the
younger and older churches was there manifest to a marked degree. There
was no need to argue the necessity for more understanding between the

' Cit. Hogg, Ecumenical Foundations, 340-41.

2 See further, J. Samuel Escobar, ‘The Missiological Significance of Latin
American Protestantism’, in International Review of Mission, 101.393 (November
2011), 232-43.
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two. What had once been discussed and hoped for was now a reality. In the
very nature of things, there are and will be differences between the younger
and older churches. That fact is inescapable. But whereas in the past the
relationship has been as that between parent and child, with the frequent
recurrence of unhappy paternalism and undue dependence, now in very
truth the relationship is one between brothers who recognise that in their
common sonship each has responsibilities to the other, and together, for the
world. This new partnership in obedience to God’s will is part of the
tomorrow which the Whitby delegates knew was here.

It was not always so. Western churches, the so-called ‘sending’
churches, provided the missionaries, supplied the money and supervised its
expenditure. Unfortunately too, some missionaries were imbued with an
attitude of ‘the white man’s burden’. Paternalism and the patriarchal
missionary at the head of a small Christian community were the all too
common results. These, of course, made difficult the widespread
development of first-rate indigenous leadership — nationals who could
assume full responsibility for:the welfare of the Church in their homeland.

On the other hand, there has been frequently among the younger
churches a too easy, coniplacent acceptance of continued dependency. Even
today not more than<t'S per cent of the local congregations of the younger
churches are totally self-supporting. Some of the reasons for this must be
considered later. It has been most difficult, also, to claim the ablest men of
the younger.churches for leadership in the Church. This, too, issues from
glaringly evident causes which must be met realistically before any serious
advance can be made. ‘Colonial churches’ have often resulted, with the
difficulties that attend any colonial relationship. When in the past
representatives of the younger and.older churches met together in
conference, the lines were clearly drawn between the two. Both shared
responsibility for the resultant fri¢tion, but each tended to recognise the
other’s shortcomings only. Naturally, in conference this produced heated
discussions. The contrasting unanimity which marked the Whitby meeting
has already been noted.

Today the colonial churches are coming of age. Indeed, some of the so-
called younger churches in India are actually older than one of the major
denominations in the United States, the Disciples of Christ. In fact, the
distinction between the terms *older’ and ‘younger’ became largely
obsolete at Whitby, proof of the coming of age of the younger churches.
After a few minutes of a fresh nomenclature, it was decided to retain the
familiar terms for convenience only.

The war, with accompanying shifts in the financial status of the
churches, the shared burdens, and the suffering together of missionaries
with younger churchmen; the growing fellowship of the churches in the
ecumenical movement; and the changing world scene in which
Communism, secularism, religious imperialism, mechanisation, and
depersonalisation of life confront older and younger churches equally — at
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Whitby all these combined to create a new unity and urgency. In this
changed relationship the whole problem of effecting mutuality disappeared.
Instead younger and older together in an accomplished reciprocity
undertook to outline a single programme to do no less than carry the Gospel
to the whole world. This was the difference between Madras [Tambaram]
and Whitby.

Evangelism, the evangelisation of the whole world — expectant
evangelism in the face of an unprecedented massing of forces opposed to
Christianity — this is the one, immediate, supreme challenge confronting the
Church today. This is not the special task of the younger churches, nor of
the older churches, but of both. World evangelism — the evangelisation of
every area of life by men and women ablaze with the fire of God, torches
flaming with the Gospel of Christ — is the task of the Church. The
compelling urgency of a world whose agony now may drive it to one
blinding flash of atomic death leayes the Church no time for considered
alternatives. The Church has but-one choice, like it or not, meet it or not.
The very desperation of the world — worse now than during the war — gives
to the Church its one unexampled opportunity. It is momentary. But in
God’s grace the moment has been thrust before the Church. The task —
urgent, of unimaginable magnitude, thrilling beyond the comprehension of
man’s mind — is the fulfilment of the Great Commission.

Confrontinggan unprecedented world challenge, Whitby categorically
declared that-all churches together must revive and ‘deepen their own life,
that the spiritual nurture of each individual Christian may be strengthened.
If the Church is to be the Church, it will be sa to the extent that it produces
within and without a far-reaching revivale"With equal emphasis Whitby
asserted the necessity for every local“church to inculcate within each
member a sense of responsibility as asmember of the Holy Catholic Church
— the Church Universal. The unsurpassed glory of realised kinship in the
ecumenical community of world” Christianity is the divine intention for all
who confess Jesus Christ as Lord. It was never meant to be the exclusive
privilege of the leaders of the churches. But the sine qua non for the whole
of the larger accomplishment is the training by the churches of every
member according to his ability for the work of Christian witness.
Wherever that is accomplished, each layman will be bearing his own
testimony in seeking the sanctification of the life of the home, in winning
the younger generation for Christ, and in permeating the whole common
life with Christian principles and ideals. When that witnessing is effective,
it will instil in every Christian as a son of God a sense of total stewardship
for the maintenance of the existing Church and for the great evangelistic
task ahead.

Upon younger and older churches alike, the demand of the hour is to
establish pioneer work in all those areas of the world where the Gospel has
not yet been preached and where the Church has not yet taken root. But
within this partnership in obedience to the Divine Commission, one special
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charge is given to the older churches and one to the younger churches. To
the older churches the commission is to make compelling to youth the
needs of younger churches and to enlist young people in the world mission
in numbers far greater than ever before. It must be admitted with shame
that among the older churches there are many which have never yet taken
seriously the obligation of the Great Commission and accept grudgingly, if
at all, the duty to make available their ablest men and women in the work
of the younger churches. There are still instances of church leaders
discouraging rather than encouraging recruitment among those best suited
for missionary service. This must be set right. For the younger churches
there is the call to put away once for all every thwarting sense of
dependence upon the older churches, and on the true ground of absolute
spiritual equality and under the guidance of the Holy Spirit, ‘to bear their
own distinctive witness in the world, as the instrument by which God wills
to bring to Christ the whole population of the lands in which they dwell’.?

3 Kenneth Scott Latourette and William Richey Hogg, Tomorrow is Here: A Survey
of the worldwide mission and work of the Christian Church (London: Edinburgh
House Press, 1948), 98-102.



WILLINGEN 1952 — Missio DEI

* Backdrop of western colonialism in decline and Communist
revolution in China

* Mission under question as United Nations signalled era of
international co-operation

* Mission reinterpreted as the mission of God rather than an activity
of the church

*  Church-centred understanding of mission in tension with a broader
conception

* Participation, for the first time, of leaders of Pentecostal churches

The global landscape was changing rapidly when the IMC met at Willingen
in Germany in 1952. Two world wars had fatally undermined the moral
authority of the ‘Christian’ West. The advent of the United Nations placed
a premium on mutual understanding and co-operation among nations and
implicitly questioned the role of the Christian missionary enterprise.
Colonial rule had come to an end in south Asia and was increasingly under
question in Africa. The Communist revolution in China had led to the
expulsion of all missionaries from what had been regarded as a premier
mission field. Meanwhile the continuing rise of secularism in the West
eroded the strength of what had once been the ‘home base’ of missions. It
was a shattering and soul-searching time for missionary leaders. Familiar
features were disappearing from the landscape. The outlook was unclear,
confusing and threatening. Mission, it appeared, was in crisis. As Max
Warren, General Secretary of the Anglican Church Missionary Society, put
it: “We have to be ready to see the day of missions, as we have known
them, as having already come to an end.”'

The crisis prompted a quest for a deeper theological meaning and
justification of mission. The far-reaching result was a new focus on an
understanding of mission as the mission of God. Anthropocentric and
ecclesiocentric conceptions of mission gave way to theocentric,
Christocentric and basileio-centric conceptions. Though the term missio
Dei was not used at Willingen, it was coined soon afterwards by German
missionary leader Karl Hartenstein to describe the main theological
emphasis of the conference. This was truly a new departure in the
understanding of mission, one which rested on the pioneering theological
work of Karl Barth. As David Bosch observed: ‘In the new image, mission
is not primarily an activity of the church, but an attribute of God. God is a
missionary God... Mission is thereby seen as a movement from God to the

' Cit. Lessliec Newbigin, ‘Mission to Six Continents’, in Harold E. Fey (ed), The
Ecumenical Advance: A History of the Ecumenical Movement, Volume 2, 1948-
1968, 3rd edition. (Geneva: WCC, 1970), 178.
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world; the church is viewed as an instrument for that mission. There is
church because there is mission, not vice versa. To participate in mission is
to participate in the movement of God’s love toward people, since God is a
fountain of sending love.’?

This new understanding has subsequently been recognised as a decisive
paradigm shift for ecumenical missiology and has ever more widely
commended itself as a key to understanding the meaning of mission. This
led, in turn, to the emergence of consensus about the missionary character
of the church. This conviction would soon find its most celebrated
expression in the opening words of 4Ad Gentes, the Second Vatican
Council’s statement on mission: ‘The Church on earth is by its very nature
missionary since, according to the plan of the Father, it has its origin in the
mission of the Son and the Holy Spirit.”* Such an understanding of mission
was anticipated by the Willingen Conference.

This theological understanding of mission provided an anchor in
changing times. However, it also provoked questions which would be
unsettling in the missionary movement. Missio Dei was an inspiring but
also an ambiguous conception. For some it represented a radically new
conception of mission in which the world rather than the church was the
primary locus of God’s activity. The Dutch missiologist J.C. Hoekendijk
was an especially strong critic of the church-centric understanding of
mission, and urged that the Kingdom of God should be understood on the
much broader basis of the totality of the action of God in the life of the
world, particularly within political, cultural and scientific movements of the
time.* This proved to be a fertile line of thought which would have great
influence in the ecumenical movement in the 1960s and 1970s. Yet it also
provoked a reaction from those who feared that the distinct meaning of
Christian mission was being dissolved and who continued to view the
planting and growth of churches as the core of the missionary project. The
Willingen conference worked hard to hold these emphases in tension,
particularly by grounding the missionary calling of the church in the Triune
life of God and by its oft-quoted dictum that there is no participation in
Christ without participation in his mission to the world.

Once again national Christian leaders from the younger churches spoke
eloquently of the urgency and importance of church unity. They were
acutely conscious that the integrity of mission depended on the unity of the

2 David J. Bosch, Transforming Mission: Paradigm Shifts in Theology of Mission
(Maryknoll, NY: Orbis Books, 1991), 390.

3 Ad Gentes, §2, Austin Flannery (ed), Vatican Council II: The Conciliar and Post
Conciliar Documents (Wilmington: Scholarly Resources, 1975), 814; see further,
Stephen B. Bevans, ‘Mission at the Second Vatican Council: 1962-1965°, in
Stephen B. Bevans (ed), A4 Century of Catholic Mission: Roman Catholic
Missiology 1910 to the Present (Oxford: Regnum, 2013), 101-11.

* See J.C. Hoekendijk, The Church Inside Out (Philadelphia, PA: Westminster
Press, 1966).
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church. The gospel of reconciliation would always sound hollow if it did
not give rise to reconciled communities. A significant development at
Willingen, in terms of participation, was the presence of Pentecostal
leaders. Moreover, they prepared a statement which was submitted by
David du Plessis and included in the official record: ‘After nearly half a
century of misunderstanding and ostracism, for which they recognise they
have not been entirely without blame on their own part, the Pentecostal
Churches offer their fellowship in Christ to the whole of the Church in this
grave hour of her history. They believe they have something to gain by
larger fellowship with all who truly belong to Christ. They are greatly
encouraged by many worldwide tokens that old prejudices are melting and
a new era of mutual appreciation dawning. Brethren, let us receive one
another, as Christ also received us to the glory of God.*

A Statement on the Missionary Calling of the Church

1. The Missionary Situation and the Rule of God

We meet here at Willingen as a fellowship of those who are committed to
the carrying out of Christ’s commission to preach the Gospel to every
creature. Like the great missionary gatherings which have gone before, we
face a worldslargely ignorant of the Gospel. But unlike them, we face a
world in which other faiths of revolutionary power confront us in the full
tide of victory, faiths which have won swift, and sweeping triumphs, and
which present to the Christian missionary movement a challenge more
searching than any it has faced since the rise of Islam. Amid the world-
shaking events of our time, when mefi’s hearts are failing them for fear of
the things coming on the earth, what does the Spirit say to the churches
about the missionary task?

The answer given to us is this: ‘Lift up your heads, because your
redemption draweth nigh.” Our word in this dark hour is not one of retreat
but one of advance. We have to confess with penitence our share of
responsibility for the terrible events of our time. Yet we preach not
ourselves but Christ crucified — to human seeming a message of defeat, but
to those who know its secret; the“very power of God. We who take our
stand here can never be cast down by any disaster, for we know that God
rules the revolutionary forces of history and works out His purpose by the
hidden power of the Cross. The Cross does not answer the world’s
questions, because they are not the real questions. It confronts the world
with the real questions, which are God’s questions — casting down all that

* Norman Goodall (ed), Missions Under the Cross: Addresses delivered at the
enlarged meeting of the Committee of the International Missionary Council at
Willingen, Germany, 1952; with statements issued by the meeting (London:
Edinburgh House Press, 1953), 250.
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exalts itself in defiance of Him, bringing to nothing the idolatries by which
men are deceived, and raising up those who are sunk in disillusionment and
despair. Inside the Church and out, men are asking: What is happening to
us in our time? We answer this with the word of the Cross, and demand of
all men everywhere that they should put their whole trust in Him who was
cast out and crucified by men, but was raised by God to the right hand of
His power. His rule is hidden but sure, and His word to us is this: ‘These
good tidings of the Kingdom shall be preached in the whole world for a
testimony to all the nations, and then the end shall come.” The battle is set
between His hidden Kingdom and those evil spiritual forces which lure
men on towards false hopes, or bind them down to apathy, in difference and
despair. There is no room for neutrality in this conflict. Every man must
choose this day whom he will serve.

2. The Missionary*Obligation of the Church

The missionary movement ¢f which we are a part has its source in the
Triune God Himself. Out,of the depths of His love for us, the Father has
sent forth His own beloved Son to reconcile all things to Himself, that we
and all men might, through the Spirit, be made one in Him with the Father
in that perfect love which is the very nature of God. In the following
affirmations we’seek to set forth the nature of the duty?and authority which
are given to‘the Church to be His witnesses to all men everywhere:
1. God has created all things and all men'that in them the glory of
His love might be reflected; nothing therefore is excluded from the
reach of His redeeming love.

2. All men are involved in a ¢common alienation from God from
which none can escape by his.own efforts.
3. God has sent forth one Saviour, one Shepherd to seek and save all

the lost, one Redeemer who by His death, resurrection and
ascension has broken down the barrier between man and God,
accomplished a full and perfect atonement, and created in Himself
one new humanity, the Body of which Christ is the exalted and
regnant Head.

4. On the foundation of this accomplished work God has sent forth
His Spirit, the Spirit of Jesus, to gather us together in one Body in
Him, to guide us into all truth, to enable us to worship the Father in
spirit and in truth, to empower us for the continuance of His mission
as His witnesses and ambassadors, the first fruits and earnest of its
completion.

5. By the Spirit we are enabled both to press forward as ambassadors
of Christ, beseeching all men to be reconciled to God, and also to
wait with sure confidence for the final victory of His love, of which
He has given us most sure promises.
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We who have been chosen in Christ, reconciled to God through Him,
made members of His Body, sharers in His Spirit, and heirs through hope
of His Kingdom, are by these very facts committed to full participation in
His mission to the world. That by which the Church receives its existence is
that by which it is also give its world mission. ‘As the Father hath sent me,
even so send I you.’

3. The Total Missionary Task

God sends forth the Church to carry out His work to the ends of the earth,
to all nations, and to the end of time.

1.

The Church is sent to every inhabited area of the world. No place
is too far or too near. Every group of Christians is sent as God’s
ambassadors to the people in its immediate neighbourhood. But its
responsibility is not limited:to its neighbourhood. Because Christ is
King of kings and Saviour of the world, each group of Christians is
also responsible forithe proclamation of His Kingship to the
uttermost parts of the earth.

The Church is sent to every social, political and religious
community of mankind, both to those near at hand and to those far
off. It is sent to those who deny or rebel against the reign of Christ;
and no aveakness, persecution or opposition may be allowed to limit
this mission. Such are the conditions whichsthe Church must expect
for its warfare. Faithfulness to Christ will require the Church to
come to grips with the social, political; economic and cultural life of
the people to whom it is sent.

The Church is sent to proclaim.Christ’s reign in every moment and
every situation. This means that the mission of the Church forbids it
to drift or to flee before the:events of our time. At one and the same
moment, opportunities for advancing the mission of the Church lie
alongside the catastrophic destruction of that mission. Because the
Church is sent forth to do its work until the completion of time, and
because Christ is the only One sent forth to judge and redeem the
life of men, the Church is bidden in its mission to seek out the
moments of opportunity and to interpret the catastrophes as the
judgements of God which are the other side of His mercy.

The Church is thus compelled by the terms of its charter not merely to
build up its life where it is and as it is, but also to go forth to the ends of the
earth, to all nations, and to the completion of time. The mission of the
Church will always transcend boundaries, but these can no longer be
identified with national boundaries and certainly not with any supposed line
between the ‘Christian West” and the ‘non-Christian East’. The mission
involves both geographical extension and also intensive penetration of all
spheres of life.
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The call to missionary service may come to any believer in any church
anywhere in the world. If and when that call comes, he is bound to leave
land and kindred, and go out to do that missionary job. The Church is like
an army living in tents. God calls His people to strike their tents and go
forward. And Christ’s promise holds that He will be with them even to the
end of the world.

4. Solidarity with the World

The Church’s words and works, its whole life of mission, are to be a
witness to what God has done, is doing, and will do in Christ. But this word
‘witness’ cannot possibly mean that the Church stands over against the
world, detached from it and regarding it from a position of superior
righteousness or security. The Church is in the world, and as the Lord of
the Church identified Himself whelly with mankind, so must the Church
also do. The nearer the Church draws to its Lord, the nearer it draws to the
world. Christians do not livesin an enclave separated from the world; they
are God’s people in the world.

Therefore the Church is required to identify itself with the world, not
only in its perplexity<and distress, its guilt and its sorrow, but also in its real
acts of love and justice — acts by which it often puts the churches to shame.
The churches must confess that they have often passed by on the other side
while the unbeliever, moved by compassion, did what the churches ought to
have done. Wherever a church denies its solidarity with the world, or
divorces its deeds from its words, it.destroys the possibility of
communicating the Gospel and presents to’the world an offence which is
not the genuine offence of the Cross.

5. Discerning'the Signs of the Times

Our Lord bade His disciples discern the signs of the times. To human sight
this may be a time of darkness and confusion. But eyes opened by the
Crucified will discern in it sure signs of God’s sovereign rule. We bear
witness to the mighty works of His Spirit among us in many parts of the
Church since we met together at Whitby. We believe that the sovereign rule
of Him who is Saviour and Judge of all men is no less to be discerned by
eyes of faith in the great events of our day, in the vast enlargements of
human knowledge and power which this age is witnessing, in the mighty
political and social movements of our time, and in countless personal
experiences of which the inner history cannot be revealed until the Last
Day. Above all, we are encouraged by our Lord Himself to discern at such
a time as this His summons to us to go forward.

When all things are shaken, when familiar landmarks are blotted out,
when war and tumult engulf us, when all human pride and pretension are
humbled, we proclaim anew the hidden reign of our crucified and ascended
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Lord. We summon all Christians to come forth from the securities which
are no more secure and from boundaries of accepted duty too narrow for
the Lord of all the earth, and to go forth with fresh assurance to the task of
bringing all things into captivity to Him, and of preparing the whole earth
for the day of His Coming.

% Goodall, Missions Under the Cross, 188-92.



ACHIMOTA 1957-58 — CHURCH AND MISSION

*  Debate on whether the IMC should integrate with the WCC

* Theological argument that church and mission belong together

* Concern that passion for mission might be swamped by
ecclesiastical agendas

* Tension between traditional understanding of evangelism and
broader conceptions

* Leadership training paramount — establishment of the Theological
Education Fund

When the World Council of Churches was formed in 1948, the
International Missionary Council was formally ‘in association’. Soon the
question was raised as to whether the two global bodies should be
integrated. With Tambaram having brought a clear understanding that
responsibility for mission lies primarily with the church, there was a strong
theological argument in favour of integration. A WCC meeting at Rolle in
1951 had adopted an influential statement on ‘The Calling of the Church to
Mission and Unity’, drafted by Lesslie Newbigin, which argued at a
theological level for the indissoluble connection of mission and unity.'
Others, however, were concerned that a church-centric view of mission was
inhibiting missionary initiative. Max Warren, General Secretary of the
Anglican Church Missionary Society, argued that, ‘Today the gravest
embarrassment of the mission societies lies in the actual unwillingness of
the younger churches to set them free to perform the tasks for which they
properly exist — the pioneering of those new frontiers, not necessarily
geographical, which have not yet been marked with a cross.’* There were
also fears among mission activists that the mission agenda would be
swamped by the ecclesial and bureaucratic concerns of a body like the
World Council of Churches. This debate came to a head when the IMC met
at Achimota, Ghana, at the end of 1957.

As well as wrestling with the question of the best institutional
framework in which to advance ecumenical commitment to mission, the
Achimota conference was concerned with the very definition of mission.
As Mark Laing remarks: ‘At one level the debate on integration was about

! See Lesslie Newbigin, Unfinished Agenda: An Updated Autobiography (Geneva:
WCC, 1993), 133-34; Mark T.B. Laing, From Crisis to Creation: Lesslie Newbigin
and the Reinvention of Christian Mission (Eugene, OR: Pickwick, 2012), 61-69.

2 Warren, cited by S.C. Graaf van Randwijk, ‘Some Reflections of a Mission Board
Secretary’, in Ronald K. Orchard (ed), The Ghana Assembly of the International
Missionary Council, 28th December to 8th January, 1958 (London: Edinburgh
House Press, 1958), 94.
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organisational structures. But beyond structural obsessiveness lay more
searching theological questions on the relationship between mission and
church. By the middle of the twentieth century there was a realisation that
the Protestant missionary movement had reached a crisis. Factors within
and outwith the movement force those engaged in missions to the
realisation that missions not only needed to be reorganised, but the concept
of mission itself required rehabilitation.”®> The missio Dei thinking which
had emerged at Willingen was again prominent. The German missiologist
Walter Freytag spoke of how missions had lost their way and suggested
that understanding mission broadly as God’s reality in this world was the
best basis on which to face the future. While some were ready to embrace
this new understanding of mission, others espoused a more traditional
evangelistic approach. It was a point of divergence which was to have far-
reaching effects.

A far-reaching initiative of the Achimota Conference was the
establishment of the generously endowed Theological Education Fund
which would play a significant role in enabling the development of
theological education in the ‘younger churches’. In years to come it would
foster and resource the training and formation of many of those who were
to provide leadership to the ecumenical movement.

The Christian Mission at This Hour

The Christian world mission is Christ’s, not ours. Prior to all our efforts
and activities, prior to all our gifts of service and devotion, God sent His
Son into the world. And He came in the form of a servant — a servant who
suffered even to the death of the Cross,

This conviction was emphasised” by the Chairman in his opening
address. We have seen it to be the only true motive of Christian mission
and the only standard by which the spirit, method and modes of Christian
missionary organisation must be judged. We believe it is urgent that this
word of judgement and mercy should be given full freedom to cleanse and
redeem our present activities, lest our human pride in our activities hinder
the free course of God’s mission in the world.

But we are none the less fellow-workers with Christ in His mission. That
is ground for humility, not for pride. For He trusts us with His mission. ‘All
power is given to Me in heaven and on earth. Go ye therefore and make
disciples of all nations, baptising them into the name of the Father, and of
the Son and of the Holy Spirit’ — not into your own name, nor the name of
your Church or culture. Christ trusts us to discharge His mission in His
form, the form of a servant, a servant whose characteristics are humility
and suffering.

3 Laing, From Crisis to Creation, 33.
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So we are responsible. Each of us in his own place, each local company
of Christ’s people, each church in its organised life, cannot be Christ’s
without being His missionary servant. A vague and generalised acceptance
of the world mission is no substitute for responsible action in the discharge
of missionary obedience.

But we are responsible to one another in Christ. We are called in Him to
recognise with gladness that our fellow-Christians, our neighbouring
congregations, our sister denominations in our own and other lands, are
called by the same missionary Lord, and need the same freedom as we
ourselves do to respond to His calling.

There is a tension which can easily become a contradiction — the tension
between missionary passion and a due regard for the claims of the Christian
fellowship. It has shown itself at many points in our discussions, as we
have talked together about the place and function of the missionary, the
structure and tasks of the Christian Councils, and especially in our
discussion of the proposal that the IMC and the WCC should become one
body. We have not seen how_the contradiction can be removed. It may well
be that the tension is one -that is inherent in the Christian life. We have,
however, we believe, discerned some points at which the tension can be
creative within the fellowship.

Reasons_For and Against the Integration of the“Two World Bodies

The arguments advanced in favour and against integration may be roughly
grouped under five heads, though there can.be no hard-and-fast divisions
between them.

(1) Integration is the appropriate outcome of the trends of development
which have brought the two bodies to'their present situations. This trend of
historic development was referred to by many speakers, both those who
favoured and those who were opposed to integration. Reference was made
to: (a) The fact that it was the missionary movement which gave rise to the
movement towards unity (both internationally and in the lands of the
‘younger’ Churches). This point was especially emphasised by several
speakers from Councils in Asia. (b) The development of the ‘association’
of the two bodies, especially in their joint activities, the Churches’
Commission on International “Affairs, the East Asia Secretariat, the
Division of Studies, the ‘emergency’ activities of the Division of Inter-
Church Aid, and the Joint Committee. (c) The concern of both bodies with
‘mission and unity’. (d) The increase in common planning in response to
specific needs. (e) The geographical and functional overlapping, as more
Churches in Asia and Africa become members of the WCC, and as the
integration of faith and mission takes place locally, especially in Asia, and
in world confessional bodies.

This historical trend was diversely interpreted. For some, it was ‘the
inherent logic of events’. Others saw in it the result of ‘the pressure of the
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Holy Spirit’. The latter interpretation was questioned by several (both those
favouring and those opposing the plan) on the ground that the integration of
the two world bodies was a purely organisational question. For two
speakers, the trend implied that ‘things had gone too far’ for the plan to be
opposed even by those who regarded it as a mistake.

(2) Integration was commended for theological reasons, such as: that
mission and unity belong together; mission is of the esse of the Church; the
Church needs mission and missions need the Church; ‘theological
consistency’ requires that the two world bodies should become one.
Reference was made to the summary of these theological considerations in
the introduction to the Plan, p. 29, viz.:

A basic and long-forgotten truth is being re-discovered in our time, which
might be stated thus: the unity of the Church and the mission of the Church
both belong, in equal degree, to the essence of the Church. If Christian
churches would be in very truth the, Church, they must carry the Gospel into
all the world. They must also=strive to achieve the unity of all those
throughout the world for whom Jesus Christ is Lord. This truth has already
become manifest in the lifé"of both the world bodies. It has led them into
association with each other and now obliges them to go further. They exist to
help the churches toxwitness to the wholeness of the Gospel and must,
therefore, seek to express the wholeness in their own life.

The theological arguments were challenged on the_grounds that (1) the
question is ap organisational one, and the real issue‘is obscured by being
taken into the sphere of theology; (2) ‘that mission and unity belong
together’ says something about church and mission relationships, but not
about the relationships of the WCC (whicheis not a church) and the IMC
(which is not a mission); it does not necessarily involve the administrative
unity of the two organisations. (3) Church history and the contemporary
scene provide evidence that mission‘can be fulfilled without unity; the most
active groups in mission today.{amongst whom are some whose work is
undoubtedly effective) are Pentecostalists and other ‘evangelicals’ and the
Roman Catholics; yet they are not notable for their concern for unity. (4) It
was a tenable theological position that only in mission shall we begin to
understand what is the unity which God wants for His Church; this view
questions presuppositions about organic unity in current ecumenical
discussion.

(3) Integration was commended on the ground that it would put mission
at the heart of the ecumenical movement. It would mean that the Churches
could not possibly meet together without being faced with their
responsibility for mission. Several speakers referred to the importance of
the ‘younger’ Churches as they became members of the WCC, finding
mission at its centre. Some considered that integration would facilitate the
development by the ‘younger’ Churches of their missionary outreach; one
speaker gave this as the reason for his council’s approval of integration for
which otherwise it felt no enthusiasm. On the other hand, reference was



Achimota 1957-58 73

made to the fear of some lest ‘evangelical zeal’ should be sacrificed for the
sake of a ‘nominal unity’.

(4) Integration was held to be necessary by those who considered that
there was no justification for the continued existence of two world bodies.
They pointed out that Churches, both ‘older’ and ‘younger’, especially
those in which the mission was an integral part of the Church organisation,
were perplexed by having to deal with two separate world bodies. The
continued separation of what belongs together leads to tension and
embarrassment in the work of the two bodies themselves, which, it was
suggested, would increase the longer the separation continued. Several
speakers considered that the bringing of the two bodies together would
strengthen the response of Christians to the challenge of non-Christians and
of the changes in the social and political scene. Several speakers who had
been associated with both the WCC and the IMC spoke of the similarity in
the outlook and purposes of the two bodies.

On the other hand, there were those who questioned whether the
integration of the two world_bodies would in fact reflect the reality of the
local relationship of Church and mission in the world generally. Two
speakers contended that‘the cause of mission and the cause of unity could
best be served by a continuance of the present relationship of ‘association’;
several others expressed their doubts of this view. One speaker referred to
fear that many:-had that integration would result in the creation of a
‘mammoth organisation’.

(5) The ‘Draft Plan’ was commended becaus¢ it would conserve in the
new body all that was represented by the.IMC Assembly, which was
virtually unchanged in the proposed integrated body, and is provided with
an interim body to implement its decisions. But one speaker thought the
plan implied absorption rather than infegration.*

* Orchard, The Ghana Assembly, 180-81, 157-60.



NEW DELHI 1961 — INTEGRATION OF
INTERNATIONAL MISSIONARY COUNCIL AND
WORLD COUNCIL OF CHURCHES

* Integration of IMC and WCC grounded on theological imperative

*  WCC constitution amended to reflect the missionary nature of the
church

* Growing tensions between ‘ecumenicals’ and ‘evangelicals’

* Interrelation of universal horizon and local congregational
expression

* Admission of several Orthodox Churches to membership of the
WCC

While there were structural and organisational arguments in favour of the
integration of the IMC and the WCC, it was also driven by the theological
conviction that church and mission belonged together. For Lesslie
Newbigin, IMC General Secretary, the unity of the church was essential to
the integrity of mission just as much as its missionary nature was essential
to the integrity of the church. There was thus a theological imperative
driving the integration process, as well as practical and organisational
considerations. This found expression in a change to the ‘Basis’ of the
World Council of Churches at the New Delhi Assembly where integration
was formally enacted. Originally, the WCC had identified itself as ‘a
fellowship of churches which accept our Lord Jesus Christ as God and
Saviour’. At New Delhi, the verb ‘accept’ was replaced by ‘confess’ and a
new phrase was added: ‘and therefore seek to fulfil together their common
calling to the glory of the one God, Father, Son and Spirit.” This gave the
WCC a much more missionary orientation as integration with the IMC was
recognised in fundamental constitutional terms."

However, the resistance to integration that had found expression at
Achimota had by no means abated. It was viewed with deep suspicion by a
growing Evangelical constituency. IMC General Secretary Norman
Goodall, estimated that, in 1957, 70% of foreign missionaries were
American. Of these only 42% belonged to agencies which related to the
National Christian Council of Churches. The other 58% worked with
agencies which did not co-operate with the IMC or WCC.? This growing
Evangelical constituency was forming its own networks which were often

' The New Delhi Report: The Third Assembly of the World Council of Churches,
1961 (London: SCM, 1962), 152-59; cit. Laing, From Crisis to Creation, 120.
2 Cit. Laing, From Crisis to Creation, 49.
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defined by their opposition to the trends evident in the IMC and WCC. The
Protestant missionary movement was increasingly marked by a sharp
division between ‘Ecumenicals’ and ‘Evangelicals’. As Mark Laing
observes: ‘The loose, broad-based association the IMC had maintained for
decades was fractured, and the relationship between evangelicals and
‘ecumenicals’ became increasingly polarised and antagonistic.”®

Though integration, ironically, was to lead to a fragmentation of the
missionary movement, its historic significance cannot be underestimated.
As Stephen Neill remarked: ‘This was indeed a revolutionary moment in
Church history. More than two hundred Church bodies in all parts of the
world, assembled in the persons of their official representatives, had
solemnly declared themselves in the presence of God to be responsible as
Churches for the evangelisation of the whole world. Such an event had
never taken place in the history of the Church since Pentecost.’* The
Assembly gave the following mandate to the Department of World Mission
and Evangelism: ‘To assist churches, missions and other Christian bodies
to recognise and draw the practical conclusions from the fact that:

1. The Christian mission is one throughout the world, for the Gospel
is the same and the need of salvation is the same for all men.

2. This world mission has a base which is worldwide and is not
confined to the areas once regarded as constituting ‘Western
Christendom’.

3. The mission implies a reaching out both to one’s own

neighbourhood and to the ends of the earth.”

This latter point was emphasised in an influential paragraph of the New
Delhi report which was drafted by Lesslie Newbigin: ‘We believe that the
unity which is both God’s will and his gift to his Church is being made
visible as all in each place who are ... reaching out in witness and service
to all and who at the same time are united with the whole Christian
fellowship in all places and all ages in such wise that ministry and members
are accepted by all, and that all can act and speak together as occasion
requires for the tasks to which God calls his people.’® The interrelation of
the universal horizon and the local congregational expression of church life
were to be a constant preoccupation of ecumenical missiology in the years
to come.

Another influential development at New Delhi was the admission of
several Orthodox Churches to full membership of the WCC. From this
point onwards their perspectives would exercise growing influence on the
ecumenical understanding of mission, through such characteristic themes as

3 Mark Laing, ‘The Church Is the Mission: Integrating the IMC with the WCC”,
International Review of Mission, 100.393 (November 2011), 218.

* Stephen Neill, The Church and Christian Union (London: Oxford University
Press, 1968), 108-09; cit. Yates, Christian Mission, 157.

5 Newbigin, ‘Mission to Six Continents’, 188.

8 New Delhi Report, 116; cit. Laing, From Crisis to Creation, 202.



76 Ecumenical Missiology

the cosmic character of salvation, the eschatological nature of mission and
the duty to incarnate the gospel in every culture.” Soon the Second Vatican
Council would open the way for greatly increased involvement by the
Roman Catholic Church in ecumenical missiology. Though it never became
a member-church of the WCC,, from the 1960s the Roman Catholic Church
became an influential partner in ecumenical missiological endeavour.

Lesslie Newbigin —
The Missionary Dimension of the Ecumenical Movement

The deepest reason for our coming together lies in the nature of the Gospel
itself. As the Central Committee said ten years ago at Rolle:

The obligation to take the Gospel to the whole world, and the obligation to
draw all Christ’s people together, both rest upon Christ’s whole work and are
indissolubly connected. Every atteimpt to separate these tasks violates the
wholeness of Christ’s ministry te the world.

And the Central Committee was right, therefore, in drawing attention to
the danger of a false use‘of the word ecumenical, a use which omits the
missionary dimension and therefore parts company wholly with the original
meaning of the word. It is time to say again plainly that the words
‘ecumenical’ and” ‘interdenominational’ are not synonymous. A meeting
among churchmen is not, in itself, an ecumenical occasion. This is not a
minor matter. The way we use words eventuallyshapes the way we act.
This is a moment, surely, to remember what the word ‘ecumenical’ really
means.

The Contribution of the IMC to the Integrated World Council

I have sought to remind you of ¢he deep interconnection between our two
councils from the very beginning of their histories, and of the source of this
interconnection in the nature of the Gospel itself. Mission and unity are two
sides of the same reality, or rather two ways of describing the same action
of the living Lord who wills that all should be drawn to Himself. But it
would be a false simplification to suggest that within the whole ecumenical
movement, the IMC stands.for..mission and the WCC for unity. A
moment’s reflection on the history of the two councils is enough to dispel
the idea. From the Edinburgh Conference onwards, the IMC has been
profoundly concerned about unity. No stronger call for visible reunion has
come from any meeting than those which were given by the IMC
conferences at Tambaram in 1938 and at Willingen in 1952. Perhaps the
most massive single piece of ecumenically organised inter-church aid at the
present time is the Theological Education Fund of the IMC. And on the

7 Anastasios Yannoulatos, ‘The Purpose and Motive of Mission’, in International
Review of Mission, 54 (1965), 281-97.
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other hand, the World Council of Churches has from the beginning
concerned itself deeply with the missionary task — as witness the work of
the 2nd Commission at Amsterdam.

Few things have done more to strengthen the understanding of the
missionary task of the Church than the work of the WCC’s Department on
the Laity. Both Councils have been drawn by the logic of the Gospel itself
to concern themselves both with the mission of the Church and with its
unity. Their coming together is a wholly natural and proper response to the
continuing pressure of that logic.

But human structures are never simply visible embodiments of
theological principles. They have particular and individual characteristics
that arise from their history, from the obedience and disobedience of the
many men and women who have shaped them. The IMC is no exception.
Rather than speaking only of mission and unity as theological principles, it
will be wise at this moment to look at the concrete character of that which
is brought from the side of the“IMC into the integrated council. Let me
suggest three characteristics which seem to me worthy of special attention
at this moment in our common history.

1. The original base ¢t the IMC was in the mission boards and societies
of the western churches. Of its 17 original member councils, 13 were
missionary councils. Today, of course, the majority of the 38 member
councils represent the churches in what were formerly called the mission
fields, and a.great part of the history of the Council.during the past 40 years
has been concerned with the shift in the centré- of gravity from mission
boards to younger churches. Nevertheless, .it‘'remains true and important
that a very great part of the spiritual substance — if I may put it so — which
the IMC will bring into the integrated council, is constituted by the foreign
missionary movement. This movement is a concrete historical phenomenon
of the past 250 years. It has its own particular characteristics arising from
its coincidence in time with thé'movement of colonial expansion from the
West, and from other particular historical circumstances. We are familiar
with the criticism that can be directed against it. I am not concerned here
either with criticism or with defence. It is enough to say in this Assembly
that the ecumenical movement owes its existence largely to the missionary
movement, and that millions of those whom we here represent owe their
existence as Christians to it “My*concern here is to draw attention to
elements in it which are of permanent importance, and which — with
whatever changes of form — must remain part of the essential spiritual
substance of any living ecumenical movement.

Among these elements I would place the presence at the heart of
missions of a continuing and costly concern for individual people and
places, expressed in sustained intercessory prayer, sacrificial giving and
personal commitment. The many thousands of people, often poor and hard-
pressed by their own troubles, who give regularly and pray constantly for
people and causes known only through an occasional meeting or magazine
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article, these have given the missionary movement the spiritual force which
it has had... New contacts and broad horizons, the vision conjured up by a
big international meeting of a worldwide fellowship and a worldwide task —
these can be exhilarating and liberating experiences. But for the long haul,
for the days and years of routine without which no great enterprise is
brought to victory, there can be no substitute for that kind of personal
commitment expressed in unremitting intercession, unwearied giving and
life-long commitment by which missions have lived for these two hundred
years.

2. Secondly, the missionary movement whether in East or West has been
above all concerned to reach out beyond the existing frontiers of the
Christian fellowship, to go to the place where men live without the
knowledge of the Gospel, and there to be so identified with those men that
they may hear and see, in their own idiom and in the forms of their own
life, the grace and power of the Lord Jesus Christ. This impulse to go is at
the heart of missions and must. rémain so. It is true that both the starting
point of the journey and its end are different now from what they were in
the 19th century. The starting point is now everywhere that the Church is,
and the end is every place where men are without the knowledge of Christ.
Christendom is no longer a geographical area. The very fact that we now
bring the affairs of missions right into the heart of the day-to-day life of a
World Council¢of Churches will expose more vividly the impropriety of
some ways «of thinking and speaking about the missionary journey which
still illegitimately survive into the 20th centuty. The decision that the
IMC’s studies in the life and growth of the younger churches should now
be extended to enable representatives of the younger churches to make
parallel studies in the life of the older churches is an example of the kind of
changes we must hope for. I hope also that these studies will be followed
by real missionary journeys; that thie churchmen of Asia and Africa, having
studied the spiritual situation ofisome of the older churches, their conflicts,
their victories and their defeats, will be moved to send missionaries to
Europe and America to make the Gospel credible to the pagan masses of
those continents who remain unmoved by the witness of the churches in
their midst. My point is that this impulse to go, to reach out beyond the
accustomed boundaries for the sake of witness to Him who is Lord of all,
has been central to the missionary iovement and must remain so in the
new circumstances which integration will create. Among the many things
which change, this must not change. If we will think for a moment of the
multitudes who are out of effective earshot of the Gospel, we shall realise
how absurd is the suggestion that the call to go is less urgent than it was
when Carey wrote his ‘Enquiry’ or when St Paul wrote: ‘How shall they
hear without a preacher, and how shall men preach unless they be sent?’

I emphasise this point because there are those who deprecate this
emphasis on the command to go, who point to the very large place taken in
the Bible by the centripetal as opposed to the centrifugal understanding of
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the mission of God’s people, to the fact that this mission is a gathering and
not just a sending. In certain contexts this reminder is needed: missions are
not the whole content of the Church’s mission. God’s mission is more than
the activities called missions. But the activities called missions are an
indispensable part (a part, not the whole) of the obedience which the
churches must render to God’s calling. To quote Walter Freytag, missions
have to remind every church ‘that it cannot be the Church in limiting itself
within its own area, that it is called to take part in the responsibility of
God’s outgoing into the whole world, that it has the Gospel because it is
meant for the nations of the earth’. This remains true in the new situation in
which we shall be after integration. The Commission on World Mission
and Evangelism, which — God willing — will be established immediately
after this Assembly, will exist ‘to further the proclamation of the Gospel of
the Lord Jesus Christ to all men to the end that they may turn to Him and
be saved’. It will be the task of the Commission within the life of the World
Council to press upon every church in every part of the world the obligation
to take its share in that task, as an indispensable element without which its
own confession of the Gospel would lack something of full integrity.

3. The IMC has been from the beginning of its existence deeply
concerned with the issues — spiritual and administrative — which have arisen
in the development from mission to Church, and in the relation between
older and younger churches. These issues have been deep and often
perplexing. <Fhere have been — on the positive side — the abiding love,
knowledge and concern which the sending boards and societies have had,
and continue to have, for the churches which ate the fruit of their work, and
the reciprocal affection and trust which — thank God — bind these younger
churches to those from whom their ficst’knowledge of the Gospel came.
There have also been — on the negative side — the strains and stresses that
that intimate relation has often entailed. The World Council has made
possible a series of relationships between churches in which these strains
were absent and everything could begin with all the freshness, the surprise
and the delight of first love. It is of God’s goodness that this has been so
and we can all rejoice in it. The coming together of the IMC and the World
Council of Churches means that these two kinds of relationships are to be
held increasingly within one continuing fellowship. There will be much to
learn on both sides. It will be necessary to remember, and sometimes to say
sharply, both that paternalism is a sin which (like all sin) tends to blind the
sinner to its existence, and also that paternity is a fact with enduring
implications.

It is, I think, not out of place to mention these things in this moment, for
it is only if we recognise them and face them in a spirit of mutual
forgiveness and forbearance that the integration of our two councils will be
fruitful, and that, speaking the truth in love, we shall grow up to Him who
is Head of the whole body, and in obedience to Him who is the one Father
of us all.
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My purpose in speaking of these three matters has been to remind you
that we have to think at this moment not only of the mission of the Church
in general, but of those particular activities that are called missions, and of
the issues with which those involved in these activities have sought to
wrestle together in the International Missionary Council. The form of these
activities must change with the changing human situation. I am convinced
that the step which we are proposing to take at this Assembly will in due
course lead to fruitful changes in the pattern of missionary action. Many
responsibilities which were carried in the past by the International
Missionary Council because it was the only world Christian body able to
carry them can now be fruitfully shared with or transferred to other
divisions of the World Council of Churches. Relations between churches
which were formerly linked through the activity of a mission board can
now be diversified through the opening of the many other channels of
communication now available. Through all of these changes I hope that the
effect will be to make the missionary task stand out more clearly. But this
will only come about if there:s — along with the administrative integration
which is now proposed — a deep-going spiritual integration of the concerns
which have been centrdl in our two councils. For those who have been
traditionally related t0 the IMC, this means a willingness to acknowledge
that the particularsforms and relationships characteristic of the missionary
activity of the_past two centuries must — like all things human — be held
constantly epen to the new insights that God may.have to give us in the
wider fellowship into which we now enter. For the churches which
constitute the World Council this means the acknowledgement that the
missionary task is no less central to the life ©f the Church that the pursuit of
renewal and unity. No movement is ‘entitled to the use of the word
‘ecumenical’ which is not committed to taking its share in bearing that
witness.

The Missionary Dimension

But God forbid that we should talk in such negatives! Our mission is not a
duty but a doxology. ‘O give thanks to the Lord for he is good... Let the
redeemed of the Lord say so, whom he has redeemed and gathered from the
lands, from the east and from the west, from the north and from the south’
(Ps. 107). How can those whom He has redeemed be silent? They exist
only as the first-fruit of His loving purpose for all mankind: how can they
pretend otherwise? How can we, who rejoice in this gathering together by
the one Lord, think that His plans end with us? How can we think that we
are more than mere witnesses of what He is doing? Where is there any light
in this dark world — or in our dark minds — except in Him? Where is there
any hope of salvation for mankind but in Him? What sort of sense does this
world make, if there be not at the heart of it the dying and rising of the Son
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of God? What are we in this World Council of Churches but a mere global
sectarianism unless we are missionary through and through?

Sixty-six years ago a group of graduates of Madras Christian College
sent a letter to the General Assembly of the Free Church of Scotland to
thank them for what the College had done. The Assembly’s reply thanked
them for the letter and spoke of the mutual sharing of gifts between East
and West that such sharing of gifts made possible. The Assembly then went
on: ‘But in that spirit we desire affectionately and above all things to
commend you, as our missionaries have done, the Lord Jesus Christ... We
have no better claim to Him than you have. We possess nothing so precious
— we value nothing so much — we have no source of good so full, fruitful
and enduring — we have nothing to compare with the Lord Jesus Christ. To
Him we must bear witness. And we should gladly consent that you should
cease to listen to us if you would be led to give your ear and your heart to
him.’

There is the missionary dimension of any movement, any labour, any
programme that bears the name of Christ! Over every phase of it there will
be written urgently and insistently ‘Don’t look at us; look at him’.®

¥ Lesslie Newbigin, ‘The Missionary Dimension of the Ecumenical Movement’, in
The Ecumenical Review, 14.2 (1962), 208-15; cit. Kinnamon and Cope, The
Ecumenical Movement, 343-47.



MEXICO CITY 1963 — WITNESS IN SI1X CONTINENTS

* No longer °‘sending’ and ‘receiving’ countries — now ‘from
everywhere to everywhere’

* No longer ‘missions’ — now °‘mission’, understood on a broad
canvas

* Need for western churches to develop missionary congregations in
their own context

* Tensions regarding the action of God through secular structures
and/or the church

The first meeting of the former IMC in its new guise as the World Council
of Churches Division for World Mission and Evangelism took place in
1963. The integration of church and mission inspired a vision of the church
active in mission in every part of the world. The conference was marked by
a new perception that the time had now passed in which one could think of
the ‘home base’ and the ‘mission field’ in distinct geographical terms.
Indeed, the conference’s focus on the challenges posed by secularism
revealed how far the West itself had become a mission field. The question
of how western churches shaped by the Christendom model could recover
the missionary nature of the church became the focus of a major WCC
study on the missionary structure of the congregation.! No longer would
mission be understood in terms of ‘sending’ and ‘receiving’ countries.
Instead, it was suggested that the missionary frontier runs around the world
as the line that separates belief from unbelief, the unseen frontier which
cuts across all other frontiers and presents the universal church with its
primary missionary challenge.

Henceforth it would be a matter of mission ‘from everywhere to
everywhere’. This had far-reaching implications, as Lalsangkima Pachuau
observes: ‘By eliminating the old religio-geographical boundaries as the
norm to define frontiers, the conference also implicitly affirmed cultural
plurality and diversity. Since “mission in and to six continents” involves
mutuality between Christians of all continents, unity in mission — the
enduring theme of ecumenical missiology — came to be understood in a
new light, namely, unity in diversity.”> A small but significant indication of
the changing understanding of mission in this period would come in 1969

' The Church for Others and The Church for the World: A Quest for Structures for
Missionary Congregations (Geneva: WCC, 1967).

? Lalsangkima Pachuau, ‘Ecumenical Missiology: Three Decades of Historical and
Theological Development (1951-1982)°, in Lalsangkima Pachuau, Ecumenical
Missiology: Contemporary Trends, Issues and Themes (Bangalore: United
Theological College, 2002), 29-50.
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with the removal of the ‘s’ from the title of the International Review of
Missions, so that from that year it appeared as the International Review of
Mission.> This, as Larsson and Castro explain, ‘reflected the change in
attitude from “missions”, meaning organised missionary work from
Western Christendom to what were regarded as non-Christian countries, to
“mission” as the task of the one, holy, catholic and apostolic church
through its members wherever they are located.™

Tensions which had been building in ecumenical missiology were
clearly apparent at Mexico City. The conference’s most innovative work
was done around the question of how to understand the missionary task in
the context of what God is doing in the secular events of our time. It struck
a note of dialogue: ‘The pattern of Christian mission in the secular world
must therefore be one of constant encounter with the real needs of our age.
Its form must be that of dialogue, using contemporary language and modes
of thought, learning from the scientific and sociological categories, and
meeting people in their own situations.”” However, while some were
adventurous in advocating a view of the mission of God that perceived the
action of God primarily through secular structures and agencies, others
defended the view that the church is the primary sphere where the mission
of God finds expression. A parallel tension was evident around the question
of how to understand other religions. While some saw the presence and
work of God in other religions, others maintained that other religions were
demonic and stressed the continuing need for evangelism. The conference
sought to take a middle line, emphasising that the gospel of Christ is for all.

The Message

We have been concerned with ‘God’s'Mission and Our Task’ and with the
witness of the whole Church of Jesus Christ to the whole Gospel of Christ
to all men, whatever their race or nation, faith or lack of faith. We are
constrained by a fresh awareness of the love of God for all men to send this
message.

1. Our world is changing faster than it has ever done before. New
patterns of life are taking form for the whole of mankind. In this
revolutionary change, science and technology play a decisive part. This
means two things: it makes possible for masses of people greater freedom,

3 See William H. Crane, ‘Dropping the S’, in International Review of Mission, 58
(1969), 141-44.

4 Birgitta Larsson and Emilio Castro, ‘From Missions to Mission’, in John Briggs,
Mercy Amba Oduyoye and George Tsetsis, A History of the Ecumenical Movement,
Volume 3, 1968-2000 (Geneva: WCC, 2004), 125.

> Ronald K. Orchard (ed), Witness in Six Continents: Records of the Meeting of the
Commission on World Mission and Evangelism of the World Council of Churches
held in Mexico City, December 8th to 19th, 1963 (London: Edinburgh House Press,
1964), 121.
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greater security, more leisure and a more truly human life; but it poses a
great question — is technology to be the servant of man or his master? It is a
question of life and death for the world.

2. We who know the God of the Bible know that the growing dominion
of man over nature is the gift of God, but also that it is a trust to be
exercised in responsibility to him. God’s Lordship is the sole security of
man’s freedom.

3. Knowing this:

a.

We affirm that this world is God’s world. The very turbulence of
contemporary life is a product of man’s response, either in
obedience or disobedience to the living God. Men may not know
this. They may ignore it. But the fact remains that God is Lord not
only of creation but also of history. What is happening in the world
of our time is under the hand of God, even when men do not
acknowledge Him. We are ealled to a sustained effort to understand
the secular world and to ‘discern the will of God in it. This means
seeking to know what:is in accordance with His purpose and what is
under His judgement. Thus we rejoice in all the possibilities for
fuller life now open to men, but we affirm that man is only free in
God’s service; and if he refuses that service he will become the
slave of other powers and will end in destroying himself.

We affirm that the God whose world this is.has revealed Himself
in Jesus Christ. He who is head of the Church is Lord of all. His is
the name above every name. His love i§- for all mankind. He has
died and risen again for all. Therefore we can go to men of other
faiths or to men of one in humilitycand confidence, for the Gospel
we preach is the account of what‘God has done and still does for all
men. All men have the right to*know this, and those who do know it
are committed to making”it known. No one, and least of all
Christians, can hold that«t does not matter what men believe as long
as they believe something. The ultimate issue in human life is
precisely who God is, and this we know in Jesus Christ. Christian
witness does not rest on any kind of superiority in Christians; it rests
wholly on the commission from the Christ, who came for all men, to
make Him known to all. Mission is the test of faith.

We affirm that all Christians“are called to go forward in this task
together. We believe that the time has now come when we must
move onwards to common planning and joint action. The fact that
Christ is not divided must be made unmistakably plain in the very
structure of missionary work. Our present forms of missionary
organisation do not openly manifest that fact; they often conceal it.
The far-reaching consequences for all churches must be faced.

We thus affirm that this missionary task is one and demands unity.
It is one because the Gospel is one. It is one because in all countries
the Churches face the same essential task. It is one because every
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Christian congregation in all the world is called to show the love of
God in Christ, in witness and service to the world at its doors. It
demands unity because it is obedience to one Lord, and because we
cannot effectively witness to the secularised or to the non-Christian
world if we are isolated from one another. We need the gifts God
has given to each Church for the witness of the whole Church.

e. We affirm that inevitably means crossing frontiers. This is true of
the Christian missionary, who leaves one culture and one nation to
go to people of other cultures to proclaim the Gospel of Christ.
Moreover, there is an increasing number of men and women who go
to other countries than their own, as Christians, in commerce and
industry, or in the professions or government service. This is a two-
way traffic, and all such people need the prayerful support of the
congregations from which they go out. But there are other frontiers
we need to cross: the Christian congregation must recognise that
God sends it into the secular world. Christians must take their part
in it — in office, factory, school and farm, and in the struggle for
peace and a just order in social and racial relationships. In this task
they must seek #¢he power of the Holy Spirit to bear witness, by
word and by life, to the reality of the living God, in whatever ways
are open tosthem.

We therefore affirm that this missionary movement now involves
Christians ig~all six continents and in all lands. It”must be the common
witness of the whole Church, bringing the whole Gospel to the whole
world. We do not yet see the changes this demands; but we go forward in
faith. God’s purpose still stands: to sum up-<all things in Christ. In this hope
we dedicate ourselves anew to His mission in the spirit of unity and in
humble dependence upon our living Isord.®

8 Orchard, Witness in Six Continents, 173-75.



BANGKOK 1972-73 — SALVATION TODAY

* Re-setting relationships of ‘older’ and ‘younger’ churches —
moratorium proposal
* New appreciation of distinct cultural identities and contextual

theologies

* Balancing socio-political concerns with evangelism and personal
conversion

* Evangelicals disturbed by socio-economic emphasis at the expense
of evangelism

* Formation by Evangelicals in 1974 of Lausanne Committee for
World Evangelization

The concerns of the Bangkok CWME conference found expression
particularly in the moratorium debate. The ‘younger churches’ were not so
young any more and were determined to assume responsibility for mission
in their respective spheres. This would involve the western ‘sending’
churches in redefining their role. As Wolfgang Giinther observes: ‘The
representatives of the rich Western churches found themselves in the dock
as never before.’! A provocative proposal was that they should accept for a
time a moratorium on missionary appointments so as to provide an
opportunity for the indigenous churches to truly assume authority in their
own context. This would set the scene for a new era of working in
partnership. Soon, for example, the Paris Evangelical Missionary Society
would evolve into the Evangelical Community for Apostolic Action
(CEVAA) and the London Missionary Society into the Council for World
Mission (CWM).

This attempt to re-set the operative relationships in mission was
undergirded by a fresh emphasis on contextual theology and a recognition
of cultural identities. The conference sought to balance socio-political
concerns with a commitment to evangelism and personal conversion. In the
judgement of Birgitta Larsson and Emilio Castro, ‘To a remarkable extent
the Bangkok conference released its participants from the old polarisation
between personal and social salvation. A great number of third world
participants contributed to this by objecting to being involved in a
theological division that had never been their reality... The gospel
manifests itself, the Bangkok conference argued, both in the justification of
the sinner and in socio-political justice, and thus demands both evangelism

! Giinther, ‘World Mission Conferences’, 531.
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and active struggle on behalf of the oppressed. Alone, neither does justice
to the reign of God which Jesus announced and inaugurated.”

To many Evangelicals, however, the conference appeared to be heavily
biased towards the social and political realm and to lack a sufficiently clear
theology of salvation. They had been alarmed by the prominence of social
and political concerns at the WCC Assembly at Uppsala in 1968. This was
an Assembly which met in the aftermath of student riots in Paris, the
communist invasion of Prague, the Vietnam War, the Cultural Revolution
in China and the confrontation of fascism and communism in Latin
America. It viewed such developments through the lens of a report on a
study of the missionary structure of the congregation which decisively
departed from a church-centric view of mission in favour of an
understanding of mission built around the action of God in society at large.
It followed through on Hoekendjik’s argument that ‘God-church-world’
must be replaced by ‘God-world-church’.

The calling of the church, on this view, is to participate in God’s
missionary action which is valid for the whole world and embraces both
church and society. In an arresting phrase, it was said that the world must
be allowed to provide the agenda for the churches.® This means, as Dietrich
Werner explains, ‘The church does not have a mission, it is itself mission.
The structure and aim of its missions are legitimate only in so far as they
serve God’s mission.’* This opened the way to a major focus on the social
and political witness of the church which appeared to many Evangelicals to
be at the expense of the spiritual dimension.

These concerns informed their approach to the Bangkok conference.
Donald McGavran spoke for many when he expressed concern that
““Evangelism” ceases to be proclaiming Jesus Christ by word and deed and
persuading men to become His disciples and responsible members of His
Church and becomes changing the structures of society in the direction of
justice, righteousness and peace... Evangelicals should work and pray that
this deliberate debasing of Christian currency cease and that the
reformation of social order (rightly emphasised) should not be substituted
for salvation’.” Bangkok marked a fork in the road between ‘Ecumenicals’
and ‘Evangelicals’ — something that was clearly expressed when
Evangelicals held the Lausanne Congress the following year and
established the Lausanne Committee for World Evangelization as

% Larsson and Castro, ‘From Missions to Mission’, 126.

3 See further, Bosch, T ransforming Mission, 383.

* Dietrich Werner, ‘Missionary Structure of the Congregation’, in Nicholas Lossky
et al (ed), Dictionary of the Ecumenical Movement (Geneva: WCC and Grand
Rapids, MI: Eerdmans, 1991), 699-701.

* Donald A. McGavran, ‘Salvation Today’, in Ralph Winter (ed), The Evangelical
Response to Bangkok (Pasadena, CA: William Carey Library, 1973), 31; see also
Peter Beyerhaus, Bangkok 73: The Beginning or End of World Mission? (Grand
Rapids, MI: Zondervan, 1974).
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something of an Evangelical parallel to the WCC’s CWME. Nonetheless,
despite disagreement and distrust, the two sides in this debate continued
their dialogue. It found expression through participation in each other’s
conferences and in a lively debate in the International Review of Mission.®
Leaders such as Lesslie Newbigin, John Stott, David Bosch, Emilio Castro
and Mortimer Arias sought to bridge the gulf.’

Report of Section I: Culture and Identity

On Conversion and Cultural Change

1. It is very difficult to describe the existential experience of conversion —
whether personal or corporate, as an event or a process — in terms which do
justice to rational thinking as well as other levels of consciousness. In order
to express this experience, one_ has to seek other ways of communication
than just report language.

Conversion as a phenomenon is not restricted to the Christian
community; it finds its place in other religions as well as in certain political
and ideological communities; its forms may vary. The content of the
experience differsc‘according to the person or to the ideological system
within which thé person or the group is converted.

Conversion is a comprehensive concept: it changes the person’s or the
group’s thinking, perspectives on reality and action. It relates a person to
people who have similar experiences or who' are committed to the same
person or ideology.

The Christian conversion relates to God and especially to His son Jesus
Christ. It introduces people into the Christian community, the structure of
which may differ greatly from ene culture to another, and which will
always include a great variety of‘persons.

Christian conversion gathers people into the worshipping community,
the teaching community and the community of service to all men. Even if
Christians are not called out of their culture and separated from the society
in which they were born, they still will form cells of worship, or reflection
and of service within their original cultures.

Personal conversion always~leads to social action, but here again the
forms will greatly differ. We heard action reports which gave us some idea
how diverse the consequences may be. In the one case, people who had
never known an identity of their own formed a very closely-knit group,
within which intensive social care for each other developed. When such a
group grows, it almost inevitably enters into the full civic life at the local
level; if it grows further, it will acquire political power which may align it

6 See, e.g. John Stott, ‘“The Significance of Lausanne’, in International Review of
Mission, 64. 255 (1975), 288-94.
7 See Laing, From Crisis to Creation, 132.
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to either conservative or progressive political platforms. Where conversion
takes place among the destitute and powerless, the sustaining community
will tend to begin to empower the poor and oppressed.

But it is also possible that conversion means a calling out of people,
away from what is regarded as an oppressive power structure or even away
from a type of social action which is regarded as dehumanising or
superficial.

It is important that the community of those converted to Christ is so
sustained by the study of Scripture and the work of service that renewal of
the conversion experience is possible.

Our group was unanimous in thinking that conversion is always related
to the place and the circumstances where it occurs; therefore we
recommend that detailed study be made of the form and consequences of
conversion in different situations.

The relation between conversion and social change may be clear, but the
relation between social change and conversion is much less easily
described. It may be that :secular conversion experiences remind the
Christian community of .elements in their own life which need to be
renewed; it may also be‘that conversion phenomena within a new cultural
situation will force Christians back on their unique identity and make them
oppose the cultural development; their conversion in such situations is
away from therprevailing cultural situation. To generalise about these
various possibilities would hardly be helpful.

2. Everywhere people are seeking for new experiences of community,
whatever the name: cultural revolution, sub-culture or counter-culture. The
relation of the Christian community to such a search cannot be described
without serious consideration of each of‘these scenes. We have learned in
our group that the line between culture, sub-culture and even counter-
culture is not as sharp as these groups themselves often proclaim. People
move from one to the other<"without observing strict sociological or
theological rules.

It is difficult to describe ‘the community in Christ and in the Holy Spirit’
in this context. We played with the concept of the Christian community
itself as a counter-culture; but we abandoned this idea because it cut us off
too definitely from the communities of men of which we are also a part.
Only in extreme cases may we'be"called to shake the dust of the city from
our shoes; usually we shall have to live in a somewhat dialectical
relationship, participating with a certain hesitation, identifying ourselves
while keeping our critical distance. This dialectic should not hinder us from
being fully engaged with others in the search for justice and freedom. Our
identity is in Christ and with Him we identify ourselves; by Him also we
may be withdrawn. The criteria for so tender a relationship are taught us
only when we let the Scriptures continuously surprise us and keep our
communion with the Lord and His people.
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3. The manifestations of God are always surprising. Basically there is no
realm of life and no situation where He cannot reveal Himself. We believe
that He is present in His whole creation. But we do not want to make this
belief an operative principle for pointing out exactly where He is at work,
lest we say: here is the Messiah, or there is the Messiah, when He is not
there.

Although we expect His presence with men and although we know that
the Spirit translates the groaning of all mankind into prayers acceptable to
God, we believe that this insight is more a reason to worship His freedom
than an invitation to build our theological theories. Our preoccupation is
with the revealed Christ and with the proclamation of Him as He has been
made known to us. Scripture tells us that Christ identifies Himself with the
poor and that the Spirit translates the groaning of men; this may indicate the
direction in which we are invited to move but it does not give us power to
pinpoint the details of His presence, The observation that Christ-like action
and insights which we know fromthe Gospels are also present among other
groups does not give us the right to claim such groups for Christ; it should
lead us deeper into the process of our own conversion and bring us to
worship Our Lord evenimore humbly. He asked us to follow Him, not to
spy on Him.

Report of Section I1

1. The Mission of-God

In the power of the Spirit, Christ is sent from God, the Father, into this
divided world ‘to preach the Gospel t6 the poor, to heal the brokenhearted,
to preach deliverance to the captives and recovery of sight to the blind, to
set at liberty the oppressed, and to proclaim the year of God’s favour’
(Luke 4:18). Through Christ, men and women are liberated and empowered
with all their energies and possibilities to participate in His Messianic
work. Through His death on the Cross and His resurrection from the dead,
hope of salvation becomes realistic and reality hopeful. He liberates from
the prison of guilt. He takes the inevitability out of history. In Him the
Kingdom of God and of free people“is at hand. Faith in Christ releases in
man creative freedom for the salvation of the world. He who separates
himself from the mission of God separates himself from salvation.

The salvation which Christ brought, and in which we participate, offers a
comprehensive wholeness in this divided life. We understand salvation as
newness of life — the unfolding of true humanity in the fullness of God
(Col. 2:9). It is salvation of the soul and the body, of the individual and
society, mankind and ‘the groaning creation’ (Rom. 8:19). As evil works
both in personal life and in exploitative social structures which humiliate
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humankind, so God’s justice manifests itself both in the justification of the
sinner and in social and political justice.

As guilt is both individual and corporate, so God’s liberating power
changes both persons and structures. We have to overcome the dichotomies
in our thinking between soul and body, person and society, human kind and
creation. Therefore we see the struggles for economic justice, political
freedom and cultural renewal as elements the total liberation of the world
through the mission of God. This liberation if finally fulfilled when ‘death
is swallowed up in victory’ (1 Cor. 15:55). This comprehensive notion of
salvation demands of the whole of the people of God a matching
comprehensive approach to their participation in salvation.

2. Salvation and Liberation of Churches and Christians

Many Christians who for Christ’s sake are involved in economic and
political struggles against injustice and oppression ask themselves and the
churches what it means today-to be a Christian and a true church. Without
the salvation of the churches from their captivity in the interests of the
dominating classes, races and nations, there can be no saving church.
Without liberation .of the churches and Christians from their complicity
with structural injéistice and violence, there can be no liberating church for
mankind. Every church, all Christians, face the question of whether they
serve Christand His saving work alone, or at the same time also the powers
of inhumanity. ‘No man can serve two masters,God and Mammon’ (Matt.
6:24). We must confess our misuse of .the name of Christ by the
accommodation of the churches to oppressive powers, by our self-
interested apathy, lovelessness and.fear. We are seeking the true
community of Christ which works and suffers for His Kingdom. We seek
the charismatic church which activates energies for salvation (1 Cor. 12).
We seek the church which initiates actions for liberation and supports the
work of other liberating groups without calculating self-interest. We seek a
church which is the catalyst of God’s saving work in the world, a church
which is not merely the refuge of the saved but a community serving the
world in the love of Christ.

3. Salvation in Four Dimensions

Within the comprehensive notion of salvation, we see the saving work in
four social dimensions:

a. Salvation works in the struggle for economic justice against the
exploitation of people by people.

b. Salvation works in the struggle for human dignity against political
oppression of human beings by their fellow men.

c. Salvation works in the struggle for solidarity against the alienation

of person from person.
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d. Salvation works in the struggle of hope against despair in personal
life.

In the process of salvation, we must relate these four dimensions to each
other. There is no economic injustice without political freedom, no political
freedom without economic justice. There is no social justice without
solidarity, no solidarity without social justice. There is no justice, no human
dignity, no solidarity without hope, no hope without justice, dignity and
solidarity. But there are historical priorities according to which salvation is
anticipated in one dimension first, be it the personal, the political or the
economic dimension. These points of entry differ from situation to situation
in which we work and suffer. We should know that such anticipations are
not the whole of salvation, and must keep in mind the other dimensions
while we work. Forgetting this denies the wholeness of salvation. Nobody
can do in any particular situation everything at the same time. There are
various gifts and tasks, but there is,one spirit and one goal. In this sense, it
can be said, for example, that“salvation is the peace of the people in
Vietnam, independence in Angola, justice and reconciliation in Northern
Ireland, and release from-the captivity of power in the North Atlantic
community, or personal‘conversion in the release of a submerged society
into hope, or of giew lifestyles amidst corporate self-interest and
lovelessness.

4. Means and Criteria of Saving Work

Speaking of salvation realistically, we cannet,avoid the question of proper
means. The means are different in the four ‘dimensions referred to. We will
produce no economic justice without participation in, and use of, economic
power. We will win no political.cfreedom without participation, and
discriminating use of, political <power. We cannot overcome cultural
alienation without the use of “cultural influence. In this framework we
discussed the physical use of liberating violence against oppressive
violence. The Christian tradition is ambiguous on this question because it
provides no justification of violence and no rejection of political power.
Jesus’ commandment to love one’s enemy presupposes enmity. One should
not become the enemy of one’s enemy, but should liberate him from his
enmity (Matt. 5:43-48). This commandment warns against the brutality of
violence and reckless disregard of life. But in the cases of institutionalized
violence, structural injustice and legalized immorality, love also involves
the right of resistance and the duty ‘to repress tyranny’ (Scottish
Confession) with responsible choice among the possibilities we have. One
then may become guilty for love’s sake, but can trust in the forgiveness of
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guilt. Realistic work for salvation proceeds through confrontation, but
depends, everywhere and always, on reconciliation with God.®

8 Bangkok Assembly 1973: Minutes and Report of the Assembly of the Commission
on World Mission and Evangelism (Geneva: WCC, 1973), 75-78, 88-90; cit.
Kinnamon and Cope, The Ecumenical Movement, 354-58.



MELBOURNE 1980 — GOOD NEWS FOR THE POOR

* Affirmation of the poor — the church’s relation to the poor crucial
for mission

* New models of mutuality and ecumenical sharing of resources

* Evangelicals critical of social concern weakening evangelism and
church growth

* Renewed confidence in the church as the instrument of the mission
of God

Emilio Castro opened the Commission for World Mission and Evangelism
Conference at Melbourne in 1980 with the words: ‘The era of world
missions is over; the era of world mission is beginning.’! It was a
captivating vision, yet there was frustration that older patterns of power and
control persisted and progress with the ecumenical sharing of resources was
slow. The 1970s had seen the London Missionary Society transformed into
the Council for World Mission and the Paris Missionary Society
transformed into Cevaa — Communauté d’Eglises en Mission — both
seeking to move from a model of mission, ‘from the West to the rest’, to
one of mutuality and mission ‘from everywhere to everywhere’. Despite
such inspiring initiatives, however, the mainstream of church life in many
contexts appeared little concerned by the need to share resources in the
interests of the one mission of God. In this context, Melbourne sought to
highlight the issue of poverty and the question of what it would mean for
the churches to represent good news for the poor. This was the era of
Liberation Theology and the conference proved receptive to its emphases.
Emilio Castro suggested that its affirmation of the poor was the
‘missiological principle par excellence’ and the church’s relationship with
the poor ‘the missionary yardstick’.”

Whatever the merits of this attempt to retrieve biblical teaching on
poverty and to think through the contemporary implications of God’s bias
to the poor, it created a negative reaction among Evangelicals who were
now organized under the Lausanne Committee for World Evangelization,
formed in 1974. Melbourne was criticized for having a deep passion for the
poor but not for the lost, and for having more concern for the renewal of the
church than with the evangelistic mobilization of congregations for
mission.” Despite the attempts of the conference to balance the

! Larsson and Castro, ‘From Missions to Mission’, 127.

2 Emilio Castro, Freedom in Mission: The Perspective of the Kingdom of God
(Geneva: WCC, 1985), 151; cit. Bosch, Transforming Mission, 435.

3 Larsson and Castro, ‘From Missions to Mission’, 138-39.
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proclamation of the gospel with social commitment and action, many
Evangelicals were unconvinced and continued to feel that Christian witness
was being diluted in the ecumenical movement by excessive preoccupation
with social and political concerns. Melbourne, however, did see a renewed
confidence in the church as the instrument of the mission of God after two
decades when the action of God in the world had been at the centre of
attention in ecumenical thinking about mission.

The Record of God’s Preference

The Kingdom of God which was inaugurated in Jesus Christ brings justice,
love, peace, and joy and freedom from the grasp of principalities and
powers, those demonic forces which place human lives and institutions in
bondage and infiltrate their very textures. God’s judgement overturns the
values and structures of this worldzIn the perspective of the kingdom, God
has a preference for the poor.

Jesus announced at the beginning of His ministry, drawing upon the
Word given to the prophet Isaiah, ‘The Spirit of the Lord is upon me,
because he has anointed me to preach good news to the poor...” (Luke
4:18). This announcement was not new; God had shown His preference for
the poor throughofit the history of Israel. When Israel was a slave in Egypt,
God sent Mose§ to lead the people out to the land which He had promised,
where they<established a society according to (&od’s revelation given
through Moses, a society in which all were to share equally. After they had
come into the land, God required them to remember that they had once
been slaves. Therefore, they should care for the widow, the fatherless, the
sojourner within their gates, their debtors, their children, their servants and
even their animals (Deut. 5:13-15; 15:1-18). Time and again the prophets
had to remind Israel of the need ta:'stand for the poor and oppressed and to
work for God’s justice.

God identified with the poor and oppressed by sending His Son to live
and serve as a Galilean speaking directly to the common people; promising
to bless those who met the needs of the hungry, the thirsty, the stranger, the
naked, the sick and the prisoner; and finally meeting death on a cross as a
political offender. The good news handed on to the Church is that God’s
grace was in Jesus Christ, who ‘though he was rich, yet for your sake he
became poor, so that by his poverty you might become rich’ (2 Cor. 8:9).

Poverty in the Scriptures is affliction, deprivation and oppression. But it
can also include abundant joy and overflow in liberality (2 Cor. 8:1-2). The
Gospel which has been given to the Christian Church must express this
continuing concern of God for the poor to whom Jesus has granted the
blessing of the kingdom. Jesus’ option for the poor shows how the
Kingdom of God is to be received. The poor are ‘blessed’ because of their
longing for justice and their hope for liberation and a life of human dignity.
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The Good News to the rich affirms what Jesus proclaims as the Gospel
for the poor, that is, a calling to trust in God and His abundant mercy. This
is a call:

* to renounce the security of wealth and material possessions which

is, in fact, idolatry;

* to give up the exploiting power which is the demonic feature of

wealth; and

* to turn away from indifference and enmity toward the poor and

toward solidarity with the oppressed.

The coming of the kingdom as hope for the poor is thus a time of
judgement for the rich. In the light of this judgement and this hope, all
human beings are shown to have been made less than human. The very
identification of people as either rich or poor is now seen to be a symptom
of this dehumanization. The poor who are sinned against are rendered less
human by being deprived. The rich are rendered less human by the sinful
act of depriving others.

The judgement of God thits comes as a verdict in favour of the poor.
This verdict enables the poor to struggle to overthrow the powers that bind
them, which then releases the rich from the necessity to dominate. Once
this has happened, it*is possible for both the humbled rich and the poor to
become human, cdpable of response to the challenge of the kingdom.

To the poor‘this challenge means the profound assurance that God is
with them and for them. To the rich it means a profound repentance and
renunciation. To all who yearn for justice and forgiveness Jesus Christ
offers discipleship and the demand for service. But He offers this in the
assurance of victory and in sharing the power of His risen life. As the
kingdom in its fullness is solely thexgift of God Himself, any human
achievement in history can only befapproximate and relative to the final
goal — that promised new heaven and new earth in which justice abides. Yet
that kingdom is the inspiration and constant challenge in all our struggles.

We wish to recommend the following to the churches:

Become Churches in Solidarity with the Struggles of the Poor

The poor are already in mission to change their own situation. What is
required from the churches is a missionary movement that supports what
they have already begun, and that focuses on building evangelizing and
witnessing communities of the poor that will discover and live out
expressions of faith among the masses of the poor and oppressed.

The churches will have to surrender their attitudes of benevolence and
charity which have marked their relations to the poor; in many cases this
will mean a radical change in the institutional life of the missionary
movement. The churches must be ready to listen to the poor, to hear the
Gospel from the poor, to learn about the ways in which they have helped to
make them poor.
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Ways of expressing this solidarity are several, but each must be fitted to
the situation of the poor and respect their leadership in the work of
evangelization and mission. There is the call to act in support of the
struggles of the poor against oppression. This means support across
national boundaries and between continents, without neglecting the
struggles within their own societies. There is the call to participate in the
struggle themselves. To free others of poverty and oppression is also to
release the bonds that entangle the churches in the web of international
exploitation. There is the call to become churches of the poor. Although not
all will accept the call to strip themselves of riches, the voluntary joining of
church members in the community of the poor of the earth could be the
most telling witness to the Good News.

Join the Struggle against the
Powers of Explojtation and Impoverishment

Poverty, injustice and oppression do not voluntarily release their grip on the
lives of the poor. Therefore, the struggle against the powers that create and
maintain the present situation must be actively entered. These powers
include transnational corporations, governments and the churches
themselves and thieir missionary organisations where they have joined in
exploitation and impoverishment. In increasing numbers, those who will
claim the rewards that Jesus promised to those whosare persecuted are those
who join the struggle against these powers at thesside of the poor.

Establish a New Relationship with-the Poor inside the Churches

Many of the poor belong to the churches, but only the voices of a few are
heard or their influence felt. The.New Testament churches were taught not
to be respecters of persons but many churches today have built the
structures of status, class, sexual and racial division into their fellowship
and organization. The churches should be open to the presence and voice of
the poor in their own life. The structures of mission and church life still
must be changed to patterns of partnership and servanthood. This will
require a more unified mission outreach that does not perpetuate the
wastefulness and confusion of denominational divisions. The lifestyles of
both clergy and lay leaders need to be changed to come closer to the poor.
The churches, which now exploit women and youth, will need to create
opportunities for them to participate in leadership and decision-making.

Pray and Work for the Kingdom of God

When the churches emphasize their own life, their eyes are diverted from
the Kingdom of God, the heart of the Lord’s message and the hope of the
poor. To pray for the kingdom is to concentrate the church’s attention on



98 Ecumenical Missiology

what God is trying to give to His whole creation. To pray for the kingdom
will enable the churches to work more earnestly for its development, to
look more eagerly for its signs in human history and to await more

patiently its final consummation.*

* ‘Melbourne Conference Section Reports — Good News for the Poor’, International
Review of Mission (October 1980-June 1981), 69. 276-77, 388-90, 395-96; see also
Your Kingdom Come: Mission Perspectives — Report on the World Conference on
Mission and Evangelism, Melbourne, Australia, 12th-25th May 1980 (Geneva:

WCC, 1980).



1982 MISSION AND EVANGELISM:
AN ECUMENICAL AFFIRMATION

* A convergence document — both social witness and personal
conversion

* Trinitarian understanding of mission

* The Kingdom of God a key motif in interpreting mission

*  Witness integral to the experience of faith itself

*  Church unity urgently needed — for the sake of the credibility of
Christian witness

This document emerged from an attempt to build bridges between the
Ecumenical Movement and the Evangelicals during the 1970s. It was a
conciliatory document designed to encompass the characteristic concerns of
each side in what had been a highly divisive debate. How could the justice
issues which had been so prominent in the WCC during the 1960s and
1970s be related to the traditional missionary outreach of the churches and
the evangelistic task of calling people to personal faith in Jesus Christ?
During the preparations for the Melbourne 1980 Conference, CWME, as its
Director Emilio Castro explained, ‘engaged in a long and fruitful
conversation with churches of all confessions and regions, assessing the
priorities for our missionary obedience today.”' The result was a re-
balancing of the understanding of mission to complement prophetic social
witness with insistence on the importance of decision and personal
conversion, leading to a life of service. After the Melbourne Conference
Castro wrote a first draft which was widely circulated and discussed before
the draft document was ready for a first reading by the WCC Central
Committee in July 1981.%2 Finally, the Affirmation was approved by the
Central Committee in July 1982, the only official statement on mission and
evangelism to be adopted by the WCC until Together towards Life in 2012.

With a Trinitarian basis and Christological concentration it sought to
break down false dichotomies between the spiritual gospel and the material
gospel. A clear commitment to the proclamation of the gospel was
complemented by prophetic engagement with questions of social justice.
Concern with social and political issues is balanced with an unequivocal
affirmation of the centrality of the church in God’s divine economy. ‘To
appreciate the value and motive of this affirmation,” suggests Lalsangkima

! Emilio Castro, ‘Foreword’, in Mission and Evangelism: An Ecumenical
Affirmation (Geneva: WCC, 1983), v.

% Jean S. Stromberg, ‘Ecumenical Affirmation on Mission and Evangelism — A
Review’, International Review of Mission, 90.358 (2001), 243-52, at 244.
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Pachuau, ‘one needs to recognize the pains of the transition, the longing for
a deeper theology of mission that would provide ground for doing mission
in the new age, and the efforts and difficulties involved in developing a
common perception and comprehensive view of mission.’® Yet not all are
convinced that it succeeded in its objectives. Pachuau finds it to be: ... a
hodgepodge of differing ideas and emphases... While each section appears
to be clear in itself, the reading of the entire document leaves the reader
unclear of its message.” It has also been criticised for having quite minimal
statements on controversial matters, such as relationships with people of
other faiths, in order to secure the widest possible agreement. Nonetheless,
by incorporating the characteristic emphases of both sides, it did play a
significant role in bridging the gulf which had opened up between
Ecumenicals and Evangelicals during the 1970s. It has been described by
Jacques Matthey as ‘a genuine convergence document’.’

Jean Stromberg has noted four key emphases of the Affirmation: 1) It is
thoroughly Trinitarian in its understanding of mission, something she
attributes to the influence of Orthodox Churches but also to liberation and
contextual theologies. 2) Jesus’ announcement of the kingdom, or reign, of
God is central to the text — fertile ground for consideration of how a passion
for justice and personal conversion might be integrated. 3) Witness is
understood as integral to the experience of faith itself — a mature expression
of the aspiration underlying the integration of the WCC and IMC twenty
years earlier, that church and mission are two aspects of the one reality. 4)
The urgency of the call to conversion is linked with the urgent need for
church unity. Precisely for the sake of credibility in an unbelieving world, it
is urgently required that the church attain the unity for which Christ
prayed.®

Mission and Evangelism: An Ecumenical Affirmation

Preface

The biblical promise of a new earth and a new heaven where love,
peace and justice will prevail (Ps. 85:7-13; Isa. 32:17-18, 65:17-25 and
Rev. 21:1-2) invites our actions'as’ 'Christians in history. The contrast of
that vision with the reality of today reveals the monstrosity of human
sin, the evil unleashed by the rejection of God’s liberating will for
humankind. Sin, alienating persons from God, neighbour and nature, is
found both in individual and corporate forms, both in slavery of the

3 Pachuau, ‘Ecumenical Missiology’, 44.

* Pachuau, ‘Ecumenical Missiology’, 45.

> Jacques Matthey, ‘Milestones in Ecumenical Missionary Thinking from the 1970s
to the 1990s’, in International Review of Mission, 88.350 (1999), 291-303, at 296.

6 Stromberg, ‘Ecumenical Affirmation’, 245-46.
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human will and in social, political and economic structures of
domination and dependence.

The Church is sent into the world to call people and nations to
repentance, to announce forgiveness of sin and a new beginning in
relations with God and with neighbours through Jesus Christ. This
evangelistic calling has a new urgency today.

In a world where the number of people who have no opportunity to
know the story of Jesus is growing steadily, how necessary it is to
multiply the witnessing vocation of the church!

In a world where the majority of those who do not know Jesus are the
poor of the earth, those to whom He promised the Kingdom of God,
how essential it is to share with them the Good News of that kingdom!

In a world where people are struggling for justice, freedom and
liberation, often without the realization of their hopes, how important it
is to announce that God’s kingdom, is promised to them!

In a world where the marginalized and the drop-outs of affluent
society search desperately for comfort and identity in drugs or esoteric
cults, how imperative it is t0 announce that He has come so that all may
have life and may havesit in all its fullness (John 10:10)!

In a world where'so many find little meaning, except in the relative
security of their affluence, how necessary it is to hear once again Jesus’
invitation to discipleship, service and risk!

In a world where so many Christians _are nominal in their
commitment to Jesus Christ, how necessary it is-to call them again to the
fervour of their first love!

In a world where wars and rumours of wars jeopardize the present and
future of humankind, where an enormous part of natural resources and
people are consumed in the armsstace, how crucial it is to call the
peacemakers blessed, convinced that God in Christ has broken all barriers
and has reconciled the world tochimself (Eph. 2:14; 2 Cor. 5:19)!

This ecumenical affirmation is a challenge which the churches extend
to each other to announce that God reigns, and that there is hope for a
future when God will ‘unite all things in him, things in heaven and
things on earth’ (Eph. 1:10). Jesus is ‘the first and last, and the Living
One’ (Rev. 1:17-18), who ‘is coming soon’ (Rev. 22:12), who ‘makes all
things new’ (Rev. 21:5).

The Call to Mission

1. The present ecumenical movement came into being out of the
conviction of the churches that the division of Christians is a scandal
and an impediment to the witness of the Church. There is a growing
awareness among the churches today of the inextricable relationship
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between Christian unity and missionary calling, between ecumenism and
evangelization. ‘Evangelization is the test of our ecumenical vocation.”’

As ‘a fellowship of churches which confess the Lord Jesus Christ as
God and Saviour, according to the Scriptures, and therefore seek to fulfil
together their common calling to the glory of the one God, Father, Son
and Holy Spirit’,® the rallying point of the World Council of Churches
is the common confession of Jesus Christ. The saving ministry of the Son
is understood within the action of the Holy Trinity; it was the Father
who in the power of the Spirit sent Jesus Christ the Son of God
incarnate, the Saviour of the whole world. The churches of the WCC
are on a pilgrimage towards unity under the missionary vision of John
17:21, ‘that they may all be one; even as thou, Father, art in me, and [ in
thee, that they also may be in us, so that the world may believe that
thou hast sent me.”’

2. Already in the Old Testament the people of Israel were looking
forward to the day of peace where God’s justice will prevail (Isa. 11:1-
9). Jesus came into that tradition announcing that the Kingdom of God
was at hand (Mark 1:15); that in Him the reality of the kingdom was
present (Luke 4:15-24). God was offering this new justice to the
children, to the poor; to all who labour and are heavy laden, to all those
who will repent and will follow Jesus. The early Church confessed Jesus as
Lord, as the highest authority at whose name every knee shall bow,
who in the<eross and in the resurrection has liberated in this world the
power of sacrificial love.

3. Christ sent the disciples with the words: *As the Father has sent me,
even so I send you’ (John 20:21). The disciples of Jesus were personal
witnesses of the risen Christ (1 John 1:2-3). As such they were sent —
commissioned apostles to the worldi*Based on their testimony which is
preserved in the New Testament”and in the life of the Church, the
Church has as one constitutive” mark its being apostolic, its being sent
into the world (Appendix I). God in Christ has equipped the Church
with all gifts of the Spirit necessary for its witness. “You shall receive
power when the Holy Spirit has come upon you; and you shall be my
witnesses in Jerusalem, and in all Judaea and Samaria, and to the
ends of the earth’ (Acts 1:8).

4. The book of Acts tells“the“story of the expansion of the early
Church as it fulfils its missionary vocation. The Holy Spirit came upon
that small Jerusalem community on the day of Pentecost (Acts 2:1-39),
in order that through them and through others who were to believe in
Christ through their word (John 17:20), the world may be healed and
redeemed.

7 Philip Potter’s speech to the Roman Catholic Synod of Bishops. Rome, 1974.
¥ Constitution of the World Council of Churches.
? Constitution of the Conference on World Mission and Evangelism.
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The early Church witnessed to its Risen Lord in a variety of ways,
most specially in the style of life of its members. ‘And day by day,
attending the temple together and breaking bread in their homes, they
partook of food with glad and generous hearts, praising God and having
favour with all the people. And the Lord added to their number day by
day those who were being saved’ (Acts 2:46-47) (Appendix 2).
Through the persecutions suffered by the early Christians, the word
spread spontaneously: ‘Now those who were scattered went about
preaching the word’ (Acts 8:4). The apostles then came to confirm the
faith of those who had accepted the Word of God (Acts 8:14-17). At
other times, the word spread through more explicit and purposeful
ministries. The church in Antioch organized the first missionary trip.
Barnabas and Paul were sent by the church in response to the Holy
Spirit (Acts 13:1-4). Time and time again, the church was surprised by
God’s calling to face entirely new missionary situations (Acts 8:26;
10:17; 16:9-10).

5. Jesus Christ was in Himself the complete revelation of God’s
love, manifested in justice and forgiveness through all aspects of His
earthly life. He completed the work of the Father. ‘My food is to do the
will of him who sent’ me and to accomplish his work’ (John 4:34). In
His obedience tosthe Father’s will, in His love for humanity, He used
many ways tozreveal God’s love to the world:e forgiving, healing,
casting out.“demons, teaching, proclaiming, denouncing, testifying in
courts, finally surrendering His life. The Church today has the same
freedom to develop its mission, to respond.to changing situations and
circumstances (Appendix 3). It is sent into the world, participating in
that flow of love from God the Father: In that mission of love (Matt.
22:37) through all aspects of its lifé; the Church endeavours to witness
to the full realization of God’s kingdom in Jesus Christ. The Church is
called, like John the Baptist, «to point towards the ‘Lamb of God who
takes away the sin of the world” (John 1:29).

The Call to Proclamation and Witness

6. The mission of the Church ensues from the nature of the Church as
the Body of Christ, sharing 'in the ministry of Christ as Mediator
between God and His Creation. This mission of mediation in Christ
involves two integrally related movements — one from God to
Creation, and the other from Creation to God. The Church manifests
God’s love for the world in Christ — through word and deed, in
identification with all humanity, in loving service and joyful
proclamation; the Church, in that same identification with all humanity,
lifts up to God its pain and suffering, hope and aspiration, joy and
thanksgiving in intercessory prayer and eucharistic worship. Any
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imbalance between these two directions of the mediatory movement
adversely affects our ministry and mission in the world.

Only a Church fully aware of how people in the world live and feel
and think can adequately fulfil either aspect of this mediatory mission.
It is at this point that the Church recognizes the validity and significance
of the ministry of others to the Church, in order that the Church may better
understand and be in closer solidarity with the world, knowing and
sharing its pains and yearnings. Only by responding attentively to others
can we remove our ignorance and misunderstanding of others, and be
better able to minister to them.

At the very heart of the Church’s vocation in the world is the
proclamation of the Kingdom of God inaugurated in Jesus the Lord,
crucified and risen. Through its internal life of eucharistic worship,
thanksgiving, intercessory prayer, through planning for mission and
evangelism, through a daily lifestyle of solidarity with the poor, through
advocacy even to confrontation with the powers that oppress human
beings, the churches are trying to fulfil this evangelistic vocation.

7. The starting point of our proclamation is Christ and Christ crucified.
‘We preach Christ crucified, a stumbling block to Jews and folly to
Gentiles’ (1 Cor. 1;23). The Good News handed on to the Church is that
God’s grace was in Jesus Christ, who ‘though he was rich, yet for
your sakes hecbecame poor, so that by his poverty. you might become
rich’ (2 Cors8:9).

Following human wisdom, the wise men from the Orient who were
looking for the child went to the palace of'King Herod. They did not
know that ‘there was no place for Him in_the inn’ and that He was born in
a manger, poor among the poor..He even went so far in His
identification with the poverty of humankind that His family was obliged to
take the route of political refugeeto Egypt. He was raised as a worker,
came proclaiming God’s caring’ for the poor, announced blessedness for
them, sided with the underprivileged, confronted the powerful and went to
the cross to open up a new life for humankind. As His disciples, we
announce His solidarity with all the downtrodden and marginalized. Those
who are considered to be nothing are precious in God’s eyes (1 Cor.
1:26-31). To believe in Jesus the King is to accept His undeserved grace
and enter with Him into the“Kingdom, taking sides with the poor
struggling to overcome poverty. Both those who announce Jesus as the
Servant King and those who accept this announcement and respond to
it are invited to enter with Him daily in identification and participation
with the poor of the earth.

With the Apostle Paul and all Christian churches, we confess Christ
Jesus, ‘who, though he was in the form of God, did not count equality
with God a thing to be grasped, but emptied himself, taking the form of
a servant, being born in the likeness of men. And being found in
human form, he humbled himself and became obedient unto death, even
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death on a cross. Therefore God has highly exalted him and bestowed on
him the name which is above every name, that at the name of Jesus
every knee should bow, in heaven and on earth and under the earth, and
every tongue confess that Jesus Christ is Lord, to the glory of God the
Father’ (Phil. 2:6-11)

But Christ’s identification with humanity went even more deeply, and
while nailed on the cross accused as a political criminal, He took upon
Himself the guilt even of those who crucified Him. ‘Father, forgive them;
for they know not what they do’ (Luke 23:34). The Christian confession
reads, ‘For our sake he made him to be sin who knew no sin, so that in
him we might become the righteousness of God’ (2 Cor. 5:21) The cross
is the place of the decisive battle between the powers of evil and the love
of God. It uncovers the lostness of the world, the magnitude of human
sinfulness, the tragedy of human alienation. The total self-surrendering of
Christ reveals the immeasurable depth of God’s love for the world (John
3:16).

On this same cross, Jesus was glorified. Here God the Father
glorified the Son of Man; and in so doing confirmed Jesus as the Son
of God (John 13:31).<*The early Christians used many analogies to
describe what they’ had experienced and what they believed had
happened. The most striking picture is that of a sacrificed lamb,
slaughtered butyet living, sharing the throne, which symbolized the
heart of all<power and sovereignty, with the living God himself.”"’

It is this Jesus that the Church proclaims ascithe very life of the world
because on the cross He gave His own life for all that all may live. In
Him misery, sin and death are defeated once for ever. They cannot be
accepted as having final power over’ human life. In Him there is
abundant life, life eternal. The Church proclaims Jesus, risen from the
dead. Through the resurrection, God vindicates Jesus, and opens up a new
period of missionary obedience until He comes again (Acts 1:11). The
power of the risen and crucified Christ is now released. It is the new
birth to a new life, because as He took our predicament on the cross, He
also took us into a new life in His resurrection. “When anyone is united
to Christ, there is a new creation; the old has passed away, behold, the
new has come’ (2 Cor. 5:17) (Appendix 4).

Evangelism calls people to“look towards that Jesus and commit their
life to Him, to enter into the kingdom whose king has come in the
powerless child of Bethlehem, in the murdered one on the cross.

Ecumenical Convictions

9. In the ecumenical discussions and experience, churches with their
diverse confessions and traditions and in their various expressions as

0 Your Kingdom Come, CWME Conference, Melbourne, 1980, 210.
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parishes, monastic communities, religious orders, etc., have learned to
recognize each other as participants in the one worldwide missionary
movement. Thus, together, they can affirm an ecumenical perception of
Christian mission expressed in the following convictions under which they
covenant to work for the Kingdom of God.

1. Conversion

10. The proclamation of the Gospel includes an invitation to recognize
and accept in a personal decision the saving lordship of Christ. It is the
announcement of a personal encounter, mediated by the Holy Spirit,
with the living Christ, receiving His forgiveness and making a personal
acceptance of the call to discipleship and a life of service. God addresses
Himself specifically to each of His children, as well as to the whole
human race. Each person is entitled to hear the Good News. Many
social forces today press for conformity and passivity. Masses of poor
people have been deprived of their right to decide about their lives and
the life of their society, While anonymity and marginalization seem to
reduce the possibilities for personal decisions to a minimum, God as Father
knows each one of*His children and calls each of them to make a
fundamental personal act of allegiance to Him and His kingdom in the
fellowship of His people.

11. Whilethe basic experience of conversion isthe same, the awareness
of an encounter with God revealed in Christ,cthe concrete occasion of
this experience and the actual shape of the:same differs in terms of our
personal situation. The calling is to specific changes, to renounce
evidences of the domination of sin in our lives and to accept
responsibilities in terms of God’s'love for our neighbour. John the
Baptist said very specifically to the:soldiers what they should do; Jesus did
not hesitate to indicate to the young ruler that his wealth was the obstacle
to his discipleship.

Conversion happens in the midst of our historical reality and
incorporates the totality of our life, because God’s love is concerned
with that totality. Jesus’ call is an invitation to follow Him joyfully, to
participate in His servant body, to share with Him in the struggle to
overcome sin, poverty and death.

12. The importance of this decision is highlighted by the fact that
God Himself through His Holy Spirit helps the acceptance of His offering
of fellowship. The New Testament calls this a new birth (John 3:3). It is
also called conversion, metanoia, total transformation of our attitudes and
styles of life. Conversion as a dynamic and ongoing process ‘involves a
turning from and a turning to. It always demands reconciliation, a new
relationship both with God and with others. It involves leaving our old
security behind (Matt. 16:24) and putting ourselves at risk in a life of
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faith’."! It is ‘conversion fiom a life characterized by sin, separation from
God, submission to evil and the unfulfilled potential of God’s image, fo
a new life characterized by the forgiveness of sins, obedience to the
commands of God, renewed fellowship with God in Trinity, growth in the
restoration of the divine image and the realization... of the love of
Christ...""”

The call to conversion, as a call to repentance and obedience,
should also be addressed to nations, groups and families. To proclaim
the need to change from war to peace, from injustice to justice, from
racism to solidarity, from hate to love, is a witness rendered to Jesus
Christ and to His kingdom. The prophets of the Old Testament
addressed themselves constantly to the collective conscience of the
people of Israel, calling the rulers and the people to repentance and to
renewal of the covenant.

13. Many of those who are attracted to Christ are put off by what
they see in the life of the churches as well as in individual Christians.
How many of the millions of.people in the world who are not confessing
Jesus Christ have rejected-Him because of what they saw in the lives of
Christians! Thus the® call to conversion should begin with the
repentance of thosé¢ who do the calling, who issue the invitation.
Baptism in itself 4s'a unique act, the covenant that Christians no longer
belong to themselves but have been bought for ever with the blood of
Christ and belong to God. But the experiences of baptism should be
constantly re-enacted by daily dying with Chiist to sin, to themselves
and to the world and rising again with Him into the servant body of
Christ to become a blessing for the surrounding community.

The experience of conversion .gives meaning to people in all
stages of life, endurance to resist‘oppression, and assurance that
even death has no final power over human life because God in Christ
has already taken our life with"him, a life that is ‘hidden with Christ
in God’ (Col. 3:3).

2. The Gospel to all Realms of Life

14. In the Bible, religious life was never limited to the temple or
isolated from daily life (Hos. 6:4-6; Isa. 58:6-7). The teaching of Jesus on
the Kingdom of God is a clear reference to God’s loving lordship over
all human history. We cannot limit our witness to a supposedly private
area of life. The lordship of Christ is to be proclaimed to all realms of
life. In the Great Commission, Jesus said to His disciples: ‘All
authority in heaven and on earth has been given to me. Go, therefore,

" Your Kingdom Come, 196.
12 Confessing Christ Today, Reports of Groups at a Consultation of Orthodox
Theologians, 8.



108 Ecumenical Missiology

and make disciples of all nations, baptizing them in the name of the
Father and of the Son and of the Holy Spirit, teaching them to obey all
that I have commanded you. And lo, I am with you always, to the
close of the age’ (Matt. 28:19-20). The Good News of the kingdom is a
challenge to the structures of society (Eph. 3:9-10; 6:12) as well as a
call to individuals to repent. ‘If salvation from sin through divine
forgiveness is to be truly and fully personal, it must express itself in the
renewal of these relations and structures. Such renewal is not merely a
consequence but an essential element of the conversion of whole
human beings.’"?

15. ‘The Evangelistic Witness is directed towards all the ktisis
(creation) which groans and travails in search of adoption and
redemption... The transfiguring power of the Holy Trinity is meant to
reach into every nook and cranny of our national life... The Evangelistic
Witness will also speak to the structures of this world: its economic,
political and societal institutions... We must re-learn the patristic lesson
that the Church is the mouthsand voice of the poor and the oppressed in
the presence of the powers-that-be. In our own way we must learn once
again “how to speak to the ear of the King”, on the people’s behalf...
Christ was sent for no lesser purpose than bringing the world into the life
of God.”"

16. In the cfulfilment of its vocation, the Church is called fo
announce Good News in Jesus Christ, forgiveness; hope, a new heaven
and a new earth; fo denounce powers and principalities, sin and
injustice; fo console the widows and orphans, healing, restoring the
brokenhearted; and to celebrate life in thecmidst of death. In carrying out
these tasks, churches may meet limitations, constraints, even persecution
from prevailing powers which pretend to have final authority over the life
and destiny of people.

17.In some countries there ispressure to limit religion to the private life of
the believer —to assert that freedom to believe should be enough. The
Christian faith challenges that assumption. The Church claims the right and
the duty to exist publicly — visibly — and to address itself openly to issues of
human concern. ‘Confessing Christ foday means that the Spirit makes us
struggle with... sin and forgiveness, power and powerlessness, exploitation
and misery, the universal séarch™ for identity, the widespread loss of
Christian motivation, and the spiritual longings of those who have not
heard Christ’s name. It means that we are in communion with the
prophets who announced God’s will and promise for humankind and
society, with the martyrs who sealed their confession with suffering and

' Breaking Barriers, 233.
' Confessing Christ Today, 10, 3.
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death, and also with the doubtful who can only whisper their confession of
the Name.”"

18. The realm of science and technology deserves particular attention
today. The everyday life of most children, women and men, whether rich or
poor, is affected by the avalanche of scientific discoveries. Pharmaceutical
science has revolutionized sexual behaviour. Increasingly sophisticated
computers solve problems in seconds for which formerly a whole lifetime
was needed; at the same time they become a means of invading the privacy
of millions of people. Nuclear power threatens the survival of life on this
planet, while at the same time it provides a new source of energy.
Biological research stands at the awesome frontier of interference with the
genetic code which could — for better or for worse — change the whole
human species. Scientists are, therefore, seeking ethical guidance. Behind
the questions as to right or wrong decisions and attitudes, however, there
are ultimate theological questions: what is the meaning of human
existence? the goal of history?-the true reality within and beyond what
can be tested and quantified empirically? The ethical questions arise
out of a quest for a new. worldview, a faith.

19. The biblical stori€s and ancient creeds do furnish precious insights
for witnessing to the Gospel in the scientific world. Can theologians,
however, with these insights, help scientists achieve responsible action
in genetic engineering or nuclear physics? It would hardly seem possible
so long asithe great communication gap betweéen these two groups
persists. Those directly involved in and affected'by scientific research can
best discern and explicate the insights of Christian faith in terms of
specific ethical positions.

Christian witness will point towards Jesus Christ in whom real
humanity is revealed and who is, din God’s wisdom, the centre of all
creation, the ‘head over all things’ (Eph. 1:10; 22-23). This witness will
show the glory and the humility<of human stewardship on this earth.

3. The Church and its Unity in God’s Mission

20. To receive the message of the Kingdom of God is to be
incorporated into the body of Christ, the Church, the author and
sustainer of which is the Holy ‘Spirit’ (Appendix 5). The churches are
to be a sign for the world. They are to intercede as He did, to serve as
He did. Thus Christian mission is the action of the body of Christ in
the history of humankind — a continuation of Pentecost. Those who
through conversion and baptism accept the Gospel of Jesus partake in
the life of the body of Christ and participate in an historical
tradition. Sadly, there are many betrayals of this high calling in the
history of the churches. Many who are attracted to the vision of the

'3 Breaking Barriers, 48.
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kingdom find it difficult to be attracted to the concrete reality of the
Church. They are invited to join in a continual process of renewal of
the churches. ‘The challenge facing the churches is not that the modern
world is unconcerned about their evangelistic message, but rather
whether they are so renewed in their life and thought that they become a
living witness to the integrity of the Gospel. The evangelizing churches
need themselves to receive the Good News and to let the Holy Spirit
remake their life when and how he wills’'® (Appendix 6).

21. The celebration of the eucharist is the place for the renewal of the
missionary conviction at the heart of every congregation. According
to the Apostle Paul, the celebration of the eucharist is in itself a
‘proclamation of the death of the Lord until he comes’ (1 Cor. 11:26).
‘In such ways God feeds His people as they celebrate the mystery of
the Eucharist so that they may confess in word and deed that Jesus Christ
is Lord, to the glory of God the Father’ (Appendix 7).

The eucharist is bread for “‘a missionary people. We acknowledge
with deep sorrow the fact that Christians do not join together at the
Lord’s table. This contradicts God’s will and impoverishes the body
of Christ. The credibility of our Christian witness is at stake.

22. Christians are«called to work for the renewal and transformation of
the churches. Today there are many signs of the work of the Holy Spirit
in such a renewal. The house gatherings of the Church in China or the
Basic Ecclesial Communities in Latin America,:the liturgical renewal,
biblical renewal, the revival of the monastic yocation, the charismatic
movement, are indications of the renewal possibilities of the Church of
Jesus Christ.

23. In the announcement to the world of the reconciliation in Jesus
Christ, churches are called to unite,-Faced with the challenge and threat
of the world, the churches often <inite to defend common positions. But
common witness should be the natural consequence of their unity
with Christ in His mission. The ecumenical experience has discovered
the reality of a deep spiritual unity. The common recognition of the
authority of the Bible and of the creeds of the ancient Church and a
growing convergence in doctrinal affirmations should allow the churches
not only to affirm together the fundamentals of the Christian faith, but
also to proclaim together the Good News of Jesus Christ to the world. In
solidarity, churches are helping each other in their respective witness
before the world. In the same solidarity, they should share their spiritual
and material resources to announce together and clearly their common
hope and common calling.

24. ‘Often it is socially and politically more difficult to witness
together since the powers of this world promote division. In such situations

' Philip Potter’s Speech to the Roman Catholic Synod of Bishops, Rome, 1974.
' Your Kingdom Come, 206.
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common witness is particularly precious and Christ-like. Witness that
dares to be common is a powerful sign of unity coming directly and
visibly from Christ and a glimpse of His kingdom.”'®

The impulse for common witness comes from the depth of our faith.
‘Its urgency is underlined when we realize the seriousness of the human
predicament and the tremendous task waiting for the churches at
present.”"

25. 1t is at the heart of Christian mission to foster the multiplication
of local congregations in every human community. The planting of the
seed of the Gospel will bring forward a people gathered around the
Word and sacraments and called to announce God’s revealed purpose.

Thanks to the faithful witness of disciples through the ages, churches
have sprung up in practically every country. This task of sowing the
seed needs to be continued until there is, in every human community,
a cell of the kingdom, a church confessing Jesus Christ and in His
name serving His people. The building up of the Church in every place is
essential to the Gospel. The vicarious work of Christ demands the
presence of a vicarious people. A vital instrument for the fulfilment of
the missionary vocation of the Church is the local congregation.

26. The plantingsof the Church in different cultures demands a
positive attitude towards inculturation of the Gospel. Ancient churches,
through centuries of intimate relations with the cultures and aspirations
of their peoaple, have proved the powerful witnessing character of this
rooting of the churches in the national soil:~ ‘Inculturation has its
source and inspiration in the mystery of the.Incarnation. The Word was
made flesh. Here flesh means the fully= concrete, human and created
reality that Jesus was. Inculturation, therefore, becomes another way of
describing Christian mission. If proclamation sees mission in the
perspective of the Word to be proclaimed, inculturation sees mission
in the perspective of the flesh, or concrete embodiment, which the
Word assumes in a particular individual, community, institution or
culture.”®

Inculturation should not be understood merely as intellectual
research; it occurs when Christians express their faith in the symbols and
images of their respective cultures. The best way to stimulate the process
of inculturation is to participate iri“the struggle of the less privileged
for their liberation. Solidarity is the best teacher of common cultural
values.

27. This growing cultural diversity could create some difficulties. In our
attempt to express the catholicity of the Church we may lose the sense

18 Common Witness, 28.
1 Common Witness, 28.

2 SEDOS Bulletin, 81.7.
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of its unity. But the unity we look for is not uniformity but the
multiple expression of a common faith and a common mission.

‘We have found this confession of Christ out of our various cultural
contexts to be not only a mutually inspiring, but also a mutually
corrective exchange. Without this sharing, our individual affirmations
would gradually become poorer and narrower. We need each other to
regain the lost dimensions of confessing Christ and to discover
dimensions unknown to us before. Sharing in this way, we are all
changed and our cultures are transformed.”*'

The vision of nations coming from the East, the West, the North and
the South to sit at the final banquet of the kingdom should always be
before us in our missionary endeavour.

4. Mission_in Christ’s Way

‘As the Father has sent me, even so I send you’ (John 20: 21). The self-
emptying of the servant who lived among the people, sharing in their
hopes and sufferings, giving His life on the cross for all humanity —
this was Christ’s way<of proclaiming the Good News, and as disciples
we are summoned-<to follow the same way. ‘A servant is not greater
than his master;fior is he who is sent greater than he who sent him’
(John 13:16).

Our obedience in mission should be patterned on the ministry and
teaching of Jesus. He gave His love and His time to all people. He
praised the widow who gave her last coin:to the temple; He received
Nicodemus during the night; He called,Matthew to the apostolate; He
visited Zacchaeus in his home; He gave Himself in a special way to the
poor, consoling, affirming and challenging them. He spent long hours in
prayer and lived in dependenceson and willing obedience to God’s
will.

An imperialistic crusader’s spirit was foreign to Him. Churches are
free to choose the ways they consider best to announce the Gospel to
different people in different circumstances. But these options are never
neutral. Every methodology illustrates or betrays the Gospel we announce.
In all communications of the Gospel, power must be subordinate to love.

29. Our societies are undergoing a significant and rapid change under
the impact of new communication technologies and their applications.
We are entering the age of the information society, characterized by an
ever-increasing media presence in all relationships, both interpersonal
and intersocial. Christians need to rethink critically their responsibility
for all communication processes and redefine the values of Christian
communications. In the wuse of all new media options, the
communicating church must ensure that these instruments of

2! Breaking Barriers, 46.
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communication are not masters, but servants in the proclaiming of the
Kingdom of God and its values. As servants, the new media options,
kept within their own limits, will help to liberate societies from
communication bondage and will place tools in the hands of
communities for witnessing to Jesus Christ.

30. Evangelism happens in terms of interpersonal relations when the
Holy Spirit quickens to faith. Through sharing the pains and joys of life,
identifying with people, the Gospel is understood and communicated.

Often, the primary confessors are precisely the non-publicized,
unsensational people who gather together steadfastly in small caring
communities, whose life prompts the question: ‘What is the source of
the meaning of your life? What is the power of your powerlessness?’,
giving the occasion to name THE NAME. Shared experiences reveal how
often Christ is confessed in the very silence of a prison cell or of a
restricted but serving, waiting, praying church.

Mission calls for a serving church in every land, a church which is
willing to be marked with the stigmata (nailmarks) of the crucified and
risen Lord. In this way -the church will show that it belongs to that
movement of God’s love shown in Christ who went to the periphery
of life. Dying outsid¢ the gates of the city (Heb. 13:12), He is the high
priest offering Himself for the salvation of the world. Outside the city
gates the message of a self-giving, sharing love is truly proclaimed;
here the Church renews its vocation to be the body of Christ in joyful
fellowship with its risen Lord (1 John 3:16).

5. Good News to>the Poor

31. There is a new awareness of the growing gap between wealth and
poverty among the nations and inside each nation. It is a cruel reality that
the number of people who dosnot reach the material level for a normal
human life is growing steadily. An increasing number of people find
themselves marginalized, second-class citizens unable to control their
own destiny and unable to understand what is happening around
them. Racism, powerlessness, solitude, breaking of family and
community ties are new evidences of the marginalization that comes
under the category of poverty.

32. There is also a tragic coincidence that most of the world’s
poor have not heard the Good News of the Gospel of Jesus Christ;
or they could not receive it, because it was not recognized as Good
News in the way in which it was brought. This is a double injustice:
they are victims of the oppression of an unjust economic order or
an unjust political distribution of power, and at the same time they
are deprived of the knowledge of God’s special care for them. To
announce the Good News to the poor is to begin to render the justice
due to them. The Church of Jesus Christ is called to preach the
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Good News to the poor following the example of its Lord who was
incarnated as poor, who lived as one among them and gave to them
the promise of the Kingdom of God. Jesus looked at the multitudes
with compassion. He recognized the poor as those who were sinned
against, victims of both personal and structural sin.

Out of this deep awareness came both His solidarity and His calling
to them (Matt. 11: 28). His calling was a personalized one. He invited
them to come to Him, to receive forgiveness of sins and to assume a
task. He called them to follow Him, because His love incorporated His
respect for them as people created by God with freedom to respond.
He called them to exercise this responsibility towards God, neighbours
and their own lives. The proclamation of the Gospel among the poor
is a sign of the Messianic kingdom and a priority criterion by which to
judge the validity of our missionary engagement today (Appendix 8).

33. This new awareness is am invitation to rethink priorities and
lifestyles both in the local church and in the worldwide missionary
endeavour. Of course, churches and Christians find themselves in very
different contexts: some in very wealthy settings where the experience of
poverty as it is known®to millions in the world today is practically
unknown, or in egalitarian societies where the basic needs of life seem
to be assured foralmost everybody, to situations of extreme poverty.
But the consciousness of the global nature of poverty and exploitation
in the world today, the knowledge of the interdependence between
nations and the understanding of the international missionary
responsibility of the Church — all invite, in fact oblige, every church
and every Christian to think of ways and means to share the Good
News with the poor of today. An objective look at the life of every
society, even the most affluent andcthose which are, theoretically, more
just, will show the reality of the”poor today in the marginalized, the
drop-outs who cannot cope«with modern society, the prisoners of
conscience, the dissidents. All of them are waiting for a cup of cold
water or for a visit in the name of Christ. Churches are learning afresh
through the poor of the earth to overcome the old dichotomies
between evangelism and social action. The ‘spiritual Gospel’ and
‘material Gospel’ were in Jesus one Gospel.

34. There is no evangelism”without solidarity; there is no Christian
solidarity that does not involve sharing the knowledge of the
kingdom which is God’s promise to the poor of the earth. There is
here a double credibility test: a proclamation that does not hold
forth the promises of the justice of the kingdom to the poor of the
earth is a caricature of the Gospel; but Christian participation in the
struggles for justice which does not point towards the promises of
the kingdom also makes a caricature of a Christian understanding of
justice.
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A growing consensus among Christians today speaks of God’s
preferential option for the poor.”” We have there a valid yardstick to
apply to our lives as individual Christians, local congregations and as
missionary people of God in the world.

35. This concentration point, God’s preferential option for the poor,
raises the question of the Gospel for all those who objectively are not poor
or do not consider themselves as such. It is a clear Christian conviction that
God wants all human beings to be saved and to come to the knowledge of
the truth, but we know that. while God’s purpose is for the salvation of all,
He has worked historically through the people of Israel and through the
incarnation of His own son Jesus Christ. While His purpose is universal,
His action is always particular. What we are learning anew today is that
God works through the downtrodden, the persecuted, the poor of the earth.
And from there, He is calling all humanity to follow Him. ‘If any one
would come after me, let him deny:himself and take up his cross and follow
me’ (Matt. 16: 24).

For all of wus, the invitation is clear: to follow Jesus in
identification and sharing with the weak, marginalized and poor of
the world, because in" them we encounter Him. Knowing from the
Gospel and from :historical experience that to be rich is to risk
forfeiting the kingdom, and knowing how close the links are, in
today’s world; between the abundance of somecand the needs of
others, Christians are challenged to follow Him, surrendering all
they are and have to the kingdom, to a struggle that commits us
against all injustice, against all want. The preferential option for the
poor, instead of discriminating against all other human beings, is, on
the contrary, a guideline for the .priorities and behaviour of all
Christians everywhere, pointing <to the values around which we
should organize our lives and the struggle into which we should put
our energy.

36. There is a long experience in the Church of voluntary poverty,
people who in obedience to their Christian calling cast aside all their
belongings, make their own the fate of the poor of the earth,
becoming one of them and living among them. Voluntary poverty has
always been recognized as a source of spiritual inspiration, of insight into
the heart of the Gospel.

Today we are gratefully surprised, as churches are growing among the
poor of the earth, by the insight and perspective of the Gospel coming from
the communities of the poor. They are discovering dimensions of the
Gospel which have long been forgotten by the Church. The poor of the
earth are reading reality from the other side, from the side of those who
do not get the attention of the history books written by the conquerors, but
who surely get God’s attention in the book of life. Living with the poor

22 Catholic Bishops Conference, Puebla, 1979, para 1134.
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and understanding the Bible from their perspective helps to discover the
particular caring with which God both in the Old and in the New Testament
thinks of the marginalized, the downtrodden and the deprived. We realize
that the poor to whom Jesus promised the Kingdom of God are blessed
in their longing for justice and in their hope for liberation. They are both
subjects and bearers of the Good News; they have the right and the duty
to announce the Gospel not only among themselves, but also to all other
sectors of the human family.

Churches of the poor are spreading the liberating Gospel of Jesus Christ
in almost every corner of the earth. The richness and freshness of their
experience is an inspiration and blessing to churches with a centuries-old
history. The centres of the missionary expansion of the Church are
moving from the North to the South. God is working through the poor
of the earth to awaken the consciousness of humanity to His call for
repentance, for justice and for loye.

6. Mission in and to Six Continents

37. Everywhere the churches are in missionary situations. Even in
countries where the ‘churches have been active for centuries we see life
organized today <without reference to Christian values, a growth of
secularism understood as the absence of any :final meaning. The
churches have lost vital contact with the workers and the youth and many
others. This situation is so urgent that it commands priority attention of the
ecumenical movement. The movement of migrants and political refugees
brings the missionary frontier to the doorstep of every parish. The
Christian affirmations on the worldwide missionary responsibility of the
Church will be credible if they are .authenticated by a serious missionary
engagement at home.

As the world becomes smaller, it is possible even for Christians living
far away to be aware of and inspired by faithful missionary engagement
in a local situation. Of special importance today is the expression of
solidarity among the churches crossing political frontiers and the symbolic
actions of obedience of one part of the body of Christ that enhance the
missionary work of other sectors of the Church. So, for example, while
programmes related to the elimination of racism may be seen as
problems for some churches, such programmes have become, for other
churches, a sign of solidarity, an opportunity for witness and a test of
Christian authenticity.

Every local congregation needs the awareness of its catholicity
which comes from its participation in the mission of the Church of
Jesus Christ in other parts of the world. Through its witnessing
stance in its own situation, its prayers of intercession for churches
in other parts of the world, and its sharing of persons and resources,
it participates fully in the world mission of the Christian Church.
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38. This concern for mission everywhere has been tested with the
call for a moratorium, a halt — at least for a time — to sending and
receiving missionaries and resources across national boundaries, in
order to encourage the recovery and affirmation of the identity of every
church, the concentration on mission in its own place and the freedom
to reconsider traditional relations. The Lausanne Covenant noted that
‘the reduction of foreign missionaries and money in an evangelized
country may sometimes be necessary to facilitate the national
church’s growth and self-reliance and to release resources for
unevangelized areas’.” Moratorium does not mean the end of the
missionary vocation nor of the duty to provide resources for missionary
work, but it does mean freedom to reconsider present engagements and
to see whether a continuation of what we have been doing for so long
is the right style of mission in our day.

Moratorium has to be understood inside a concern for world
mission. It is faithfulness of. commitment to Christ in each national
situation which makes missionary concern in other parts of the
world authentic. There_ can never be a moratorium of mission, but
it will always be possible, and sometimes necessary, to have a
moratorium for the'sake of better mission.

39. The story of the churches from their earliest years is the story of
faithfulness ime their respective localities, but also the story of the
carrying ofithe Gospel across national and continental boundaries: first
from Jerusalem to Judaea and Samaria, then to Asia Minor, Africa and
Europe, and now to the ends of the earth. Christians today are the heirs of a
long history of those who left their heme countries and churches,
apostles, monastics, pilgrims, missionaries, emigrants, to work in the
name of Jesus Christ, serving and preaching where the Gospel had not
yet been heard or received. With ¢he European colonization of most of
the world and later on with the expansion of the colonial and neo-
colonial presence of the western powers, the churches which had their
bases mainly in the West have expanded their missionary service to all
corners of the earth.

Surely, many ambiguities have accompanied this development and are
present even today, not least the sin of proselytism among other
Christian confessions. Churches™“and missionary organizations are
analysing the experience of these past centuries in order to correct their
ways, precisely with the help of the new churches which have come into
being in those countries. The history of the Church, the missionary
people of God, needs to continue. Each local parish, each Christian,
must be challenged to assume responsibility in the total mission of the
Church. There will always be need for those who have the calling and

B Lausanne Covenant, No. 9.
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the gift to cross frontiers, to share the Gospel of Jesus Christ and to
serve in His name (Appendix 9).

40. Out of this sense of being the whole Church in mission, we
recognize the specific calling to individuals or communities to commit
themselves full-time to the service of the church, crossing cultural and
national frontiers. The churches should not allow this specialized calling
of the few to be an alibi for the whole Church, but rather it should be
a symbolic concentration of the missionary vocation of the whole
Church. Looking at the question of people in mission today, ‘We
perceive a change in the direction of mission, arising from our
understanding of the Christ who is the centre and who is always in
movement towards the periphery. While not in any way denying the
continuing significance and necessity of a mutuality between the
churches in the northern and southern hemispheres, we believe that we
can discern a development whereby mission in the eighties may
increasingly take place withi” these zones. We feel there will be
increasing traffic between sthe churches of Asia, Africa and Latin
America among whose numbers both rich and poor are counted. This
development, we expect, will take the form of ever stronger initiatives
from the churches<"of the poor and oppressed at the peripheries.
Similarly amongs” the industrialized countries, a new reciprocity,
particularly one' stemming from the marginalized .groups, may lead to
sharing at the peripheries of the richer societies: "While resources may
still flow from financially richer to poorer churches, and while it is not
our intention to encourage isolationism, we__feel that a benefit of this new
reality could well be the loosening of<the bond of domination and
dependence that still so scandalously” characterizes the relationship
between many churches of the aorthern and southern hemispheres
respectively.’

7. Witness among People of Living Faiths

41. Christians owe the message of God’s salvation in Jesus Christ to
every person and to every people. Christians make their witness in the
context of neighbours who live by other religious convictions and
ideological persuasions. True witness follows Jesus Christ in
respecting and affirming the uniqueness and freedom of others.
We confess as Christians that we have often looked for the worst in
others and have passed negative judgement upon other religions. We
hope as Christians to be learning to witness to our neighbours in a
humble, repentant and joyful spirit (Appendix 10).

42. The Word is at work in every human life. In Jesus of
Nazareth the Word became a human being. The wonder of His

* Your Kingdom Come, 220-21.
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ministry of love persuades Christians to testify to people of every
religious and non-religious persuasion of this decisive presence
of God in Christ. In Him is our salvation. Among Christians
there are still differences of understanding as to how this
salvation in Christ is available to people of diverse religious
persuasions. But all agree that witness should be rendered to
all.

43. Such an attitude springs from the assurance that God is the
creator of the whole universe and that He has not left Himself without
witness at any time or any place. The Spirit of God is constantly at
work in ways that pass human understanding and in places that to
us are least expected. In entering into a relationship of dialogue
with others, therefore, Christians seek to discern the
unsearchable riches of God and the way He deals with humanity.
For Christians who come from.eultures shaped by another faith, an
even more intimate interior “dialogue takes place as they seek to
establish the connection in:their lives between their cultural heritage
and the deep convictions of their Christian faith.

44. Christians should use every opportunity to join hands with
their neighbours, te"work together to be communities of freedom,
peace and mutual‘respect. In some places, state legislation hinders
the freedom.¢of conscience and the real exercise of religious
freedom. Christian churches as well as communities of other faiths
cannot be faithful to their vocation without the freedom and right
to maintain their institutional form and_.confessional identity in a
society and to transmit their faith from gne generation to another. In
those difficult situations, Christians®’should find a way, along with
others, to enter into dialogue with" the civil authorities in order to
reach a common definition of religious freedom. With that
freedom comes the responsibility to defend through common
actions all human rights in those societies (Appendix 11).

45. Life with people of other faiths and ideologies is an encounter of
commitments. Witness cannot be a one-way process, but of necessity
is two-way; in it Christians become aware of some of the deepest
convictions of their neighbours. It is also the time in which, within a
spirit of openness and trust, Christians are able to bear authentic
witness, giving an account of their commitment to the Christ, who
calls all persons to Himself.

Looking Towards the Future

46. Whether among the secularized masses of industrial societies, the
emerging new ideologies around which societies are organized, the
resurging religions which people embrace, the movements of workers and
political refugees, the people’s search for liberation and justice, the
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uncertain pilgrimage of the younger generation into a future both full of
promise and overshadowed by nuclear confrontation, the Church is called
to be present and to articulate the meaning of God’s love in Jesus Christ for
every person and for every situation.

47. The missionary vocation of the Church and its evangelistic calling
will not resist the confrontation with the hard realities of daily life if it is
not sustained by faith, a faith supported by prayer, contemplation and
adoration. ‘Gathering and dispersing, receiving and giving, praise and
work, prayer and struggle — this is the true rhythm of Christian
engagement in the world.”® Christians must bring their hearts, minds and
wills to the altar of God, knowing that from worship comes wisdom,
from prayer comes strength, and from fellowship comes endurance. ‘To
be incorporated into Christ through the work of the Holy Spirit is the
greatest blessing of the kingdom, and the only abiding ground of our
missionary activity in the world.’ 2* The same Lord who sends His people
to cross all frontiers and to enter into the most unknown territories in His
name, is the one who assures: ‘lam with you always, to the close of the age.’

Appendices

1. Now, the Gospel was given to the Apostles for us by the Lord Jesus
Christ: and Jesus the Christ was sent from God. That is to say, Christ
received His*commission from God, and the Apostles theirs from Christ.
The order of these two events was in accordance with the will of God. So
thereafter, when the Apostles had been given.their instructions, and all their
doubts had been set at rest by the resurtection of our Lord Jesus Christ
from the dead, they set out in the full assurance of the Holy Spirit to
proclaim the coming of God’s kingdom. And as they went through the
territories and townships preaching, they appointed their first converts-
after testing them by the Spirit — to be bishops and deacons for the
believers of the future.

(Clement of Rome, The First Epistle to the Corinthians, 42, p. 45)

2. The difference between Christians and the rest of mankind is not a
matter of nationality, or language, or customs. Christians do not live apart
in separate cities of their own, speak any special dialect, nor practise any
eccentric way of life. The doctrine they profess is not the invention of
busy human minds and brains, nor are they, like some, adherents of this
or that school of human thought. They pass their lives in whatever
township — Greek or foreign — each man’s lot has determined, and
conform to ordinary local usage in their clothing, diet and other habits.
Nevertheless, the organization of their community does exhibit some
features that are remarkable, and even surprising. For instance, though

3 Your Kingdom Come, 205.
 Your Kingdom Come, 204.
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they are residents at home in their own countries, their behaviour there
is more like that of transients: they take their full part as citizens, but
they also submit to anything and everything as if they were aliens. For
them, any foreign country is a motherland, and any motherland is a
foreign country. Like other men, they marry and beget children, though
they do not expose their infants. Any Christian is free to share his
neighbour’s table, but never his marriage bed. Though destiny has placed
them here in the flesh, they do not live after the flesh: their days are
passed on the earth, but their citizenship is above in the heavens. They
obey the prescribed laws, but in their own private lives they transcend
the laws. They show love to all men — and all men persecute them. They
are misunderstood and condemned; yet by suffering death they are
quickened into life. They are poor, yet making many rich; lacking all
things, yet having all things in abundance. They are dishonoured, yet
made glorious in their very dishenour; slandered, yet vindicated. They
repay calumny with blessings, “and abuse with courtesy. For the good
they do, they suffer stripessas evil-doers: and under the strokes they
rejoice like men given new life. Jews assail them as heretics, and Greeks
harass them with persecutions: and yet of all their ill-wishers there is
not one who can produce good grounds for his hostility.

To put it briefly, the relation of Christians to the world is that of a
soul to the body . . .

(The Epistleto Diognetus,points 5 and 6)

3. There is no single way to witness to Jesus Christ. The Church has
borne witness in different times and places’ in different ways. This is
important. There are occasions when dynamic action in society is called
for: there are others when a word must be spoken: others when the
behaviour of Christians one to anether is the telling witness. On still
other occasions the simple presénce of a worshipping community or
man is the witness. These diffetent dimensions of witness to the one Lord
are always a matter of concrete obedience. To take them in isolation
from one another is to distort the Gospel. They are inextricably bound
together, and together give the true dimensions of evangelism. The
important thing is that God’s redeeming Word be proclaimed and heard.

(Theological Reflection on the Work of Evangelism, 1959)

4. Through Christ, men and"womenare liberated and empowered with
all their energies and possibilities to participate in His Messianic work.
Through His death on the Cross and His resurrection from the dead
hope of salvation becomes realistic and reality hopeful. He liberates
from the prison of guilt. He takes the inevitability out of history. In Him
the Kingdom of God and of free people is at hand. Faith in Christ
releases in man creative freedom for the salvation of the world. He who
separates himself from the mission of God separates himself from
salvation.

(Bangkok Assembly, 1973,p. 88)



122 Ecumenical Missiology

5. Those who take part in the life of Christ and confess Him as Lord
and Saviour, Liberator and Unifier, are gathered in a community of
which the author and sustainer is the Holy Spirit. This communion of
the Spirit finds its primary aim and ultimate purpose in the eucharistic
celebration and the glorification of the Triune God. The doxology is the
supreme confession which transcends all our divisions.

(Breaking Barriers, p. 48)

6. As Monseigneur Etchegaray said to the Synod a few days ago: ‘A
church which is being renewed in order more effectively to evangelize is a
church which is itself willing to be evangelized... We lack not so much the
words to say to people as credible persons to say the Word.” (‘Une eglise
qui se renouvelle pour mieux evangeliser est une eglise qui accepte d’étre
evangelisée elle-méme... Il nous manque moins de paroles a dire aux
hommes que d’hommes credibles pour dire la parole.”)

(Philip Potter’s speech to the, Roman Catholic Synod of Bishops,
Rome, 1974)

7. There are times and places where the very act of coming together to
celebrate the Eucharist .can be a public witness. In certain states,
Christians may be discouraged from attending such worship or being
penalized for it. Wechear of those who come together at great risk, and
whose courage reveals to those around them how precious is this
sacrament. In other situations the Eucharist may be@n open-air witness
so planned that many may see it. Such a joyful eclebration as this may
offer fresh hope in cynical, secular societies. There is, at the Lord’s table,
a vision of God which draws the human heart to the Lord... Each
Christian minister and congregation has _to seek this understanding, and
we can only give some indications: Where a people is being harshly
oppressed, the Eucharist speaks of the exodus or deliverance from
bondage. Where Christians are rejected or imprisoned for their faith, the
bread and wine become the life“of the Lord who was rejected by men but
has become ‘the chief stone of the corner’. Where the church sees a
diminishing membership and its budgets are depressing, the Eucharist
declares that there are no limits to God’s giving and no end to hope in
Him. Where discrimination by race, sex or class is a danger for the
community, the Eucharist enables people of all sorts to partake of the
one food and to be made one“people.” Where people are affluent and at
ease with life, the Eucharist says, ‘As Christ shares his life, share what
you have with the hungry.” Where a congregation is isolated by
politics or war or geography, the Eucharist unites us with all God’s
people in all places and all ages. Where a sister or brother is near death,
the Eucharist becomes a doorway into the kingdom of our loving
Father.

(Your Kingdom Come, pp. 205-06)

8. The proclamation of the Gospel to the poor is a sign of the new
age inaugurated by Jesus Christ. As witnessed in the Scriptures, the
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situation of the poor, and what the Holy Spirit can do among them, is a
wonderful locus for the manifestation of God’s love and power. This
implies that evangelization to the poor, with the poor, for and by the
poor, must be considered one of the churches’ highest priorities.

(Towards a Church in Solidarity with the Poor, p. 26)

9. The proclamation of the Good News is a continual necessity and
all people, believers and unbelievers, are challenged to hear and respond
since conversion is never finished. We acknowledge and gladly accept
our special obligation to those who have never heard the Good News of
the kingdom. New frontiers are continually being discovered. Jesus
our Lord is always ahead of us and draws us to follow Him, often in
unexpected ways. The Christian community is a community on the
way, making its proclamation, both to itself and to those beyond its
fellowship, even as it shows forth its other marks ‘on the way’.

(Your Kingdom Come, p. 195)

10. Christians engaged in .faithful ‘dialogue in community’ with
people of other faiths andsideologies cannot avoid asking themselves
penetrating questions about the place of these people in the activity of
God in history. They ask these questions not in theory, but in terms of
what God may be doing in the lives of hundreds of millions of men and
women who livesn and seek community together with Christians, but
along differentways. So dialogue should proceed in terms of people of
other faiths®" and ideologies rather than of theoretical, impersonal
systems. This is not to deny the importance of religious traditions and
their interrelationships but it is vital to, examine how faiths and
ideologies have given direction to the daily living of individuals and
groups and actually affect dialogue on.both sides.

Approaching the theological giiestions in this spirit Christians
should proceed...

* with repentance, because” they know how easily they misconstrue
God’s revelation in Jesus Christ, betraying it in their actions and
posturing as the owners of God’s truth rather than, as in fact they
are, the undeserving recipients of grace;

* with humility, because they so often perceive in people of other
faiths and ideologies a spirituality, dedication, compassion and a
wisdom which should forbid them making judgements about others
as though from a position of superiority; in particular they should
avoid using ideas such as ‘anonymous Christians’, ‘the Christian
presence’, ‘the unknown Christ’, in ways not intended by those who
proposed them for theological purposes or in ways prejudicial to the
self-understanding of Christians and others;

* with joy, because it is not themselves they preach; it is Jesus
Christ, perceived by many people of living faiths and ideologies as
prophet, holy one, teacher, example;
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but confessed by Christians as Lord and Saviour, Himself the
faithful witness and the coming one (Rev. 1:5-7);

with integrity, because they do not enter into dialogue with others
except in this penitent and humble joyfulness in the Lord Jesus
Christ, making clear to others their own experience and witness,
even as they seek to hear from others their expressions of deepest
conviction and insight. All these would mean an openness and
exposure, the capacity to be wounded which we see in the example
of our Lord Jesus Christ and which we sum up in the word
‘vulnerability’. (Guidelines on Dialogue with People of Living
Faiths and Ideologies, pp. 11-12)

11. The attitude of the churches to the ongoing revivals or
reassertions of institutional religions will have to vary according to the
specific situation. In some countries the situation of the churches has
become extremely difficult, particularly where the revival has led to
erosion of civil liberties including, in some cases, the freedom of
religion.

The prayer of the, worldwide church must be that the Christians
in those situations may find strength in the Holy Spirit to witness
for the Kingdom of God in humility and endurance, that
oppressionscan be met with love and that God may use their
sufferings to bring about a renewal of their oWn Christian faith.
We éxpress our solidarity with them as with all oppressed people.
In all situations of religious conflicts the¢’ churches are called upon
to help their individual members toi\re-examine their own basic
loyalties and to understand betterctheir neighbours of other faiths.
On all accounts, the churches must try to find meeting points in
their contexts for dialogue and co-operation with people of other
faiths. The above-mentioned criteria as well as the common
cultural heritage and “a commitment to national unity and
development could be the starting points for a mutual witness in
dialogue. This presupposes a mind of openness, respect and
truthfulness in the churches and among their members towards
neighbours of other faiths, but also courage to give an account of
the hope we have in Jesus Christ as our Lord.

As has been pointed out in the Guidelines on Dialogue, received
by the Central Committee of the WCC, Jamaica 1979, a dialogical
approach to neighbours of other faiths and convictions is not in
contradiction with mission. Our mission to witness to Jesus Christ
can never be given up. The proclamation of the Gospel to the
whole world remains an urgent obligation for all Christians and it
should be carried out in the spirit of our Lord, not in a crusading
and aggressive spirit.

‘Let us behave wisely towards those outside our number; let us
use the opportunity to the full. Let our conversation be always
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full of grace and never insipid; let us study how best to talk with
each person we meet’ (Col. 4:5-6). (Your Kingdom Come, pp.
187-188)



SAN ANTONIO 1989 — MISSION IN CHRIST’S WAY

*  God’s unconditional will to gather up and renew all things in Christ

* Present pain and struggle of people on the periphery

*  The Church as a sign and foretaste of God’s purpose for all creation

* Creative tension between confidence in Christ and respect for other
faiths

*  Attempts to build better relationships with Evangelicals

The CWME conference held at San Antonio in Texas, USA, in 1989
attempted to recognise tensions in the understanding and practice of
mission and to take these forward in a way of life and a form of action
which were true to the incarnation of Christ. It attempted to bring together
the advocates of differing approaches to mission in an active commitment
to follow Christ. ‘Creative tension’ was a key phrase. The conference
theme was: “Your will be done: mission in Christ’s way’.

Christopher Duraisingh suggested that three ‘concentration points’ can
be discerned in the proceedings of the conference. ‘They are God’s
unconditional will to gather up and renew all things in Christ, the present
pain and struggle of people at the periphery and the provisional experience
of the church as a sign and foretaste of God’s purpose for all creation.’' The
conference has also been remembered for its formulation of an
understanding of the relationship of Christianity with other faiths, a
perennial theme in ecumenical mission conferences. In an oft-quoted
sentence it stated: ‘We cannot point to any other way of salvation than
Jesus Christ; at the same time we cannot set limits to the saving power of
God.”? It acknowledged that there was a tension built into this
understanding but argued that it is a tension to be respected rather than
resolved.

At the same time as the WCC conference convened in San Antonio,
Evangelicals gathered in Manila for ‘Lausanne II’. The division in the
Protestant missionary movement was plain to see. However, significant
attempts at bridge-building were taking place and there were voices at San
Antonio urging that in future parallel conferences on the same site be
arranged.’ A letter to this effect was signed by 160 Evangelical delegates at
San Antonio, a harbinger of rapprochement.

! Christopher Duraisingh, ‘Editorial’, in International Review of Mission, 89.313
(1990), 3.

% Frederick R. Wilson (ed), The San Antonio Report. Your Will be Done: Mission in
Christ’s Way (Geneva: WCC, 1990), 32.

3 See Yates, Christian Mission, 226.
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Message of the Conference

In the name of the Triune God,
Creator of heaven and earth
Saviour and Comforter,
people gathered from all parts of the world
in San Antonio, Texas, USA,
as a Conference on World Mission and Evangelism
of the World Council of Churches,
under the theme: YOUR WILL BE DONE — MISSION IN CHRIST’S
WAY.
The two most significant trends of this conference were
the spirit of universality (catholicity) of the gathering,
and its concern for the fullness of the gospel, namely:
to hold in creative tension
spiritual and material needs
prayer and action
evangelism and social responsibility
dialogue and witness
power and vulnerability
local and universal.
Mirror of that diversity,
San Antonio ista multicultural city
where many‘strands meet, clash and intermingle:
Hispanic, Anglo-Saxon, black, indigenous peoples, others.
In this context, the gathered people looked ahead to 1992,
the five hundredth anniversary of the conquest of the Americas,
a time when the gospel message was brought to these lands
under the auspices of colonial powers,
which often distorted Christian loye with violence and oppression.
The heirs and survivors of the indigenous people recall this date with
bitterness.
This past cannot be undone, but
reparation must be done to redeem the future,
and the hands of all people must join
to weave a new world community.
Concerned with the discernment of the will of God in today’s world,
the representatives of the churches gathered in San Antonio,
and spoke about shared signs of hope and renewal.
They celebrated the new opportunity
for religious expression in many socialist countries.
They realized that the Holy Spirit,
Spirit of truth, freedom, communion and justice,
is at work today in different parts of the world.
Communities, and even entire nations, in unexpected ways,
are involved in self-examination, repentance, renewal
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and struggle for justice,
turning to the Living God,
stressing the infinite value of human dignity,
and turning to one another to make peace.
For all this,
we rejoice in the Spirit;
we thank the living God,
and in these signs we hear a new call to faith
And see a new challenge for mission and evangelism.
At the same time,
Christ is still suffering in many parts of the world,
and is waiting for our concrete response:
solidarity and action.
We have heard many voices of anguish and pain:
voices of poor and oppressed peeples,
voices of women who suffer diScrimination,
voices of youth challenging injustice in church and society,
voices of children who suffer innocently in body, mind and spirit,
voices of victims of foreign intervention and militarism,
voices of those who are discriminated against and violated because of
race,
voices of those who are being destroyed by nuclear.abuse,
voices ofipeople suffocating under the burden of external debt,
voices of indigenous peoples yearning for self=determination,
voices of refugees and displaced persons,
voices of hunger for food and for meaning in life,
voices of anger at blatant violation of human rights,
voices of longing for liberation andfjustice,
voices of solidarity in the questdfor a new human community.
We also heard of the voiceless suffering of religious communities
whose right to exist is denied constitutionally, as is the case in Albania.
In the study of Holy Scripture,
in worship and prayer,
in self-examination and penitence,
we have sensed anew
the urgent voice of God calling’us 'to Tove mercy
to act justly
and to walk humbly with our God.
This is a time for repentance,
to make reparation
to turn to the living God.
Judgement begins in the household of God.
In faithfulness to God’s will,
it is time for a new commitment to a Mission in Christ’s Way,
and prayer, witness and action,
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in the power of the Holy Spirit.

God calls us, Christians everywhere, to join in:
proclaiming the Good News of God’s redeeming love in Jesus Christ;
acting in solidarity with those who suffer and struggle for justice and

human dignity;
sharing justly the earth’s resources;
bearing witness to the gospel through renewed communities in mission.

To those who hear or experience a twisted or partial gospel,
or no gospel at all:

Mission in Christ’s Way calls us by deed and word

to share the wholeness of the gospel,
the love of God revealed in the incarnate Word, Jesus Christ.

To churches and nations where divisions, barriers and enmities prevail:
Mission in Christ’s Way calls us to strive
for unity with justice as a basis for effective mission.

To peoples of wonderfully diverse cultures across the earth:

Mission in Christ’s Way calls us to extend understanding and respect,
relating the gospel of Christ to these cultures with sensitivity.

To persons of other religious faiths of the world:

Mission in Christ’s°"Way calls us to listen to and respect their beliefs,
witness our faith'to them in word and deed,
seek with them for peace and justice.

To young people and all those resisting injustice and Wwar,
facing repression and death:

Mission in Christ’s Way calls us to solidarity in the struggle for life,
turning hopelessness into strength.

To those whose land and livelihood are.taken away, despoiled or polluted:
Mission in Christ’s Way calls us te'tesist all that violates human rights,
that basic justice may extend to<all.

To those who suffer and whose’life is threatened, exploited, shattered or

oppressed:

Mission in Christ’s Way calls us to commit all in our power
to defend life in all its fullness
and self-determination for every human being, community and nation.

Proclamation of the kingdom,
of hope for the whole creation
of a Mission in Christ’s Way,

is not just an affirmation,

but a way of life.

We are called to concrete acts of faithfulness,

a living expression of the prayer that Christ has taught us:
‘YOUR WILL BE DONE’
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Witness among People of Other Living Faiths

25. In reaffirming the ‘evangelistic mandate’ of the ecumenical movement,
we would like to emphasize that we may never claim to have a full
understanding of God’s truth: we are only the recipients of God’s grace.
Our ministry of witness among people of other faiths presupposes our
presence with them, sensitivity to their deepest faith commitments and
experiences, willingness to be their servants for Christ’s sake, affirmation
of what God has done and is doing among them, and /ove for them. Since
God’s mystery in Christ surpasses our understanding and since our
knowledge of God’s saving power is imperfect, we Christians are called to
be witnesses to others, not judges of them. We also affirm that it is possible
to be non-aggressive and missionary at the same time — that it is, in fact, the
only way to be truly missionary.

26. We cannot point to any other way of salvation than Jesus Christ; at
the same time we cannot set limitsto the saving power of God. At times the
debate about salvation focusestself only on the fate of the individual soul
in the hereafter, whereas thewill of God is life in its fullness even here and
now. We therefore state::(a) that our witness to others concerning salvation
in Christ springs from.the fact that we have encountered Him as Lord and
Saviour and are hence urged to share this with others; and (b) that in calling
people to faith in®'Christ, we are not only offering personal salvation but
also calling them to follow Jesus in the service of God?s reign.

27. We have paid attention to the complex debate about the relationship
between witness and dialogue. We recognize that' both witness and dialogue
presuppose two-way relationships. We affirm that witness does not
preclude dialogue but invites it, and that dialogue does not preclude witness
but extends and deepens it.

28. Dialogue has its own place and integrity and is neither opposed to
nor incompatible with witness or:proclamation. We do not water down our
own commitment if we engage in dialogue; as a matter of fact, dialogue
between people of different faiths is spurious unless it proceeds from the
acceptance and expression of faith commitment. Indeed, life with people of
other faiths and ideologies is by its very nature an encounter of
commitments. In dialogue we are invited to listen in openness to the
possibility that the God we know in Jesus Christ may encounter us also in
the lives of our neighbours of other faiths. On the other hand, we also see
that the mutual sharing with people of other faiths in the efforts for justice,
peace and service to the environment engages us in dialogue — the dialogue
of life. We wish to commend that, in recognition that all humankind is
responsible before God and the human family.

29. In affirming the dialogical nature of our witness, we are constrained
by grace to affirm that ‘salvation is offered to the whole creation through
Jesus Christ’ (Tambaram II). ‘Our mission to witness to Jesus Christ can
never be given up’ (Melbourne, p. 188). We are well aware that these
convictions and the ministry of witness stand in tension with what we have



San Antonio 1989 131

affirmed about God being present in and at work in people of other faiths;
we appreciate this tension, and do not attempt to resolve it.

30. We affirm our unequivocal endorsement of the principle and practice
of religious freedom. We are aware that many people are discriminated
against, harassed and even persecuted for their faith, often when they have
converted from one faith to another; we deplore this and every
manifestation of religious or ideological fanaticism. We commend to our
Christian communities all those who suffer for their faith, whatever their
religious persuasion may be.*

* Wilson, The San Antonio Report, 20-24, 32-33.



SALVADOR DE BAHIA 1996 — GOSPEL AND CULTURE

* Respect for cultural integrity in post-Cold War world

* Need to critique and challenge cultural expression on a gospel basis

¢ Creative tension between contextuality and catholicity

* Need for responsible relationships in mission; avoidance of
proselytism

* Attention to the witness of local congregations

* Participation of indigenous peoples, women and youth

The interrelationship of gospel and culture had been an influential theme at
Bangkok in 1973 but it was taken up in the new context of the 1990s at
Salvador de Bahia, in Brazil, in 1996. The end of the Cold War and the
disintegration of the Soviet Union had ushered in a new world order in
which cultural and ethnic factors underlay many conflicts. It was clear by
this time that each culture had to discover its own way of expressing the
gospel rather than replicating western models. Respect for cultural integrity
was a strong emphasis at Salvador de Bahia but it also emphasised the need
to critique and challenge cultural expression on the basis of the gospel, and
to be open to other identities. ‘The special emphasis of Salvador lies,’
suggested Jacques Matthey, ‘in the affirmation of the ambiguity of each
culture... All cultures need to be approached with both love and
understanding and with a critical eye and spirit... When encountering a
culture, the gospel illuminates parts of it and challenges others, especially
when they lead to oppression, in justice and violence. Salvador laid much
emphasis on the real danger of exclusivist ethnic politics: in such situations,
the gospel becomes captive and alienated by a wrong sense of struggle for
identity.”! The conference explored the creative tension between
contextuality and catholicity. In a global context of violence, fragmentation
and the destruction of community, the conference met under the title
‘Called to One Hope: The Gospel in Diverse Cultures’.

The conference was marked by a conscious effort to hear the voices of
those who had been excluded from earlier gatherings, such as Christians
from the global South, indigenous peoples, women and youth. The
inclusion of significant numbers of young people was an innovative feature
of the conference. Lesslie Newbigin had suggested that, ‘... the only
possible hermeneutic of the gospel is a congregation which believes it’,
and the Salvador conference gave considerable attention to the life of the

! Jacques Matthey, ‘Salvador among the World Mission Conferences of this
Century’, in International Review of Mission, 86.340-41 (1997), 20-21.
2 Lesslie Newbigin, The Gospel in a Pluralist Society (London: SPCK, 1989), 232.
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local congregation. A particular challenge at this level was posed by large-
scale migration which was presenting congregations with the challenge of
how to be inclusive of people arriving from other contexts and cultures

Structural issues which make for oppression and call for liberation were
prominent in the discussions and reinforced by a visit to a quay where
slaves taken from Africa disembarked for hundreds of years. The
conference was also aware that Christian mission can also be guilty of
abuse of power. Attention was given to proselytism as an unwelcome and
invalid form of evangelism which jeopardises common Christian witness.”
A key question, as Christopher Duraisingh suggested, is: ‘If the unity of the
church and its witness to the gospel of reconciliation are inseparably related
and if the hope to which Christians are called is one, how may the churches
promote responsible relationships in mission that witness to God’s purpose
to reconcile all things into unity in Christ?**

Conference Message

The conference on world ‘mission and evangelism has met in Salvador,
Bahia, Brazil, at a significant moment in history — the approach of the end
of the century and of‘@ new millennium.

Soon after theStart of this century, the first comprehensive ecumenical
mission conferénce took place in Edinburgh. It stated: ‘The work [of
mission] has“to be done now. It is urgent and must be pressed forward at
once.” The work of mission, however, did not turn out to be
straightforward. Within four years of that, conference the world was
engulfed in war. Since then, it has known massacres and mass deportations,
another World War, the development.of new forms of colonialism, life
under nuclear threat, the destruction=of ecosystems by human greed, the
growth and collapse of the Sowiet bloc, violent and separatist ethnic
struggles, rampant capitalism leading to an ever-greater gap between rich
and poor.

We believe that it is still the church’s primary calling to pursue the
mission of God in God’s world through the grace and goodness of Jesus
Christ. Yet this mission, history-long, worldwide, cannot be seen in narrow
ways — it must be an every-member mission, from everywhere to
everywhere, involving every aspect of life in a rapidly changing world of
many cultures now interacting and overlapping.

In conference here in Salvador, we have sought to understand better the
way in which the gospel challenges all human cultures and how culture can

3 A product of the conference, published the following year, is ‘Towards Common
Witness: A Call to Adopt Responsible Relationships in Mission and to Renounce
Proselytism’, in ‘You are the Light of the World’: Statements on Mission by the
World Council of Churches 1980-2005 (Geneva: WCC, 2005), 39-58.

* Christopher Duraisingh (ed), Called to One Hope: The Gospel in Diverse Cultures
(Geneva: WCC, 1998), xiii.
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give us a clearer understanding of the gospel. It would be difficult to find a
more appropriate venue for such a conference. Brazil has the second largest
population of people of African origin of any nation. Salvador is a
microcosm of the world’s diversity of cultures and spiritualities. Yet this
very place made us aware of the pain and fragmentation that comes from
the racism and lack of respect for other religions that still exist in sectors of
the Christian churches.

The theme of the conference was ‘Called to One Hope — The Gospel in
Diverse Cultures’.

The hope of the gospel is expressed in the gracious coming of God in
Jesus of Nazareth. From the day of Pentecost this hope manifests itself as
the fruit of faith and in the struggle of the community of faith. It reaches
out to all people everywhere. This conference has been a foretaste and
impulse of this hope.

In the conference we have experienced much which has given us such
hope:

* the wide diversity ®f peoples and churches represented (in
Edinburgh in 1910 ‘the large majority of the participants were
European or North American; in Salvador over 600 Christians of a
wide spectrum’of cultures from almost 100 nations participated in
the life of the conference);

* the genuine attempt which has been made to listen and to share ways
and wisdom across cultures;

* the thrill of participating in the life of a community where the voices
of young and old, women and men, from Christian churches around
the globe have all been speaking out;

¢ the willingness of the churches;and mission agencies to admit past
failures and to refuse tos~engage in stereotyping, and the
determination to stay together and work together for the good of our
common mission;

* the solidarity of standing at the dockside in Salvador where, for 300
years, the African slaves who were still alive after their capture and
deportation were unloaded. By the ‘Stone of Tears’ together we
wept tears of repentance;

* the encouragement of participating in the rhythm of daily worship
where the honouring and use of different sounds and languages did
not result in a divisive and confusing ‘babel’, but rather gave a hint
of the unity and inspiration of a Pentecost;

* the privilege of sharing for a short time in the life of a continent and
people with a rich cultural history and a diversity of religious
spirituality, whose churches are responding to the challenges of
social change and poverty through the embodiment of gospel hope.

It is our profound hope that this last great mission conference of the
twentieth century has clearly illuminated that for the gospel to be most
fruitful needs to be both true to itself, and incarnated in the culture of a
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people. We have had a first-hand experience of seeing and hearing
Christians from many diverse cultures expressing their struggles and hopes.

We have heard the cries of pain from indigenous peoples who have
faced the near extermination of their communities and cultures, and
we have marvelled at their resilience and their determination to
make connections between their indigenous spirituality and their
Christian faith so that their identity is not divided.

We have heard the longing of women around the world for a real
partnership in church and society.

We have listened to the voices of young Christians telling us that
they do not wish to be objects of the church’s mission but full
partners in the work of mission, particularly in relating the faith to
the energy and aspirations of youth culture today.

We have learned from our Latin American hosts the importance of
‘doing’ theology which seeks to create a ‘community called church’,
which is rooted in the life of the people amongst whom the church is
set, and which shows"itself, for example, in their response to the
plight of the street.children in their cities.

We have heard ‘the voices of Christians in the Pacific who seek
mutuality with their Christian partners from the West, insisting that
full partnership in mission is reciprocal, not paternalistic.

We haye heard the anger of African people, Afro-Caribbean people,
Afro-Latino people and African people of North America at the
horror of slavery, and we have heard how'the faith, though presented
to them in distorted forms, became the hope of liberation. We have
admired their determination not_.to be trapped in a lament over
history but to co-operate together in a strengthened partnership
between African people and people of the African diaspora.

We have been moved by:the stories of disaster and disease which
led one speaker from Africa to say, ‘Times are ripe for flirting with
hopelessness’, and we have been astonished at the strength and
determination of African Christians, women in particular, to share
the pain of their people, and to combat despair and plant the seeds of
both food and hope.

We have benefitted from hearing of the long-term experience of
Asian Christians of living a life of Christian discipleship in multi-
faith societies, sometimes as vulnerable and threatened minority
groups. We have also heard of a surge of grassroots missionary
activity.

We have been moved by the experiences of Christians in the Middle
East living with the privilege and pain of life in a ‘holy land’ torn
apart by division and injustice, and their indignation at the way in
which biblical texts are misinterpreted so that their culture is
blemished and some are made to feel strangers in their own land.
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We have admired the commitment of those from the Orthodox and
other local churches in the former Soviet Union and Eastern Europe
now determined, in the new atmosphere of religious freedom, to
serve their people in such way that the faith which sustained many
through times of persecution might now be an equal blessing in
times of new challenge. We have heard their protest at the ways in
which rich foreign Christian groups are seeking to proselytize their
people.

We have recognized the caution of Christians in Germany about
being too ready to see God’s spirit in all human cultures, growing
out of their painful memories of how churches risked becoming
captive to Nazi ideology in a previous generation.

We have heard how the churches, against the background of the
post-modern background influencing much of western Europe, are
studying the phenomenon.of secularism and engaging with those
turning from traditional faith and seemingly seeking a private ‘pick-
and-mix’ spirituality.

We have heard reports of the growing localism of North American
churches which,“while strengthening their commitment to mission
and evangelism in their own context, may lead to an isolation and
insulation. from global realities.

We hayve shared the concern of many at how the global free-market
econdmy seems to exercise sovereign power over even strong
governments, and how the mass media disseminate worldwide
images and messages of every description which influence — and,
some believe, undermine — community and faith.

We have discussed how, perhaps as a reaction to these
developments, new fundamentalisms are emerging in all world
faiths, adding to the divisiens in an already fractured world.

We have heard how Christians in many places around the globe are
engaging in serious dialogue with people of other faiths, telling the
Christian story, listening attentively to the stories of others, and thus
gaining a clearer and richer understanding of their own faith and
helping to build a ‘community of communities’ to the benefit of all.

In such ways we have recognized how the church engages in mission
with cultures around the globe today. What then would we want to
emphasise from this conference?

The church must hold on to two realities: its distinctiveness from,
and its commitment to, the culture in which it is set. In such a way
the gospel becomes neither captive to a culture nor alienated from it,
but each challenges and illuminates the other.

Perhaps as never before, Christians in mission today need to have a
clear understanding of what God has done in history through Jesus
Christ. In this we have seen what God requires of individuals,
communities and structures. The biblical witness is our starting
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point and reference for mission and gives us the sense of our own
identity.

*  We need constantly to seek the insight of the Holy Spirit in helping
us better to discern where the gospel challenges, endorses or
transforms a particular culture.

* The catholicity of a church is enhanced by the quality of the
relationships it has with churches of other traditions and cultures.
This has implications for mission and evangelism, and calls for
respect and sensitivity for churches already located in the place
concerned. Competitiveness is the surest way to undermine
Christian mission. Equally, aggressive evangelism which does not
respect the culture of a people is unlikely to reflect effectively the
gracious love of God and the challenge of the gospel.

* Local congregations are called to be places of hope, providing
spaces of safety and trust wherein different people can be embraced
and affirmed, thus manifesting the inclusive love of God. For
congregations in ingreasingly plural societies, inclusion of all
cultural groups which make up the community, including those who
are uprooted, marginalized and despised, is important. Strengthening
congregations‘through a spirituality which enables them to face the
vulnerabilify involved in this openness is critical.

* Small steps which involve risk and courage”can break through
barriers and create new relationships. Suchgteps are available to us
all. They can be the ‘miracle’ which changes a church or
community’s self-image and enablessnew God-given life to break
forth.

Music at the conference has had a rhythm, a harmony, a beat. In a place
with a deep African tradition it is natural that in our worship the beat of the
drum has frequently been the vehiéle to carry our souls to resonate with the
beat of God’s love for us and for all people. With hearts set on fire with the
beat of mission and a prayer on our lips that many will share with us in
being ‘Called to One Hope’, and take and find ‘the Gospel in Diverse
Cultures’, we commend the fruits of the conference to Christians and
churches everywhere. Our profound hope is that they too may be renewed
in mission for the sharing of the knowledge of Christ, to the glory of the
triune God.’

> Duraisingh, Called to One Hope, 20-25.



ATHENS 2005 — HEALING AND RECONCILIATION

* After 9/11 attack in New York — increasing violence, fragmentation,
exclusion

* Calling of church to work for reconciliation, healing and fullness of
life in Christ

* First CWME conference to be hosted in a predominantly Orthodox
country

* Participation of Evangelical, Pentecostal and independent church
movements

* Reconciliation of missio Dei approach with missio Ecclesiae
approach

*  Fresh attention to the Holy Spirit, and to the ecological dimension of
mission

In May 2005 a WCC conference on World Mission and Evangelism was
held in a predominantly Orthodox country for the first time. This not only
influenced the style of the conference but demonstrated the influence of
Orthodox theology on ecumenical missiology in regard to the Trinity, the
Holy Spirit, worship, healing and reconciliation.' It was also marked by a
diversity of participation and a deliberate move to include representatives
of growing parts of world Christianity which had not always been
represented at major ecumenical events. As Ruth Bottoms, Moderator of
CWME, commented: ‘For me, one of the great gifts and joys of the
conference was that by the grace of God the Spirit built community
amongst the participants over our days together. Given the wide range of
people represented, with a Roman Catholic delegation fully participating as
well as those from Pentecostal and evangelical churches and movements
not necessarily in membership of the World Council of Churches, this in
itself was significant.”> This prompted the adoption of a different style to
earlier Conferences. There were no long reports intended to be received or
adopted by the conference plenary. Instead, the emphasis was on ‘creating
spaces for sharing, dialogue, debate, listening, presenting experiences and
case studies or theological reflections.”

"' See Jacques Matthey (ed), Come Holy Spirit, Heal and Reconcile! Called in Christ
to be Reconciling and Healing Communities — Report of the WCC Conference on
World Mission and Evangelism, Athens, Greece, May 9-16, 2005 (Geneva: WCC,
2008).

% Matthey, Come Holy Spirit, 9.

3 Matthey, Come Holy Spirit, 25.
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An important development detected by Jacques Matthey, CWME
Secretary, was the attempt that was made to reconcile a missio Dei
approach with missio Ecclesiae:

Since the International Missionary Council (IMC) Conference in Willingen in
1952, the wide missio Dei perspective gained in importance in the
ecumenical movement, in reaction to narrower or exclusively ecclesiocentric
formulations of the missionary task. It was essential indeed to liberate
Christian witness from narrow perspectives, as if the Triune God’s presence
in, and availability to, the world was manifested only inside the visible
frontiers of existing church life. The whole ‘oikumene’ as inhabited world,
and ultimately the whole creation, was to become the horizon and space for
God’s challenging and life-enabling presence. Ecumenical missiology
widened its scope to include social, political and religious movements or
institutions in its vision of history moving towards the accomplishment of
God’s promises of peace and justice. It did so in some extreme formulations
by neglecting the specific purpose and mission of the church, disregarding the
spiritual needs of persons and communities, and uncritically referring to a
linear western perspective on time and history, considered as ‘progress’.*

Without sacrificing the depth and range brought to missiology by the
missio Dei perspective, the Athens conference saw renewed attention to the
centrality of the church in the mission of God.

As the conference title suggests, fresh attention was given to the Holy
Spirit — a move which would prove to be significant for ecumenical
missiology. The ecological dimension of mission received serious attention
as awareness of the issues posed by climate change was rising. Matthey
also discerned: ‘a more humble approach to what Christians and churches
can accomplish in the world today than seemed to have been the
approaches in earlier CWME conferences... Humanity cannot “heal the
world” nor create “shalom”. We have to acknowledge our limitations and
thus we call on God: “Come, Holy Spirit, heal and reconcile!””’

A prominent feature on the changing landscape was the 9/11 attack on
the Twin Towers in New York in 2001 and the ‘war on terror’ which
followed. A time of globalization with increasing violence, fragmentation
and exclusion brought sharper focus and new energy to the calling of the
church to receive, celebrate, proclaim and work for reconciliation, healing
and fullness of life in Christ. The conference offered a summary overview
of the current missiological situation and expressed a missiological
response to it in terms of prayer and commitment.

Summary Overview of Current Missiological Context

After the Cold War era, the world order has moved towards a unified
market, which, accompanied by social and cultural phenomena, is usually

* Matthey, Come Holy Spirit, 330.
> Matthey, Come Holy Spirit, 328-29.
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referred to by the term ‘globalization’. The bipolar political economic
ideology has become a monopolar neo-liberal one, in which the market
becomes the main reference all over the world and the measure for judging
values, social achievements and even human beings and communities
themselves. Partly in reaction to the risk of cultural levelling by the leading
market forces and the media, new conflict areas emerged, among and
within nations, often with a cultural, ethnic or religious background. These
developments modify local and regional political alliances and tend to
reinforce the control of the power centres of western societies over the
world.

In this context, missiology needs to focus anew intentionally on Christ’s
life-affirming ministry as an alternative and a means of resistance to
political, economic and religious trends and forces leading to oppression,
alienation and death. Witnessing to the fullness of life in Christ leads
Christians and churches to consider the whole of creation as the horizon of
mission. The basis and frantiework of Christian mission must be
consistently Trinitarian, based.on and related to the work of God the Father,
Son and Holy Spirit, from the beginning of creation to the end of time.
There is particular urgency to better understand the role of the Spirit in
church and world and‘to work out the consequences for mission in practice.

Reconciliation sappears to be a central term, describing God’s
forgiveness given in Christ, the intention of God’s own presence and action
in the world,*and the vision of the final aim of God’s mission (missio Dei).
Authentic reconciliation is costly and cannot easily be reached if separated
from justice, truth about responsibilities, love, for enemies and forgiveness.
It has personal, community, social and ecological dimensions. It implies
healing from past and present wounds, from injustice and guilt, at personal,
community and social levels.®
Come, Holy Spirit, heal and reconeile
Calling on the Spirit, we confess'that mission is not ours.

Mission is the mission of the triune God, the creator of heaven and earth,
whose purpose is that all may have fullness of life.

In Jesus Christ, God laid the basis for real reconciliation and healing,
overcoming all enmity and evil.

God the Holy Spirit is continually present and active as healer and
reconciler in church and world:

So we believe that God makes it possible to:

Repair broken relationships between

God and human beings

People and people

Churches and churches

Nations and nations

Humanity and creation

8 Matthey, Come Holy Spirit, 28.



Athens 2005 141

Overcome enmity and violence
We hope to see many signs of:
Health, balance and wholeness of life:

For individuals

For whole communities

For humanity

For creation

We call on God the Spirit: heal and reconcile, empower us, so that as
persons and communities, we may receive, become and share signs of
forgiveness, peace, justice and unity, and renounce sin, enmity, violence,
injustice and divisions.

Called in Christ to be Reconciling and Healing Communities

At this time in a globalized context, God entrusts and commissions us with
a message of healing and receficiliation.” The crucified and resurrected
Christ invites us to participate in God’s mission. It is our mission to form
healing communities in celebration, witness, mutual love, forgiveness and
respect, and to intervene in peace-building, reconciliation processes and
healing of memories-in society, overcoming violence wherever we can.

Our being, andsour way of being together, needs to reflect our vision of
reconciliation.

We are called

to create and multiply safe spaces, hospitable tothose who are stigmatized,
lost, searching for meaning, solidarity and community,

and to journey as and with victims , of violence and sin towards
reconciliation and justice.

Reconciliation and healing need to be experienced within communities
(member to member), between communities where brokenness exists, and
in humanity’s relationship with ‘creation.

By using the term ‘communities’ (instead of ‘Community’ as referring to
the Church) we want to affirm the plurality and the diverse nature of the
communities in which we live.®

7 These themes are more fully elaborated in two documents of the Athens
Conference: ‘Mission as Ministry of Reconciliation’, in ‘You are the Light of the
World’: Statements on Mission by the World Council of Churches 1980-2005
(Geneva: WCC, 2005), 90-128; and ‘The Healing Mission of the Church’, in ‘You
are the Light of the World’, 129-62.
¥ Matthey, Come Holy Spirit, 23-24.



EDINBURGH 2010: WITNESSING TOGETHER

* Representatives of all traditions of Christianity share in centenary
conference

* A moment of celebration, healing and convergence of the
missionary movement

* Extensive study process offering comprehensive analysis of mission
themes

* Significant shared understanding reflected in the Common Call

The approach of the centenary of Edinburgh 1910 prompted an attempt in
Scotland to take account of Christian mission a century after the epoch-
making conference.' This in turn led to a meeting in mid-2005 to consider
what might be done internationally in regard to the Edinburgh 1910
centenary. The twenty people who came together had no formal authority
but were broadly representative of world Christianity. The nine themes they
identified provided the structure for the Edinburgh 2010 study process and
eventually shaped the ‘Common Call’ issued by the Edinburgh 2010
Conference.> A General Council formed in 2007 to take responsibility for
this initiative included representatives from every stream of world
Christianity including the Orthodox, Catholics, Evangelicals, Pentecostals
and Independents as well as the Protestant descendants of the bodies which
participated in Edinburgh 1910. Jooseop Keum highlights the significance
of this: ‘For the first time in mission history, representatives of all
traditions of Christianity and global mission actors gathered together to
celebrate the centenary.”® This new convergence was also apparent in the
emergence of the Global Christian Forum, which met for the first time in
Nairobi in 2007. Like Edinburgh 2010, it minimized formal commitment
and maximized width of participation and the building of relationships.

Not only did the delegates to the Edinburgh 2010 conference enjoy their
fellowship but they found that they could join in affirming a shared
understanding of Christian mission. Among the notes they struck are the
following:

* The missionary mandate is reaffirmed, indeed its urgency is

emphasised, but it is recognised that authenticity is paramount and

! See David A. Kerr and Kenneth R. Ross (eds), Edinburgh 2010: Mission Then and
Now (Oxford: Regnum, 2009).

2 See Kenneth R. Ross, ‘Edinburgh 2010: The Common Call’, in Forum Mission,
Band 7 (2011), 192-202.

3 Keum, ‘Beyond Dichotomy’, 395.
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mission must be practised in a way which resonates with people’s
experience.

* Recognising plurality in regard to religious conviction, a fine
balance is struck between affirming the uniqueness of Christ and
maintaining an open and hospitable attitude towards those who
adhere to other faiths and belief-systems.

*  On the basis that God often chooses to work through the young and
that many people have their most formative religious experiences in
their earliest years, young people are viewed not only as the objects
but also as the subjects of mission.

* The natural environment is recognised as a legitimate focus of
concern in the practice of mission. Indeed, there is a broadening of
the understanding of mission to embrace the renewal of the whole
creation and the fulfilment of all things in Jesus Christ.

* Mission is understood as being critically engaged with the
prevailing power structures. God’s identification with those on the
receiving end of unjust exercise of power spurs mission practitioners
to work for a transformation of power.

* The spiritual character of mission is emphasised, with the dynamic
work of the Holy Spirit finding expression in relation to such areas
as mass migration, reconciliation in situations of conflict and the cry
for healing at all levels.

* Formation of leaders is a major focus, with concern to move away
from the exclusively cerebral approach of the European
Enlightenment towards approaches which are more holistic,
inclusive and empowering.

* The biblical call to unity is reaffirmed, with a recognition that, while
structural unity remains elusive, this is no excuse for failing to
develop common witness, to create collaborative models of working
and to be healing and reconciling communities.

Edinburgh 2010 brought together probably the widest spectrum of world
Christianity ever to engage in a shared global project of mission study. It
arrived at a remarkable moment when representatives of so many different
sectors of the world church were able to affirm an incisive statement of the
meaning of Christian mission for our time. It has a particular significance
for ecumenical missiology. Jooseop Keum comments: ‘An analysis of the
Common Call produced at the Edinburgh Conference shows that positions
defended over decades by WCC have now become somewhat common
ground: missio Dei, empowerment and humility, creation as the scope of
mission, holistic content of the Gospel, mission from everywhere to
everywhere, unity and mission... Indeed, Edinburgh 2010 was a moment of
celebration, healing and convergence of the missionary movement. At the
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same time, The Common Call highlighted the evangelical concern for ‘the
uniqueness of Christ’ and for conversion.’*

The Common Call

The Common Call of Edinburgh 2010 was affirmed in the Church of
Scotland Assembly Hall in Edinburgh on 6th June 2010 by representatives
of world Christianity, including Catholic, Evangelical, Orthodox,
Pentecostal and Protestant churches, in the following terms:

As we gather for the centenary of the World Missionary Conference of
Edinburgh 1910, we believe the church, as a sign and symbol of the reign
of God, is called to witness to Christ today by sharing in God’s mission of
love through the transforming power of the Holy Spirit.

1. Trusting in the Triune God and with a renewed sense of urgency, we
are called to incarnate and proclaim the good news of salvation, of
forgiveness of sin, of life in abundance, and of liberation for all poor and
oppressed. We are challenged-to witness and evangelism in such a way that
we are a living demonstration of the love, righteousness and justice that
God intends for the whole world.

2. Remembering. €hrist’s sacrifice on the Cross and his resurrection for
the world’s salvation, and empowered by the Holy Spirit, we are called to
authentic dialegue, respectful engagement and humble witness among
people of other faiths — and no faith — to the uniqueness of Christ. Our
approach is marked with bold confidence in the gospel message; it builds
friendship, seeks reconciliation and practises.hospitality.

3. Knowing the Holy Spirit who blows over the world at will,
reconnecting creation and bringing authentic life, we are called to become
communities of compassion and healing, where young people are actively
participating in mission, and <women and men share power and
responsibilities fairly, where there is a new zeal for justice, peace and the
protection of the environment, and renewed liturgy reflecting the beauties
of the Creator and creation.

4. Disturbed by the asymmetries and imbalances of power that divide
and trouble us in church and world, we are called to repentance, to critical
reflection on systems of power, and to accountable use of power structures.
We are called to find practical ways to live as members of One Body in full
awareness that God resists the proud, Christ welcomes and empowers the
poor and afflicted, and the power of the Holy Spirit is manifested in our
vulnerability.

5. Affirming the importance of the biblical foundations of our missional
engagement, and valuing the witness of the Apostles and martyrs, we are
called to rejoice in the expressions of the gospel in many nations all over
the world. We celebrate the renewal experienced through movements of

* Keum, ‘Beyond Dichotomy’, 396.
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migration and mission in all directions, the way all are equipped for
mission by the gifts of the Holy Spirit, and God’s continual calling of
children and young people to further the gospel.

6. Recognising the need to shape a new generation of leaders with
authenticity for mission in a world of diversities in the twenty-first century,
we are called to work together in new forms of theological education.
Because we are all made in the image of God, these will draw on one
another’s unique charisms, challenge each other to grow in faith and
understanding, share resources equitably worldwide, involve the entire
human being and the whole family of God, and respect the wisdom of our
elders while also fostering the participation of children.

7. Hearing the call of Jesus to make disciples of all people — poor,
wealthy, marginalised, ignored, powerful, living with disability, young and
old — we are called as communities of faith to mission from everywhere to
everywhere. In joy we hear the call to receive from one another in our
witness by word and action, in.streets, fields, offices, homes and schools,
offering reconciliation, showing love, demonstrating grace and speaking
out truth.

8. Recalling Christ, the host at the banquet, and committed to that unity
for which he lived and prayed, we are called to ongoing co-operation, to
deal with controversial issues and to work towards a common vision. We
are challengedeto welcome one another in our diversity, affirm our
membership.through baptism in the One Body of Christ, and recognise our
need for mutuality, partnership, collaboration aid networking in mission,
so that the world might believe.

9. Remembering Jesus’ way of witness<and service, we believe we are
called by God to follow this way joyfully, inspired, anointed, sent and
empowered by the Holy Spirit, and<nurtured by Christian disciplines in
community. As we look to Christ’s coming in glory and judgment, we
experience his presence with us<in the Holy Spirit, and we invite all to join
with us as we participate in God’s transforming and reconciling mission of
love to the whole creation.’

> Kirsteen Kim and Andrew Anderson (eds), Edinburgh 2010: Mission Today and
Tomorrow (Oxford: Regnum, 2011), 1-2.



2012 TOGETHER TOWARDS LIFE

The end of the first decade of the 21st century proved to be a propitious
time to offer a re-assessment of Christian mission. Besides the Common
Call and accompanying study process of Edinburgh 2010, the Cape Town
Commitment was adopted by the third Lausanne Congress later the same
year. Two years later, the World Council of Churches adopted a new
mission affirmation Together towards Life and Pope Francis issued his
encyclical Evangelii Gaudium. Section 3 of this book includes the full text
of Together towards Life (TTL), together with extensive analysis, including
comparison with the other major mission documents that emerged around
the same time.

At this point, for the sake of completeness, it is necessary to recognize
that the adoption of T7L marked, in institutional terms, the completion of
the century of ecumenical missiology that began with Edinburgh 1910. The
document was shaped by'a major CWME conference held in Manila in
March 2012, adopted-by the WCC Central Committee later that year and
presented to the tenth Assembly of the WCC at Busan, South Korea, in
2013. As a comprehensive statement of the meaning of Christian mission it
attempts to draw together all that has been learned”in the course of one
hundred years of ecumenical missiology. The:journey, of course, will
continue and the pilgrims who pursue it will always stand to benefit from
knowledge of its earlier stages.



SECTION TWO

CORE THEMES
ACROSS A CENTURY
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Introduction

In Section Two the authors from different social locations within the global
South and North seek to interrogate selected missional themes that have
emerged from people’s engagement with global threats to life. The
changing landscape of mission since 1910 has resulted in different epochs,
shaped by global political, socio-economic and religio-cultural upheavals.
The shift in the population strength of Christianity from the global North to
the global South and mapped in Section Three has resulted in Christianity
journeying from being a predominantly western religion to becoming a
global religion with different contextual expressions. No longer is there any
global centre that manages the missional spread of the faith.

People everywhere are setting the agenda and the themes identified in
this section reflect that agenda. They are presented in an order that speaks
to the era when they became urgent agenda item for ecumenical
discussions. The first three articleson ‘Evangelism’, ‘Church, Mission and
Unity’ and ‘Worship’ appeared as early agenda items for discussions
because they fitted into the“inner ecclesial discourse of the ecumenical
agenda. Pertinent questions emerged on the ecumenical understanding and
practice of these four themes. Ecumenical reflections on Evangelism
allowed room for different interpretations in some core areas of Christian
belief and use of language that is broad and leaves space for further
questions and<clarifications to be sought. Of major importance is the
emphasis on evangelism not becoming proselytism: The focus on Church,
Mission and Unity gives an insider perspective of the journey made in
finding the tensions, challenges and oppoertunities encountered. The
diversity in the theologies that undergird worship liturgies is argued to be
the result of the missional journey made by churches. Those within the
global North exhibited worship that reflected their contextual theological
controversies and those in the global South being motivated by questions
about inculturation and contextualization in their quest for authentic
meaning in their worship experiences.

The next five articles interrogate themes of ‘Healing’, ‘Culture’, ‘Other
Faiths’, ‘Formation’ and ‘Discipleship’. The chapter on Healing describes
the many ways in which churches during the past century have
demonstrated the commitment of their ministry and mission to a holistic
and comprehensive understanding and practice of health and healing. The
question of the relationship between gospel and Culture is always a crucial
one for the understanding and practice of mission — as demonstrated in an
engrossing chapter on this topic. An insightful discourse on Other Faiths
provides a critical mapping of the complex and multi-layered relationship
between mission and other faiths. The ecumenical focus on Formation
argues for leadership development that embodies life-affirming mission and
transformative action in the world that embodies in-depth research,
reflection and debate. Christian Discipleship is presented as an important
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ecumenical agenda that concerns what constitutes authentic following of
‘mission in Christ’s way’.

The rise of new nation-states in the post-colonial era of the late 1950s
and early 1960s saw ecumenical themes changing to include: ‘Partnership
and Resource Sharing’, ‘Contextualization’ and ‘Transformation’. An
overview of the ecumenical Partnership and Resource Sharing is mapped
out to illustrate how this important missional stewardship phenomenon is
embraced as a justice matter that must be addressed by all churches that
wish to participate in missio Dei. The focus on contextualization outlines
the dynamics that are involved in the inculturation process of the gospel
and ecclesial communities in diverse contexts. Transformation of people’s
lives and the context in which they live and work has permeated all
ecumenical explorations of key themes.

Finally, the essays on ‘Justice’, ‘Margins’, ‘Environment’, ‘Gender’ and
‘Migration’ trace the contemporary challenges facing the ministry and
mission of the church and offer. some fresh analysis and responses that are
needed. However, one could.posit that these final themes constitute the
pivotal undergirding agenda that are informing missiological hermeneutics
on the identity, vocation and witness of the ecclesial community in the
world.
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EVANGELISM

Claudia Wahrisch-Oblau

‘Evangelism is missionary activity which makes explicit and unambiguous
the centrality of the incarnation, suffering and resurrection of Jesus Christ
without setting limits to the saving grace of God. It seeks to share this good
news with all who have not yet heard it and invites them to an experience of
life in Christ.”’

This definition of evangelism is found in Together towards Life,” a 2012
ecumenical affirmation on mission and evangelism drawn up by
theologians from all major Christian traditions (Orthodox, Roman Catholic,
Protestant, Evangelical and““Pentecostal). After a century of often
controversial and even acrimonious discussion, it marks a broad consensus
in the understanding of:what evangelism means. Nevertheless, once one
starts to look closer at’what is being said here, it becomes obvious that the
phrasing allows quite different interpretations depending on theological
decisions not mentioned here. What exactly is meant by ‘the centrality of
the incarnation, suffering and resurrection of Jesus<Christ’? What is ‘the
saving grace of God’? How exactly is this ‘good.hews’? And finally, what
is ‘an experience of life in Christ’?

Part of the problem is that the ecumenigal discussion has mostly been
about ‘mission’, and often used the term”‘evangelism’ to mean the same
thing.® It is only fairly recently that a téhdency can be observed to describe
evangelism as one part or aspect ofanission, as in Together towards Life.

‘Evangelism’ is derived fromthe Greek word gvayyelilw, bringing or
proclaiming good news. In the broadest sense, the term means to make

' Together towards Life: Mission and Evangelism in Changing Landscapes
(Geneva: WCC, 2012), §80.

2 TTL, §30.

3 “Confusion about ecumenical"evanigelism results in part from the
interchangeability of key terms in ecumenical documents.” This is the summary of
Priscilla Pope-Levison, ‘Evangelism in the WCC. From New Delhi to Canberra’, in
James A. Scherer and Steven B. Bevans (eds), New Directions in Mission and
Evangelization 2: Theological Foundations (Maryknoll, NY: Orbis Books, 1994).
See also David Bosch, ‘Evangelism: Theological Currents and Cross-Currents
Today’, in Paul W. Chilcote and Laceye C. Warner (eds), The Study of Evangelism:
Exploring a Missional Practice of the Church (Grand Rapids, MI: Eerdmans, 2008).
A somewhat different assessment can be found in Dietrich Werner, ‘Evangelism
from a WCC Perspective: A Recollection of an Important Ecumenical Memory, and
the Unfolding of a Holistic Vision’, in International Review of Mission, 96.382/383
(2007), 183-203.
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known the Gospel (gvayyéhov), the good news of Jesus Christ, with an
implication that this is done through language, i.e. proclamation or sharing.

But what is the motivation for evangelism, who actually is the actor,
what is the message, what is the aim or goal, and how should it be done?
These are the basic questions to be answered in a theology of evangelism.

In reviewing the history of the theological discussion on evangelism, it
can be helpful to work with two basic distinctions:* is evangelism a distinct
practice of the church, or is it a quality of all Christian practice, or possibly
both? And if we look at it as a distinct practice, do we understand it first
and foremost as a productive activity, meaning that it is defined and
evaluated by its outcome (i.e. conversions, however those may be
understood), or is it understood as a virtue, a praxis that is faithful to God’s
reign and guided by the fruits of the Holy Spirit, such as love, hope, faith,
humility, patience and courage, and therefore evaluated by its faithfulness?
We should keep these questions in mind as we look at the discussion on
evangelism in the last one hundred years.

Evangelism as Enlarging Christendom

‘The present is the time of all times for the Church to undertake with
quickened loyalty~and sufficient forces to make Christ known to all the
non-Christian <World.”* The first World Missionary Conference in
Edinburgh in 1910 believed it possible to evangelize the whole world
within one generation, if only churches would mobilize all their resources
and follow the best scientific methods.® Cleatly, this evangelism was the
white Christian’s burden: Of the 1,215 official delegates at the conference,
only 19 came from the global South,”And equally clearly, evangelism
aimed to enlarge Christendom as itswas understood in the global North
through the growth of existing and“the foundation of new churches. In the
report of Commission I, ‘Carrying the Gospel to All the Non-Christian
World’, we find a detailed analysis of the conditions for evangelism in
different parts of the world and a technical approach to the work to be done.
The urgency of the task comes from the fact that the entire world is now in
easy reach and non-Christian cultures are in flux. Non-Christian religions
are seen as obstacles to be overcome, different missionary methods
evaluated as to their efficiency, ‘and strategies for the future developed.

* These considerations are based on Bryan P. Stone, Evangelism After Christendom.:
The Theology and Practice of Christian Witness (Grand Rapids, MI: Brazos Press,
2006).

> World Missionary Conference, 1910, Report of Commission I: Carrying the
Gospel to all the Non-Christian World (Edinburgh and London: Oliphant, Anderson
& Ferrier; New York, Chicago and Toronto: Fleming H. Revell, 1910), 362.

5 See Report of Commission I, and also Brian Stanley, The World Missionary
Conference, Edinburgh 1910 (Grand Rapids, MI: Eerdmans, 2009), 3-5.

7 Stanley, Edinburgh 1910, 12.
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There is little reflection about the message and the content of the Gospel.
The language is one of conquest, military metaphors abound, and there is
no clear distinction between the Gospel and western civilization.

Pragmatic Approaches to Evangelism

In this sense, the Edinburgh World Missionary Conference was the first
embodiment of what could be termed a pragmatic approach to evangelism
which is still going strong more than one hundred years later and strongly
dominated by American organizations.® The aim of evangelism is to make
as many converts as possible, to ‘save souls’, to ‘win people for Christ’.
The motivation for this approach is often, if not always, so clearly
expressed, a theology that sees all those who have no ‘personal relationship
to Christ’ as ‘lost’, facing damnation and eternal suffering in hell.’
‘Winning people for Christ’ usually also means adding them as members to
one’s own church, denomination®or group, and the growth of the church is
more or less equated with the-strengthening of God’s reign over the world.
As a productive activity, evangelism is planned and evaluated following an
instrumental logic: what methods are effective in bringing about
conversions? How .can such methods be developed, taught and possibly
improved?'® Evangelism here basically becomes a marketing strategy for a
North Atlantic-dominated Evangelical Christendom.

The culmination of this marketing approach, ds found in the church
growth movement inspired by Donald McGavran'and C. Peter Wagner, and
developed at the Fuller Theological Seminary, School for World Mission. !
Universal ‘principles’ were determined, .€ach of which, ‘when properly
interpreted and applied, contributes significantly to the growth of churches
and denominations’.'? Looking at just'one of them, the ‘homogeneous unit’,
shows how a marketing approach:to evangelism can actually collide with

8 See, for example, the global reach of US-based organizations like Cru (formerly
Campus Crusade for Christ: www.cru.org), or Evangelism Explosion
(http://evangelismexplosion.org).

°So phrased in the faith statement of Evangelism  Explosion:
http://evangelismexplosion.org/about-us/statement-of-faith. ~Cru has different
wording, but the same theology: www cru:org/about/statement-of-faith.htm.

' To see just two examples of this approach, look at a classic: Robert Coleman, The
Master Plan of Evangelism (Grand Rapids, MI: Revell Publishing, 1963, 1964,
1993), and a current bestseller: Timothy Keller, Preaching: Communicating Faith
in an Age of Skepticism (New York: Viking, 2015).

! See, among many others, Donald A. McGavran, Understanding Church Growth,
3rd edition, revised and edited by C. Peter Wagner (Grand Rapids, MI: Eerdmans,
1990); Donald A. McGavran, Bridges of God: A Study in the Strategy of Mission
(Eugene, OR: Wipf and Stock, 2005 [1955]); C. Peter Wagner, Strategies for
Church Growth (Eugene, OR: Wipf & Stock, 1989).

2 Donald A. McGavran and Win Arn, Ten Steps for Church Growth (New York,
Harper & Row, 1977), 15.
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the content of the Gospel message: McGavran observed that ‘people like to
become Christians without crossing racial, linguistic or class barriers’® and
therefore suggested that where ‘marked differences of color, stature,
income, cleanliness, and education are present’, people should be
evangelized by ‘their own kind of people’ and find a church ‘whose
members look, talk, and act like themselves’, ' completely disregarding the
basic experience of the early church that the Gospel message overcomes
such separations."

Early Pentecostal Practice: Evangelism in the Power of the Spirit

But an evangelism driven by the urge to make as many converts as possible
does not necessarily have to result in a pragmatic approach, as is shown by
early Pentecostal evangelism.'® From the 1906 revival in Azusa Street,"”
missionaries, convinced that the Holy Spirit had called and given them the
gift of foreign languages (xenolalia), set out for countries as far apart as
Japan, China or Argentina. With little money and basically no preparation,
and not discouraged by the eventual discovery that they did not speak the
language of the people they wanted to reach, they preached a ‘full” Gospel
encompassing salvation, healing, and baptism in the Spirit, and expected
the power of the Holy Spirit to convince people. Pentecostals shared with
the mainline Protestants assembled in Edinburgh thefsense of urgency of
the missionary task, enhanced in their case by a strong expectation of
Christ’s imminent return which compelled them to save as many as
possible from damnation.'® Consequently, itinerant preaching and healing
became the method of choice. Living simiply and with the local people,
Pentecostal evangelists expected and :éxperienced signs and wonders to
validate their message and saw many people becoming Christians. New

13 McGavran, Understanding Church Growth, 46.

14 McGavran, Understanding Church Growth, 167.

'3 See René Padilla, The Unity of the Church and the Homogeneous Unit Principle,
in Wilbert Shenk (ed), Exploring Church Growth (Eugene, OR: Wipf & Stock,
2010). A further critique came from David Bosch, ‘Church Growth Missiology’, in
Missionalia, 16.1 (1988), 13-24. For a concise summary of the critical debate on the
church growth movement, see Darrell 'L."Guder, ‘Evangelism and the Debate Over
Church Growth’, in Interpretation, 48.2 (April 1994), 145-55; also Gary McIntosh
(ed), Evaluating the Church Growth Movement (Grand Rapids, MI: Zondervan,
2004).

' For background on this paragraph, see Allan Anderson, Spreading Fires: The
Missionary Nature of Early Pentecostalism (London: SCM, 2007).

17 For a detailed account of this revival, see Cecil M. Robeck Jr, The Azusa Sireet
Mission and Revival. The Birth of the Global Pentecostal Movement (Nashville TN:
Thomas Nelson, 2006).

'® See also L.G. McClung Jr, ‘Evangelism’, in Stanley M. Burgess (ed.),
International Dictionary of Pentecostal and Charismatic Movements (revised and
expanded edition, Grand Rapids, MI: Zondervan, 2002).
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local converts (some of whom had first been evangelized by Protestant
missionaries) quickly took charge of developing congregations which in
many cases soon developed into independent, indigenous churches."

It is unfortunate that this early Pentecostal practice has been little
reflected in ecumenical discussions on evangelism, as a number of issues
debated over decades found a paradigmatically different treatment here.
Pentecostal missionaries relied on the power of the Holy Spirit rather than
on strong organizations or ample financing, they were usually poor, they
abstained from hegemonial control of their mission fields, and they brought
a holistic Gospel which included physical healing and spiritual
empowerment.

Evangelism and Non-Christian Religions

It was not until the late 1920s that a controversial debate began on the
question of evangelism and non-Christian religions. This topic dominated
discussions at both the World Mission Conferences in Jerusalem in 1928
and in Tambaram in 1938; and came up time and again later.” The basic
question was: is Christianity uniquely true and should therefore replace
other religions, or is it the fulfilment of the best values of the non-Christian
religions? In the first case, evangelism would have to show the uniqueness
of Christianityin contrast to other religions, while in.the latter, a dialogue
approach was seen as appropriate. Or, was there just one universal faith in a
supreme being which was simply being expressed in different religious
forms, so that all religions should work .together to fight secularism,
making evangelism obsolete? This radical’position was taken by a 1932
report under the title ‘Re-Thinking Missions’*' which stated that Christian
missionaries were called to live in cg-existence with other faiths and work
towards the aim that all religions:would eventually grow together in the
‘completest [sic/] religious truth®.?

' Just two examples: Paul Wei, one of the founders of the True Jesus Church in
China, originally worked with the London Mission. (Deng Zhaoming, ‘Indigenous
Chinese Pentecostal Denominations’, in Allan Anderson and Edmond Tang (eds),
Asian and Pentecostal: The Charismatic' "Face of Asian Christianity (Oxford:
Regnum, and Baguio City: APTS Press, 2005). Joseph Ayodele Babalola, the
founder of Christ Apostolic Church in Nigeria, was born into an Anglican family.
(David Oyaliwola, ‘Joseph Ayodele Babalola’, in Dictionary of African Christian
Biography: www.dacb.org/stories/nigeria/babalola2_joseph.html).

2 James L. Cox, ‘Jerusalem 1928: Its Message for Today’, in Missiology: An
International Review, 9.2 (April 1981), 139-53. See also Harold Netland,
Encountering Religious Pluralism: The Challenge to Christian Faith and Mission
(Downers Grove, IL: IVP, 2001).

! William E. Hocking (ed), Re-Thinking Mission: A Laymen’s Enquiry After One
Hundred Years (New York/London: Harper & Brothers, 1932).

2 Hocking, Re-Thinking Missions, 65.
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In preparation for the Tambaram conference, Dutch missionary Hendrik
Kraemer wrote a statement entitled ‘The Christian Message in a non-
Christian World’,” insisting on the ‘radical discontinuity’ between
religions, which are simply human efforts, and ‘God’s acts of revelation
and salvation’ presented in the Bible. ‘Evangelization, proselytism and
conversion... belong to the core of the missionary enterprise.’* Rejecting
the idea that God was at work in non-Christian religions, Kraemer was at
the same time critical of Christianity and imperialistic mission and
suggested an approach that combined ‘evangelism, adaptation, and
service’.”

Kraemer’s viewpoint was rejected at Tambaram by many® and the
question was not resolved”’ but in the end, the conference, which for the
first time had a majority of delegates from the ‘younger churches’,
defended the continued need for evangelism, though it called for a
dialoguing and listening approach.’®

The question underlying this“discussion was, of course, whether God
saved only Christians, or whether his salvation extended to other religions.
The WCC mission conference at San Antonio in 1989 finally suggested a
consensus which can be“summarized as follows: ‘We cannot point to any
other way of salvation than Jesus Christ; at the same time we cannot put
any limit to God’s saving power. There is a tension between these
affirmations which we acknowledge and cannot resolve.”” The ongoing
study work<on this issue shows how the line of réasoning has changed.
Rather than discussing absolute truth, a 2006 WEC study paper speaks of

3 Hendrik Kraemer, The Christian Message in a Non-Christian World (New York:
Harper & Brothers, 1938).

1 Kraemer, The Christian Message, 296.

% Kraemer, The Christian Message, 302.

% Jan van Lin, Shaking the Fundamentals: Religious Plurality and Ecumenical
Movement (Amsterdam/New York: Editions Rodopi, 2002), 206-08. See also
Richard J. Plantinga, ‘Missionary Thinking about Religious Plurality at Tambaram
1938: Hendrik Kraemer and His Critics’, in Lamin Sanneh and Joel Carpenter (eds),
The Changing Face of Christianity:“Africa;’ the West and the World (New York:
Oxford University Press, 2005).

7 <As to whether the non-Christian religions... may be regarded as in some sense or
to some degree manifesting God’s revelation, Christians are not agreed.” The World
Mission of the Church. Findings and Recommendations of the Meeting of the
International Missionary Council, Tambaram, Madras, India, Dec. 12-29, 1938
(London: International Missionary Council, no date), 52.

2 The World Mission of the Church, 31-63.

¥ Quoted from https://www.oikoumene.org/en/what-we-do/cwme/history. The
phrasing in the actual document from San Antonio is more complicated: see
Frederick R. Wilson (ed), The San Antonio Report. Your Will be Done: Mission in
Christ’s Way (Geneva: WCC, 1990), 31-33.
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religious traditions as personal ‘journeys’ and ‘pilgrimages’.*® The study
continues: ‘We need to acknowledge that human limitations and limitations
of language make it impossible for any community to have exhausted the
mystery of the salvation God offers to humankind. ... It is this humility that
enables us to say that salvation belongs to God, God only. We do not
possess salvation; we participate in it. We do not offer salvation; we
witness to it. We do not decide who would be saved; we leave it to the
providence of God.”*! Clearly, within the WCC, evangelism is now
understood as an activity that can only be evaluated by its faithfulness to
the Gospel, and not by numbers of conversions.

Evangelism and Socio-Political Action —
the Evangelical-Ecumenical Divide

From the 1950s to the early 1970sgthe term ‘evangelism’ was rarely found
in WCC documents. This may be a consequence of the development of the
concept of missio Dei, the miission of God, which was first formulated at
the 1952 conference of the International Missionary Council in Willingen.™
Missio Dei means that 'mission is first and foremost God’s action, the
sending of his son with the aim of establishing the lordship of Christ over
the whole redeended creation. ‘Out of the depths of his love for us, the
Father has sent forth His own beloved Son to reconcile all things to
Himself.”*® 4n this mission, the church simply participates — she is an
instrument of mission, not its goal. While in general terms this concept was
and remains broadly consensual, it quickly turned out that it was possible to
interpret it in completely different ways. One could understand the
Kingdom of God as an eschatological,” discontinuous new creation into
which people entered by God’s grace through faith in Jesus Christ — in
which case the church had the role of proclaiming this, i.e. to evangelize —
or see the Kingdom as God’s*radical transformation of the world to be
achieved gradually, not only through the work of the church, but also
through political and social action aiming at shalom, peace with justice, in

30 Religious Plurality and Christian Self-Understanding Geneva: WCC, 2006):
https://www.oikoumene.org/en/resources/documents/assembly/2006-porto-alegre/3-
preparatory-and-background-documents/religious-plurality-and-christian-self-
understanding, Section 44.

3! Religious Plurality and Christian Self-Understanding, Sections 46-7.

32 The term missio Dei to sum up this new concept actually was used only after the
conference: see John G. Flett, The Witness of God: The Trinity, Missio Dei, Karl
Barth and the Nature of Christian Community (Grand Rapids, MI: Eerdmans,
2010).

33 <A Statement on the Missionary Calling of the Church’, reprinted in International
Review of Mission, 92.367 (October 2003), 606-09, 607.
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which case evangelism was replaced by or redefined as participation in
liberating and reconciling action.*

The latter position soon dominated WCC discussions. A 1967 WCC
report, ‘The Church for Others’,” described evangelism as the church
discovering God at work in secular movements working towards shalom
and joining them. Similarly, the World Mission Conference in Bangkok
1973 under the theme ‘Salvation Today’ saw salvation at work in the
struggles for economic justice against exploitation, human dignity against
oppression, solidarity against alienation, and hope against despair in
personal life,* and hardly ever mentioned the term ‘evangelism’.”’

Evangelicals blamed the WCC as giving up evangelism altogether®® and
came together to formulate their own alternative concept. The 1974
Lausanne Congress for World Evangelization brought together participants
from over 150 countries® and resulted in the Lausanne Covenant® which
defined evangelism as ‘the whole.church taking the whole Gospel to the
whole world’,* binding together evangelism as ‘the proclamation of the
historical, biblical Christ as Saviour and Lord, with a view to persuading
people to come to him personally and so be reconciled to God’* with
action for justice, recoficiliation and liberation. ‘Evangelism and socio-
political involvement”are both part of our Christian duty.’® But as the
ensuing debate among Evangelicals showed very clearly, the inherent logic
of the Lausanne Covenant was the primacy of evangelism with the goal of

34 There is a plethora of literature on the concept of missio Dei, and there is no room
in this chapter for even an overview of the debate:\Influential representatives of the
two alternatives in the 1960s were Georg F._ Vicedom, The Mission of God: An
Introduction to a Theology of Mission, \trans. Gilbert A. Thiele and Dennis
Hilgendorf (St Louis, MO: Concordia Press, 1965) and Johannes C. Hoekendijk,
The Church Inside Out (Philadelphia; PA: Westminster Press 1966). See also
International Review of Mission,<92.367, particularly the summaries of the
discussion by Jacques Matthey, 579-87, and by Wilhelm Richebécher, 588-605.

% The Church for Others — Two Reports on the Missionary Structure of the
Congregation (Geneva: WCC, 1967).

36 Salvation and Social Justice, Report of Section II, CWME Assembly, Bangkok,
1973, Chapter 3. Reprinted in Michael Kinnamon and Brian E. Cope (eds), The
Ecumenical Movement. An Anthology of Key Texts and Voices (Geneva: WCC and
Grand Rapids, MI: Eerdmans, 1997):"'See¢' also David J. Bosch, Transforming
Mission: Paradigm Shifts in Theology of Mission (Maryknoll, NY: Orbis Books,
1991), 406.

37 See Pope-Levison, ‘Evangelism in the WCC’, 129-30.

® See Ralph D. Winter (ed), The Evangelical Response to Bangkok (South
Pasadena, CA: William Carey Library, 1973).

39 See www.lausanne.org/gatherings/congress/lausanne-1974

 The Lausanne Covenant, 1974:
www.lausanne.org/content/covenant/lausanne-covenant

' Lausanne Covenant, Section 6.

2 Lausanne Covenant, Section 4.

* Lausanne Covenant, Section 5.



Evangelism 159

saving people from eternal damnation, while socio-political action was seen
as dealing with a world that was anyhow going to end with the coming of
God’s Kingdom.*

Following Bangkok and Lausanne, missiologists from evangelical and
ecumenical backgrounds worldwide engaged in heated discussions about
the relationship between evangelism and socio-political action.” The crux
of the issue was, of course, how to understand salvation: was it salvation
out of the world, or the salvation of the world? And if the latter, were peace,
justice and reconciliation a foretaste of the shalom of the Kingdom
radically discontinuous with human history, or was history developing
towards it?

‘Good News for the Poor’: Evangelism in Holistic Mission

The split between Evangelicals and Ecumenicals notwithstanding, dialogue
between the two sides never sfopped.* A number of Evangelicals also
remained active within WCCsstructures, and the 1975 Nairobi Assembly of
the WCC, similarly to Lausanne, spoke about ‘the whole Gospel for the
whole world by the whofe church’.”’

In ecumenical documents, the discussion in the 1980s and 1990s centred
on an understanding the Gospel as ‘good news for the poor’, tying together
the spiritual and political aspects of a holistic evangelism. The 1982 WCC

“ Valdir Steuernagel, The Theology of<Mission in its Relation to Social
Responsibility within the Lausanne Movément (Chicago, IL: Lutheran School of
Theology, 1988).

* See, for example, Alan J. Bailyes; ‘Evangelical and Ecumenical Understandings
of Mission’, in International Review of Mission, 85.339 (1996), 485-503. Al Tizon,
‘Evangelism and Social Responsibility: The Making of a Transformational Vision’,
in Margunn Serigstad Dahle, Lars Dahle and Knud Jergensen (eds), The Lausanne
Movement: A Range of Perspectives (Oxford: Regnum, 2014). Erhard Berneburg,
Das Verhdltnis von Verkiindigung und sozialer Aktion in der evangelikalen
Missionstheorie (Wuppertal: Brockhaus, 1997), lists the following relationship
models within evangelical theology: 1" “Social action is a watering down of
evangelism; 2. Social action is a betrayal of evangelism; 3. Social action is
evangelism; 4. Social action is a bridge for evangelism; 5. Social action is an
illustration of evangelism; 6. Social action is the result or consequence of
evangelism; 7. Social action is a partner of evangelism; 8. Social action and
evangelism are equally important and two aspects of the one mission of the church.
% Jooseop Keum, ‘Beyond Dichotomy: Towards a Convergence between the
Ecumenical and Evangelical Understanding of Mission in Changing Landscapes’, in
Dahle, Dahle and Jergensen, The Lausanne Movement.

7 Martien E. Brinkman, Progress in Unity? Fifty Years of Theology in the World
Council of Churches: 1945-1995. A Study Guide (Louvain: Peeters Press and Grand
Rapids, MI: Eerdmans 1995), 157ff.
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document, ‘Mission and Evangelism: An Ecumenical Affirmation’,* used
‘mission’ and ‘evangelism’ more or less interchangeably, and while
rejecting ‘the old dichotomies between evangelism and social action’,”
spoke of the invitation to faith and discipleship as well as Christian
participation in the struggles for justice.® Similarly, the term ‘conversion’
was applied both to a personal acceptance of ‘the saving lordship of
Christ™' and to the ‘change from war to peace, from injustice to justice,
from racism to solidarity, from hate to love’.”> How the Kingdom of God
and salvation relate to this world was never clearly spelt out. The World
Mission Conference in San Antonio confirmed: ‘The ‘material gospel” and
the ‘spiritual gospel’ have to be one... There is no evangelism without
solidarity; there is no Christian solidarity that does not involve sharing the
message of God’s coming reign.’*® A document published by the
Commission on World Mission and Evangelism in 2000, ‘Mission and
Evangelism in Unity Today’,”* finally and explicitly differentiated the
terms ‘mission’ and ‘evangelisnt’ as follows: ‘Mission’ is understood in a
holistic way as encompassing:both sharing the news of the Gospel by word
(kerygma), deed (diakonia), prayer and worship (leiturgia), and the
everyday witness of the Christian life (martyria), and building up and
strengthening people” in their relationship with God, each other and
creation. Evangelism, ‘while not excluding the different dimensions of
mission, focuses'on explicit and intentional voicing of the gospel, including
the invitation to personal conversion to a newslife in Christ and to
discipleship’.”

Evangelicals, meanwhile, took up the challenge by theologians from the
South not to overlook the state of the world'in their zeal to save souls, and
developed a theology of ‘mission as. fransformation’*® which integrates
‘proclamation, evangelism, church planting and social transformation in a

seamless whole of Christian mission’.”’ Mission as transformation means

*® Mission and Evangelism: An Ecumenical Affirmation (Geneva: WCC, 1982),
Chapter 5, Sections 31-36. Reprinted in ‘You are the Light of the World’.
Statements on Mission by the World Council of Churches 1980-2005 (Geneva:
WCC 2005), available online at:
www.mission2005.org/fileadmin/files/mission_statements_web.pdf

¥ Ecumenical Affirmation, Sectioit'33!

%0 Ecumenical Affirmation, Sections 34-35.

> Ecumenical Affirmation, Section 10.

32 Ecumenical Affirmation, Section 11.

3 The San Antonio Report, Your Will Be Done: Mission in Christ’s Way, F.R.
Wilson (ed) (Geneva, WCC, 1990), 26.

> Mission and Evangelism in Unity Today, reprinted in “You Are the Light of the
World'.

% Mission and Evangelism in Unity Today, Section 7.

%6 Vinay Samuel and Chris Sugden, Mission as Transformation (Eugene, OR: Wipf
& Stock, 2009).

%7 Samuel and Sugden, Mission as Transformation, back cover.
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‘an integral relation between evangelism and social change’.”® Here now,
Evangelicals also shift from an understanding of evangelism as producing
converts to an understanding of evangelism as faithful witness.

Pentecostal voices were not much heard in this debate (or were — in my
opinion wrongly — subsumed under ‘Evangelical’). This is probably due to
the fact that there was, in the 1980s and 1990s, very little written academic
Pentecostal mission theology. But, as Miroslav Volf showed, coining the
term ‘material salvation’, Pentecostal and charismatic evangelism built on
an understanding of salvation which, while not ‘political’, encompassed
physical healing, deliverance and liberation as an expression of and a
contribution to God’s ultimate redemption. *

Evangelism and the Church

The ecumenical discussion with its focus on the Kingdom of God in the
1970s and 1980s tended to look at the church very critically. As an
instrument witnessing to the Kingdom of God, its shortcomings were
glaring. The report of the 1980 World Mission Conference in Melbourne
saw the church entangled with capitalism and neo-colonialism and
therefore an obstacle’to evangelism.“’ But in another section, the report
described the chusch as ‘witness to the Kingdom’® which had to proclaim
the word of Ged: ‘The story of God in Christ is the heart of all evangelism,
and this stoty has to be told, for the life of the present church never fully
reveals the love and holiness and power of God.in Christ. The telling of the
story is an inescapable mandate for the whole church.”® This double
implication is clear: the church is called to°be evangelistic, even though it
will always be flawed in conveying the message.

In somewhat similar terms, Pope Paul VI, in his 1976 encyclical
Evangelii Nuntiandi,** confirmed evangelism as the essential mission of the

%8 Chris Sugden, Gospel, Culture and Transformation (Oxford: Regnum 2000), 23.
% Miroslav Volf, ‘Materiality of Salvation: An Investigation in the Soteriologies of
Liberation and Pentecostal Theologies’, in Journal of Ecumenical Studies, 26.3
(1989).

% E.g. the Report of Section III, ‘The Churches and the Poor’, International Review
of Mission, 69.276-77, 539-42. Se¢“David’ Bosch, ‘The Melbourne Conference:
Between Guilt and Hope’, in International Review of Mission, 69. 276-77, 394-96.
' Your Kingdom Come: Melbourne, 1980. World Conference on Mission and
Evangelism, reprinted in James A. Scherer and Stephen B. Bevans, New Directions
in Mission and Evangelization 1: Basic Statements (Maryknoll, NY: Orbis Books,
1992), 27-35, Chapter II1. See also James A. Scherer, ‘Church, Kingdom and Missio
Dei: Lutheran and Orthodox Correctives to Recent Ecumenical Mission Theology’,
in Charles van Engen et al (ed), The Good News of the Kingdom: Mission Theology
for the Third Millenium (Eugene, OR: Wipf & Stock 1993), 87-88.

%2 Your Kingdom Come, 111, 2.

8 Evangelii Nuntiandi. Apostolic Exhortation of Pope Paul VI promulgated on 8th
December 1975: www.papalencyclicals.net/Paul06/p6evan.htm.
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church while declaring, at the same time, the need of the church itself to be
re-evangelized so as to become an appropriate witness.*

While Catholics and Ecumenicals looked at the shortcomings of the
church, Evangelicals focused mainly on the churches’ opportunities in
evangelism. This became particularly evident at the Lausanne Movement’s
conference in Pattaya, Thailand, also in 1980. The role of the church in
evangelism was that of a herald which had to speak, and little thought was
given to a broader understanding of witness by its life. In addition, the
church was defined in exclusivist terms, making nominal (and possibly
even all) Catholics and Orthodox legitimate objects of evangelism.%

Orthodox influences in the 1980 documents of the WCC opened up a
new perspective on the evangelistic role of the church. The 1982
Affirmation on Mission and Evangelism spoke of the ‘evangelistic vocation
of the church’ which was fulfilled, first of all, ‘through its internal life of
Eucharistic worship, thanksgiving, intercessory prayer’, and only then
through ‘planning for mission and evangelism’ and ‘a daily life-style of
solidarity with the poor’.*® Sharing in the ministry of Christ as mediator
between God and his creation, the church also offered up ‘the world’s pain
and suffering to Gods"in the context of its worship, specifically in
intercessory prayer add the Eucharist’.’ Clearly, Orthodox theology helped
to shape an ecumenical understanding of evangelism as a quality of all
what the churchidoes, however fragmented and imperfect that may be.

In recent.years, ecumenical documents have reflected the role of the
church in evangelism in more practical ways. The 2012 WCC Affirmation
Together towards Life® has a whole chapter on local congregations,
describing their ‘crucial role’ in contextualizing the Gospel message and
‘forming a community marked by the présence of the risen Christ’.” And
Pope Francis, in Evangelii Gaudium;* speaks of the church as a pilgrim
people which is the ‘agent of evarigelism’, pointing out the ‘evangelizing

power of popular piety’.”*

84 See also Paul W. Chilcote and Laceye C. Warner, ‘Introduction’, in Chilcote and
Warner, The Study of Evangelism, XXiii:

5 David Bosch, ‘Behind Melbourne and Pattaya — a Typology of Two Movements’,
in IAMS Newsletter, 1980/16-17/21.

5 Ecumenical Affirmation, Section 6.

57 Ecumenical Affirmation, Section 6.

S TTL.

% TTL, §72-78.

0 Apostolic Exhortation Evangelii Gaudium of the Holy Father Francis (Rome:
Vatican, 2013):
http://w2.vatican.va/content/francesco/en/apost_exhortations/documents/papa-
francesco_esortazione-ap_20131124_evangelii-gaudium.html.

7 Evangelii Gaudium, §122-26.
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Evangelism and Culture: The Issue of Contextualization

The question how the Gospel relates to culture is an enormously complex
one and, while discussed particularly at the 1996 World Mission
Conference in Salvador de Bahia,”” has not been resolved satisfactorily.
The problem here is: what is meant by ‘Gospel’, and what by ‘culture’? A
popular misunderstanding sees contextualization as condensing the Gospel
message into a few abstract, ‘universal’ truths to be ‘translated’ into
different cultures which are seen as clearly defined entities. The Gospel
may then change the culture, but the culture cannot change the Gospel.

But in fact, the Gospel comes to us in a variety of already contextual
testimonies (i.e. the Gospels and letters), writings shaped by certain
cultures and a certain time. For Paul, e.g. the underlying paradigm of the
Gospel is the salvation of sinners, while for the Gospel of John, the
underlying paradigm is that Jesus came to bring life in its fullness. Neither
paradigm is exclusive of the other, but each shapes the reading and
understanding of the story ofJesus Christ in certain ways. At the same
time, cultures are neither clearly delineated nor static, and always consist of
both elements which correspond to the Gospel message and elements which
contradict it. Evangelism, in consequence, must be a dynamic process of a
continuously renewed communal searching of how the story of Christ can
be told” for a particular people in a particular place at a particular time — a
process in which the ‘new’ understanding of the Gospel by those who are
being evangelized will change both the evangelizing church and the
cultural context it lives in. The question of ‘syneretism’™ — a mixture of the
Gospel with other elements which darken ifs message — is one that can
never be answered once and for all,cbut needs to be continuously
considered and negotiated. Together towards Life remains rather vague
when seeing the Gospel ‘taking root’ in different cultures, challenging,
endorsing or transforming them: “for the sake of life’,”> while critically

" The conference documents are published in Christopher Duraisingh (ed), Called
to One Hope: The Gospel in Diverse Cultures (Geneva: WCC ,1998).

3 Note that telling a story is very different from presenting a propositional truth!
James Smith has written convincingly about the need for narratives in Christian
formation, and the same need exists’in‘evangelism: James K.A. Smith, Desiring the
Kingdom: Worship, Worldview and Cultural Formation (Grand Rapids, MI: Baker
Academic, 2009).

™ There is no room in this short chapter for a deeper discussion on syncretism. In
WCC documents, it is often pointed out that the accusation of syncretism is used
against churches and movements which deviate from ‘Western’ forms of
Christianity. A good short overview of the ecumenical debate is found in James A.
Maxey, From Orality to Orality: A New Paradigm for Contextual Translation of the
Bible (Eugene, OR: Cascade Books, 2009), 21-28. For an evangelical debate on this
issue, see Gailyn Van Rheenen (ed), Contextualization and Syncretism: Navigating
Cultural Currents (Pasadena, CA: William Carey Library, 1996).

> TTL, §100.
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noting — in view of the connection of evangelism with colonial powers —
that ‘evangelism by those who enjoy economic power or cultural hegemony
risks distorting the gospel’.”

It is worth noting here that some widespread practices of contextual
evangelism are almost completely ignored within ecumenical documents
even though they are hotly debated among Evangelicals and Pentecostals.”’
A case in point is the ‘power evangelism’” practised by, among others,
indigenous West African Pentecostal churches.” People who live in
constant fear of demons and witchcraft, and blame them for every problem
from illness through unemployment to marital problems, are told that
Christ can free and protect them, and that the power of the Holy Spirit can
change their lives from poverty to fullness.*

Evangelism in the 21st Century: Broad Consensus, New Challenges

Why evangelize, and how, andowards what goal? Ecumenical consensus
is that evangelism is a consequence of what God has done, of his love and
the renewal and joy he gives.®' An evangelism so motivated will work ‘in

S TTL, §98.

"7 This is even moteé remarkable when one considers that those practices have been
developed at the margins, and 77L has a whole chapter'on ‘Mission from the
Margins’.

" The actual term ‘power evangelism’ may go back t& American John Wimber; see
John Wimber and Kevin Springer, Power Evangelism (San Francisco, CA: Harper
& Row, 1986); but the practice started among_Pentecostals and charismatics in the
global South and is strongly influenced by“traditional religion. See J. Kwabena
Asamoah-Gyadu, ‘Pulling Down Strongholds: Evangelism, Principalities and
Powers and the African PentecostaloImagination’, in International Review of
Mission, 96. 382/383, 306-21.

™ As far as I could ascertain, the practice is not mentioned in any of the official
WCC documents. J.K. Asamoah-Gyadu’s paper, ‘Pulling down Strongholds’ seems
to be the only case of this topic being discussed at an ecumenical gathering.

% For background reading on these issues, see Henning Wrogemann and Claudia
Waihrisch-Oblau (eds), Witchcraft, Demons and Deliverance — A Global
Conversation on an Intercultural Challenge (Miinster, Germany: LIT-Verlag,
2015). For a Pentecostal discussion’"onthis kind of evangelism, see Katherine
Attanasi and Amos Yong, Pentecostalism and Prosperity: The Socio-Economics of
the Global Charismatic Movement (New York: Palgrave Mcmillan, 2012).
Evangelicals deal with this in The Cape Town Commitment: A Confession of Faith
and a Call to Action (Cape Town: The Lausanne Movement, 2011), downloadable
from www.lausanne.org/content/ctc/ctcommitment, Section IIE.S.

8! The Evangelical Cape Town Commitment sees mission and evangelism as
motivated by love — the love of the Triune God, of the Gospel, of the world, of the
people (The Cape Town Commitment: A Confession of Faith and a Call to Action
(Cape Town: The Lausanne Movement, 2011):
www.lausanne.org/content/ctc/ctcommitment).  The  Apostolic ~ Exhortation
Evangelii Gaudium of Pope Francis speaks of the joy of the Gospel which
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Christ’s way’;¥ it will be humble, relational, dialogical and respectful of
other religions and different cultural practices.*” Talking about the Christ
we love means that we are not introducing a propositional truth, but telling
a story about what God has done for the world in Christ and about the
Kingdom we hope for, inviting people to follow Christ and letting their
lives be changed. How we talk about this is always shaped by our own
context, but may be understood differently according to the context of the
person listening. The worldwide church, flawed as it is, is the prime
witness to the Gospel in what it preaches and what it does, but it also
acknowledges that God is at work outside and before it, and gladly
identifies the traces of this work. Evangelism is not only an occasional
activity, but a constitutive practice of a ‘missional’ church which is open to
change and receptive to newcomers.* Evangelism is an expression of
discipleship and aims at it, knowing that conversion is the work of the Holy
Spirit.%

It is unfortunate that these theological considerations often have little to
do with what happens on the ground. Evangelism as practised by Protestant
or Pentecostal local congregations all over the world far too frequently
follows the old American model, introducing the Gospel via the ‘Four
Spiritual Laws’™® inspersonal encounters or via ‘evangelism crusades’.
Other Pentecostalsand charismatic churches engage in power evangelism,
proclaiming a_anessage that promises health and wealth to those who
believe in Christ.*” How the ecumenical consensus on evangelism can be
translated into practices and materials which will-actually be put to use by
the majority of Christians at the grassroots remains an open challenge.

Evangelism today is no longer the white Christian’s burden but has
become truly globalized. Koreans evangelize in Tanzania, Brazilians in the
Philippines, and Nigerians in Ukraine. As all of them are active in areas

overflows into evangelism (Apostolic Exhortation Evangelii Gaudium of the Holy
Father Francis (Rome: Vatican, 2013):
http://w2.vatican.va/content/francesco/en/apost_exhortations/documents/papa-
francesco_esortazione-ap_20131124_evangelii-gaudium.html). And 77L sees
evangelism flowing from the experience of God’s love, redemption and renewal.

8 TTL, §86-92.

8 See also Christian Witness in"a"Miilli“Religious World. Recommendations for
Conduct (2011): https://www.oikoumene.org/en/resources/documents/wcc-
programmes/interreligious-dialogue-and-cooperation/christian-identity-in-
pluralistic-societies/christian-witness-in-a-multi-religious-world.

¥ Acts 10-15 shows paradigmatically that evangelism changes not only those who
are evangelized, but the evangelizers as well.

8 See also Paul W. Chilcote and Laceye C. Warner, ‘Introduction’, in Chilcote and
Warner, The Study of Evangelism.

% This little tract has been translated into dozens of languages and has sold many
millions of copies. The text can be found at http://crustore.org/four-laws-english.

8 This generalization may be too broad, but builds on my 25 years of experience
with local churches in Asia, Africa and Europe.
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where churches already exist, the question of ‘proselytism’, motivating
members of one church or denomination to join another one, will become
ever more urgent. Can churches with very different theologies and practices
live together in one area, accept each other, and even co-operate in
evangelism? And are existing churches ready to be re-evangelized by
missionaries from a different context and tradition?*®

At the end, I would like to suggest looking at Luke 10:1-9 as a biblical
model for evangelism in the 21st century. Jesus sends his disciples without
money or material protection, and asks them to become the guests of those
whom they want to evangelize.¥ Twice he tells them to eat what they are
offered, a potent image of an outreach that is totally dependent on the
addressees and accepts what they have to offer before offering something to
them. Such evangelism is vulnerable, trusting in God’s power and people’s
goodwill, but it stands under the promise that God will do great things.

% This is one of the questions raised by the ‘reverse mission’ from the global South
to the global North: see Claudia Wahrisch-Oblau, The Missionary Self-Conception
of Pentecostal/Charismatic Church Leaders from the Global South in Europe:
Bringing Back the Gospel (Leiden: Brill, 2008).

% This is in marked contrast to common practices and theologies of evangelism as
hospitality which aim at inviting people into our community. These theologies are
valuable as hospitality is a vanishing virtue in many parts of the world, but could do
well to be complemented by a theology of being guests.



CHURCH, MISSION AND UNITY

Jacques Matthey

The topic will be addressed in three parts which should ideally be read in
parallel: co-operation in mission, church and mission, and finally mission
and unity. There is overlap between them and inevitably, the reader will
also find links with other chapters of this book.' The chronological ordering
of issues does not imply that these pertain to that period only.

Co-operation in Mission

With regard to missionary co-operation, the twentieth century was shaped
by two partly contradictory dynamics in the Protestant world.>

The first leads to more co-operation. This was the clear purpose of the
1910 Edinburgh Conference, in particular of its Commission VIII.
Experiences on the ‘mission fields’ had proved the need for working
together in order to."avoid duplication and excessive competition, and to
enhance efficiency of the Christian testimony among peoples of other or no
religion. The need for comity arrangements was particularly urged by the
few, but influential, Asian delegates who pointed to"the disaster of division
for witness in their regions. Edinburgh was a step forward insofar as the
organisers had succeeded in calling evangelical Protestants and high church
Anglicans to debate on the practicalities of mission, thus enlarging the
range of participants in comparisonawith earlier international mission
conferences. Edinburgh however _had very few contacts with Roman
Catholic or Orthodox churches.’

The 1910 event became historic in particular thanks to its decision to
create a continuation committee that soon set up the International Review

! For a more detailed study of various perspectives related to mission and unity, one
must refer to John Gibaut and Knud Jérgensen (eds), Called to Unity for the Sake of
Mission (Oxford: Regnum, 2014).

2 Cf Jacques Matthey, ‘Continuités et ruptures entre les deux conférences
d’Edimbourg 1910 et 2010°, in Perspectives missionnaires, No 60 (2010/2), 21-37.

3 Cf the introduction to the report of Commission VIII: World Missionary
Conference 1910, Report of Commission VIII, Co-operation and the Promotion of
Unity, with supplement: presentation and discussion of the report in the Conference
on 21st June 1910 (Edinburgh and London: Oliphant, Anderson & Ferrier; New
York, Chicago and Toronto: Fleming H. Revell, 1910), 1-11. Recent presentations
of Edinburgh 1910 and its preparations include: Keith Clements, Faith on the
Frontier — A Life of J.H. Oldham (Edinburgh: T. & T. Clark and Geneva: WCC,
1999); Brian Stanley, The World Missionary Conference, Edinburgh 1910 (Grand
Rapids, MI, and Cambridge, UK: Eerdmans, 2009).
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of Missions (IRM). Regular meetings plus a theological review were to
become essential instruments for dialogue, the exchange of news and
reflections on mission theory and practice. The International Missionary
Council (IMC), created in 1921, and the national mission councils which
made up its membership, strengthened their co-operation, including that
with other ecumenical movements, such as Life and Work. Following the
creation of the World Council of Churches (WCC) in 1948,* there was
intensive dialogue and cross-fertilisation with the IMC and mission
councils, leading to the integration of both bodies in 1961 and a decisive
widening of the scope of co-operation, more and more including Orthodox
churches and, after Vatican II, also Roman Catholic mission organisations
with whom there were many studies on common witness.” Contacts with
individual Pentecostals increased from the 1950s on,® without yet leading to
lasting or real co-operation.

The second dynamic tended to anore separation in mission work. After
1910, some of the most conservative movements, influenced by the
fundamentalist approach, distanced themselves from the IMC,’ seen as too
liberal and political. The -increased links between IMC and WCC after
World War II and the<widening of the understanding of mission in the
1950s reinforced uneasiness with such developments among Evangelicals.
Some IMC member councils disagreed with the plans to merge IMC and
WCC, and despite a good majority of councils voting for integration, the
debate on the wisdom of closer links with more ecumenical circles never
ceased.® Theological and socio-political devélopments in the 1960s

* IMC and WCC in formation had already created together the Commission of the
Churches on International Affairs (CCIA) in 1946.

> Cf. among others: Joint Working Group between the WCC and the Roman
Catholic Church, ‘The Challenge of Proselytism and the Calling to Common
Witness’, 25th September 1995, in J. Gros, H. Meyer and W.G. Rush (eds), Growth
in Agreement II, Reports and Agreed Statements of Ecumenical Conversations on a
World Level, 1982-1998 (Grand Rapids, MI: Eerdmans, and Geneva: WCC, 2000),
891-99; WCC, ‘Towards Common Witness: A Call to Adopt Responsible
Relationships in Mission and to Renounce Proselytism’, document commended by
the 1997 WCC Central Committee to“all ' member-churches, in Jacques Matthey
(ed), You are the Light of the World: Statements on Mission by the World Council of
Churches 1980-2005 (Geneva: WCC, 2005), 39-58.

S Walter Hollenweger described the early contacts between Pentecostals and
ecumenical representatives in the chapter on ’ecumenical roots’ in his major work
on Pentecostalism. Noteworthy are the pages on David J. Du Plessis, who
participated in the 1952 Willingen IMC conference, later also in WCC assemblies.
See W. J. Hollenweger, Pentecostalism: Origins and Developments Worldwide
(Peabody, MA: Hendrickson, 1997), 350-56.

7 Stanley, The World Missionary Conference, 320-24.

¥ Mark Laing, From Crisis to Creation: Lesslie Newbigin and the Reinvention of
Christian Mission (Eugene, OR: Pickwick, 2012). Laing presents in detail the
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reinforced Evangelicals’ critiques of the WCC. In 1974 the debate reached
a peak with the organisation of a worldwide mission event in Lausanne,
Switzerland, and the creation of the Lausanne Committee for World
Evangelization (Lausanne Committee). Thanks to the strong influence of
Latin American Evangelicals and the wisdom of some of Lausanne’s
leadership, the break was not total. The Lausanne Covenant, extremely
critical of WCC positions as expressed in the Uppsala Assembly of 1968
and the Bangkok mission conference of 1973, offered nonetheless some
points of connection with a recognition of the importance of witness also in
the socio-political field.

Indeed, from the mid-1970s on, signs of common understanding re-
emerged in the debates. One year after the 1974 Lausanne Covenant, Pope
Paul VI published the encyclical Evangelii nuntiandi that was inspirational,
thanks to its holistic approach. In the aftermath of the 1980 Melbourne
conference, the WCC and its. . Commission on World Mission and
Evangelism (CWME)’ faced up“to the challenge of Liberation Theology,
the Evangelical critique andsthe Roman Catholic integral approach in a
synthetic affirmation that became, like the other mentioned documents, a
cornerstone for new appfoaches to co-operation. '’

It took many years‘to build up new trust and deconstruct false images on
all sides. One example of this was the letter sent by participants at the
CWME San Antonio conference to those attending .the Manila Lausanne
meeting, peinting to similarities in convictions «that should break the
barriers. Still, for many years, the two competing mission movements,
Lausanne and CWME, have continued to organise mission conferences at
regional or world levels, sometimes during the same year." Among the
signs of increasing dialogue, one should*mention the Stuttgart consultation
and declaration on evangelism by representatives of Evangelical mission
bodies, such as Lausanne or the*World Evangelical Fellowship and of
CWME in 1987.” Contacts<Wwith the Pentecostal-charismatic world

debates on integration within IMC, in particular also the position of conservative
evangelicals.

® In 1961, following integration, there was in the WCC a Division on World
Mission and Evangelism with a Divisional Committee. The Commission on World
Mission and Evangelism (CWME) was' the name for what we would now call the
Conference on World Mission and Evangelism. After the 1973 Bangkok mission
conference and the 1975 Nairobi Assembly of the WCC, the names were changed in
the by-laws. The Divisional Committee became the CWME Commission, and the
Commission was renamed Conference.

1% Cf. Jacques Matthey, ‘Mission et évangélisation dans I’optique de Lausanne,
Rome et Genéve’, in Perspectives Missionnaires, 10 (1985), 36-50.

' Melbourne and Pattaya in 1980, San Antonio and Manila in 1989. In 2010,
Lausanne held its third major world meeting (after Lausanne and Manila) despite
the holding of the common 2010 Edinburgh conference.

2 published in Raymond Fung (ed), 4 Monthly Letter on Evangelism, 10/11,
October-November 1987 (Geneva: CWME, 1987).
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remained difficult or non-existent for much too long a time. There were
exceptions to that, e.g. in 1980 with a study process and a consultation
bringing together in Bossey, Switzerland, senior leaders of WCC and of
some of the main charismatic churches and movements.” Bilateral
dialogues by the Roman Catholic Church allowed for theological debates
with Pentecostals. At WCC level, it was only from the 1990s onwards that
really significant contacts started again, resulting in the creation of a
dialogue group between the WCC and individual Pentecostals in the year
2000. CWME had, since its creation, left the door open for delegates from
non-WCC member-churches, both at commission and conference levels.
Following the debates within WCC on a new common understanding and
vision of ecumenism and the changed ecclesial landscape of world
Christianity, mission work in WCC opened the door even more to co-
operation in its programmatic work also with Evangelicals and
Pentecostals, which became particularly visible in the 2005 Athens
conference on healing and recong¢iliation."*

The discussions and processes leading to the creation of the Global
Christian Forum (GCF) are the latest example of a successful approach to
unity through co-operation. The GCF succeeded in bringing together
Christians and leaders from nearly all significant traditions, thanks to
careful building of trust and a renewed dialogue method."” Mission issues
feature regularly'in GCF meetings. The GCF process also contributed to the
possibility of a common planning and organisation of the Edinburgh
centenary conference and its study process. Edinburgh 2010 showed a
growing willingness to co-operate in mission, based on common
convictions expressed in the documents and'the message. It did not succeed
in bringing to the table all major segments of world Christianity, but a
larger part than was possible at earlier meetings. Frontier missions stood
aside and other parts of the Christian family, such as many charismatic
churches and movements, weré not really represented. Unfortunately, too
many other church world events took place that same year, including the
Lausanne Cape Town conference, so that the witness of Edinburgh 2010 to
unity in mission was weakened. Nevertheless, two years later and for the

> A. Bittlinger (ed), The Churchis"Chidrismatic. The World Council of Churches
and the Charismatic Renewal (Geneva: WCC, Renewal and Congregational Life,
1981).

' Jacques Matthey (ed), Come Holy Spirit, heal and reconcile! Report of the WCC
Conference on World Mission and Evangelism, Athens, Greece, May 2005 (Geneva:
WCC, 2008). Since 1999, there was also CWME participation in meetings of the
Missions Commission of the World Evangelical Alliance (WEA).

!> Meetings of the GCF emphasise the sharing of personal faith stories by
participants. Huibert van Beek (ed), Revisioning Christian Unity: The Global
Christian Forum (Oxford: Regnum, 2009) contains the records of the first Global
Christian Forum gathering in Limuru, Kenya, in 2007, and a brief survey of
proceedings leading to that first worldwide GCF gathering.
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very first time in history, the World Evangelical Alliance (WEA), the
Pontifical Council for Interreligious Dialogue (PCID) and the WCC were
able to publish an important document on mission together.'®

Mission and Church

It is well known that Edinburgh 1910 could take place only because debates
on ecclesiology had been banned from the conference. What people are less
aware of, however, was the intensity and wisdom of the debates precisely
on ecclesiology in Commission VIII.

Delegates attending its meetings discerned two clearly conflicting views
on church matters. One group considered that agreement in faith on matters
such as the Trinity, the forgiveness of sins, life everlasting, and Christian
scripture as authority and guide, were sufficient as conditions for real unity,
while other matters, as important as they might be, were to be classified as
secondary and subordinate. In the opinion of a second group of delegates,
matters of church order could not be considered secondary, but were a
means of grace essential to the understanding of divine revelation and had
to be shared in mission to new Christians. The commission agreed to
include the discussion in its report to the conference plenary.'” I refer to it
mainly to point te'the awareness people had right at the beginning of the
ecumenical mevement that ecclesiological issues did*matter for a proper
reflection on‘mission.

The issue became prominent after 1948 and the intense contacts between
IMC and WCC. A milestone was the definition of ecumenism reached at
the WCC Central Committee in Rolle, Switzerland, in 1951: ‘We would
especially draw attention to the recent ‘confusion in the use of the word
“ecumenical”. It is important to insist that this word... is properly used to
describe everything that relates to:the whole task of the whole Church to
bring the Gospel to the whole world. It therefore covers equally the
missionary movement and the movement towards unity, and must not be
used to describe the latter in contradistinction to the former... Our concern
in this study is the recovery in thought, in action, and in organization, of the
true unity between the Church’s mission to the world (its Apostolate) and
the Church’s obligation to be one.’'* This position became the basis for the
negotiations towards integration of IMC and WCC, realised in 1961.

' <Christian Witness in a multi-religious World: Recommendations for Conduct’, in
Resource Book, WCC Tenth Assembly, Busan, 2013 (Geneva: WCC 2013), 77-81.
The document is referred to in 77L, §90.

'7 World Missionary Conference 1910, Report of Commission VIII, 131-39. See also
Samuel Kobia, ‘Cooperation and the Promotion of Unity: A World Council of
Churches Perspective’, in David A. Kerr and Kenneth R. Ross (eds), Edinburgh
2010. Mission Then and Now (Oxford: Regnum, 2009), 241-42.

8 WCC, Minutes and Reports of the Fourth Meeting of the Central Committee,
Rolle (Switzerland), August 4-11, 1951 (Geneva: WCC, 1951), 65.
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There were serious debates on the relevance of integration. On one hand,
it was understood as the embodiment of theological convictions such as the
one reached in Rolle, meaning that the church bears responsibility for
mission and that the visible unity of the church matters for mission, as well
as mission for the visible unity of the church. Following 1961, several
mission bodies ceased to exist as independent organisations and became
church departments. It was hoped that such institutional reformation would
both strengthen missionary outreach and empower local churches for
witness."” International mission structures were transformed into bodies of
church co-operation. Partnership in mission was to happen between
independent churches, acting in full responsibility, and not any more
between a church in the South and a mission organisation in the North.

On the other hand, fears were expressed that integration into church
structures could limit missionary freedom and jeopardise the
interdenominational and international character of some of the main
missionary societies. Why should mission work become dependent on
church hierarchy priorities? This was a power issue, but also a theological
dispute on the balance between two ministries: mission militants tend, in a
centrifugal dynamic, to«cross barriers and form new communities that lead
to new inculturationsand interpretations of the gospel. Their witness can
contribute to a questioning of the existing understanding of unity and
harmony of a particular church or community. Bishops:or church presidents
often understand the ministry of unity in the sense of keeping existing
communion structures and habits. For them; mission work can be
experienced as disturbing and counter-productive.

These problems were heavily debated in‘the years preceding the decision
in favour of integration. Mission bodies>with strong Evangelical theology
and spirituality were hesitant to join the WCC as a church body, and within
WCC, mainly Orthodox churches?feared that integration would enhance
proselytism. Many of these questions remain relevant in the debate between
churches and mission departments or para-church structures.”® In a post-
modern and globalised world, however, the issue has moved from strictly
structural debates to the consideration of complementary roles and criteria
for authentic relationships. ‘While para-church movements can find
accountability and direction through ecclesial mooring, para-church
structures can help churchesnot"to' forget their dynamic apostolic
character.””!

' The remarkable CWME study on the missionary structure of the congregation
was an attempt to empower the witness of local communities as a consequence of
integration. It influenced in particular congregations in the Western world.

2 In 1980 I was of the opinion that Melbourne had reached a maximum of
integration. Cf. Jacques Matthey, ‘Integration of Church and Mission: the Challenge
of Melbourne’, in International Review of Mission (October 1981), 259-66.

2L TTL, §64. CWME, the main embodiment and champion of integration has de
facto since 1961 offered a space for dialogue and co-operation between WCC
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Integration highlighted the importance of the United/Uniting church
movement which always understood itself as a support for mission. Based
on an understanding of unity as organic unity, overcoming denominational
differences, these churches have played an essential role in the ecumenical
movement by pushing the issue of church and mission and the need for a
vision of unity as a core element of mission theology.”

In the 1990s, the term ‘missional church’ emerged in the North
American discussion with the intention of joining ecclesiological and
missiological perspectives within a missio Dei approach and discerning
their impact on local churches’ self-understanding and witness.” Soon this
became a lively and creative international network of people concerned
with witness of churches in post-modern contexts, with influence both on
Evangelical and ecumenical thinking on church and mission within a missio
Dei approach.*

Key to the debates on the relationship between church and mission is the
connection between Faith and Qrder (F&O) and CWME. The relationship
between these two WCC s.commissions, both indirect outcomes of
Edinburgh, has not always-been warm and respectful. However, when they
were co-operating, this had a positive influence on the WCC'’s struggle for
unity. Only more recént examples can be shared here.” In the mid-1980s,
both commissions"entered such a period of co-operation and dialogue
following the publication of two major papers, Baptism, Eucharist and
Ministry (BEM) and the Ecumenical Affirmation on Mission and
Evangelism (EA). In the debates, CWME would emphasise diversity in

member-churches, earlier IMC member-couneils, churches not related to WCC, and
a large spectrum of mission and para-church structures. The progressive
enlargement of membership possibilities in CWME’s by-laws testifies to the
increasing openness to quite diverse mission actors. In that sense, the criteria
mentioned in §64 replace earlier moves towards full structural integration at
national or regional levels.

2 Thomas Best, ‘United and Uniting Churches as Models of Mission and Unity’, in
Gibaut and Jorgensen, Called to Unity, 141-53. cf. TTL, §68.

3 Darrell Guder (ed), Missional Church: A Vision for the Sending of the Church in
North America (Grand Rapids, MI: Eerdmans, 1998).

# Reference is made to ‘Th&™Gospel“and our Culture Network’. Martin
Reppenhagen, ‘The Missional Church and the “Homo areligiosus™, in Viggo
Mortensen and Andreas Nielsen (eds), Walk Humbly with the Lord: Church and
Mission Engaging Plurality (Grand Rapids, MI, and Cambridge, UK: Eerdmans,
2010), 167-83. In the same book, Darrell Guder also criticises the fact that
‘missional’ has become a buzzword and reformulates the original intention of the
introduction of that terminology. Darrell Guder, ‘Theological Formation for
Missional Practice’, in Mortensen and Nielsen, Walk Humbly, 307-08.

% On the recent convergence between F&O and CWME, cf. also John Gibaut,
‘From Unity and Mission to Koinonia and Missio Dei: Convergences in WCC
Ecclesiology and Missiology towards Edinburgh 2010°, in Gibaut and Jorgensen,
Called to Unity, 73-88.
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unity and a contextualised approach to church and mission, rooted in a
kenotic Christology, whereas F&O leant more weight on unity in diversity,
the theological basis for ordained ministry, and the reference to the
classical confessions of faith, traditions and ecclesiologies. Common
convictions were also reached, as is best illustrated by the following quote:
‘Mission belongs to the very nature of the church. Mission is also the
response of a community of faith and love to the action of the Triune God,
Creator of all, who calls the community members to be disciples and sends
them forth into the world. All aspects of the church’s life... Worship,
witness, service... are shaped by the missionary nature and vocation of its
very life.” This is taken from a group report submitted to the F&O Plenary
Commission in Budapest 1989!%

Following the Canberra Assembly, co-operation between both
commissions became less intense until a fresh start was made in 2000,
which introduced fifteen years of.close dialogue and increasingly common
understanding on some basics.Stich as the reference to missio Dei, the
specific role of the church in" God’s mission, the apostolic dynamics of
church and Christian life, a holistic understanding of witness and its scope,
increasingly including not only the whole of humanity, but also the whole
of creation.”” CWME"gave more attention to ecclesiological issues than it
had done in past, when it had a tendency to oppose a missio Dei theology to
an approach emphasising the witness of the church.*® F&O’s study
processes pointed much more often to mission than was the case in earlier
papers. The specificities of each methodology did not disappear, F&O still
giving more attention to the classical ecclesiological differences that had
grown out of historical traditions, in particular the denominational ones,
whereas CWME rooted its reflections” more clearly in contextual or
liberational theologies, and gave mere attention to developments in the
Evangelical and Pentecostal moyements.”” The result of such intense
collaboration and dialogue is<Visible in the two reference documents
adopted in 2012 by the WCC Central Committee and presented to the 2013

% Thomas Best (ed), Faith and Order 1985-1989. The Commission Meeting at
Budapest 1989 (WCC Faith and Order Paper No. 148 (1990)), 285.

7 Cf. the concluding remarks on‘the“comition consultation in Hoxter-Brenkhausen
in 2000 by F&O and CWME which I wrote, as secretary of the CWME, together
with Alan Falconer, director of F&O: ‘Editorial’, in International Review of
Mission, 90.358 (July 2001), thematic issue on ecclesiology and mission, 227-31.

% Around the same period, the World Evangelical Fellowship’s (now the World
Evangelical Alliance) Missions Commission also gave more attention to
ecclesiological considerations when reflecting on mission. See W.D. Taylor (ed),
Global Missiology for the 21st Century: The Iguassu Dialogue (Grand Rapids, MI:
Baker and WEF, 2000).

¥ The most recent developments within F&O, and in particular the nomination of a
new director from the global South, could increase the similarities in theological
approaches between the two commissions.
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Busan Assembly: The Church — Towards a Common Vision and Together
towards Life — Mission and Evangelism in Changing Landscapes.

Mission and Unity

Already at Edinburgh 1910, some were convinced that unity was not only a
condition for missions’ success, but also an aim of mission: ‘... for the
achievement of the ultimate and highest end of all missionary work — the
establishment in these non-Christian lands of Christ’s one Church — real
unity must be attained.”®

Several contributions of mission work and theology to the search for the
visible unity of the church have already appeared in the first parts of this
chapter. Other specific mission approaches to unity also deserve attention.
Major mission agencies were, at least within Protestantism, structurally
interdenominational and overcame also national barriers up to a certain
degree. As such, they embodied aspects of visible unity which were out of
reach for many individual churches. In those cases where from the 1970s
onwards such mission agencies could transform themselves into church
communions in and foramission, the link between church and mission unity
was even strengthened. Unfortunately, cultural and economic developments
summarised undef the term ‘post-modernity’ increasingly challenge the
relevance of sfich church communities for mission.> Charity regulations
favour individualism and denominationalism also jm-mission.*'

Cross-cultural missionaries or fraternal workers, in particular when they
assume their ministry as servants, abandoning earlier dominating roles, are
also visible signs of the catholicity of the,church, of unity over cultural or
national, more seldom of denominatienal, barriers. This sign-role gives
them lasting value in terms of mission and unity in North and South, even
when or where their technical competences might no longer be needed.

Evangelism is most closely rélated to unity. Indeed, evangelism can even
be considered the test of true ecumenism.** This is particularly the case
when evangelism is understood as calling to faith in Christ and to

30 World Missionary Conference 1910, Report of Commission VIIL, 5.

31 In 2002, CWME and three histotic 'miission bodies, Cevaa — Community of
Churches in Mission, the Council for World Mission and the United Evangelical
Mission together convened a major consultation that allowed for a reflection on the
lasting value of, and new challenges to, their vision and practice of partnership in
mission: International Review of Mission, 91.363 (October 2002), Toward the
Fullness of Life: Intercontextual Relationships in Mission. That same consultation
provided important thematic input for the planning of the 2005 World Mission
Conference.

32 An expression used several times by Philip Potter, late CWME director and WCC
General Secretary. Cf. Jacques Matthey, ‘Evangelism, still the Enduring Test of our
Ecumenical — and Missionary Calling’, in International Review of Mission, 96, Nos
382/383 (July/October 2007), 355 (see also references in footnote 1).
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discipleship as a member of a church. Authentically ecumenical evangelism
happens when such calling respects existing churches and leaves interested
non-church-related persons free to choose the community they want to join,
which may not necessarily be the church of the evangelist. Such
evangelism truly contributes to unity, but requires at least some recognition
of authentic Christian teaching and life in other churches. The related and
much debated issue is the distinction between evangelism and proselytism,
the latter being seen in mission matters as the major obstacle to unity. It is
not the task of this chapter to go into details. Suffice to refer to the bilateral
dialogues between the Roman Catholic Church and Pentecostals in the
1990s, where commonalities and differences appeared clearly. The
Pentecostal team in the dialogues affirmed that ‘proselytism is a
disrespectful and uncharitable recruitment of committed members of
Christian communities by persons from other Christian communities... All
those who have not repented, believed and are not following Christ are to
be evangelized’.*> Most could agree with parts of the definition, but not
with the understanding of who can be considered an authentic church
member, due to differing eeclesiologies and soteriologies.

After the IMC Willingen Conference in 1952, missiological perspectives
opened up to renewed consideration of God’s own mission, encompassing
a much larger horizon than just church co-operation or unity. Social, racial
and economic issues entered the agenda of missiology. with unprecedented
weight, although in authentic heritage from earlietr IMC debates. WCC
priorities such as the Programme to Combat<iRacism, the struggle for
human rights in opposition to dictatorial regimes, increasing attention to the
plight and agency of the poor, both in and outside churches, development
and gender issues, but also the new interreligious dialogue programme, led
mission theologies to consider unity. ds a challenge not only for Christians,
but for the whole of humanity.** Unity as a goal of God’s own mission in
the world brought Christians and’churches to involve themselves in witness
to and with the world on a large scale, encompassing all mentioned conflict
areas.” The horizon for unity was nothing less than the Kingdom of God.
These developments grew also in the Roman Catholic Church and among
open Evangelicals, particularly in the global South. At times, concern for

3 Veli-Matti Kirkkiinen, Ad Ultimum Terrae: Evangelization, Proselytism and
Common Witness in the Roman Catholic Pentecostal Dialogue (1990-1997)
(Frankfurt: Peter Lang, 1999), 204-05. This remains the key study on that most
important dialogue and as such also on major issues related to evangelism and
proselytism.

* The same is true for F&O. Following the Uppsala Assembly in 1968, F&O
launched a major study process in 1971 on ‘The Unity of the Church and the Unity
of Mankind’, revived in Lima in 1982 under a new heading. See Church and World:
The Unity of the Church and the Renewal of Human Community (Geneva: WCC
Faith and Order Paper No. 151 (1990)).

3 TTL, §45.
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the unity of churches lost visibility, at least in missiology linked with the
WCC, in particular where the notion of ecumenism would be enlarged to
mean dialogue and relationships with people of all religions.*® In more
recent years, the issue of inclusivity has increasingly shaped the debate on
mission and unity.

Several very active networks related to CWME enriched the approach
towards inclusivity and unity, both in church and society.”’ As one
embodiment of the year-long study process on Gospel and Cultures, the
multicultural ministry network helped to face challenges resulting from
mission and migration for church communities in terms of the capacity of
people from different cultural backgrounds to live and celebrate God
together. Due to the ever-increasing number of migrants all over the world,
this challenge to unity will become key in any future missiology.*® In terms
of social justice, the Urban and Rural Mission network (URM) never
ceased to challenge missiologists, and mission practitioners to consider
justice as a pre-condition for genuine unity, both in church and society.”
Most of these concerns are shared by the networks of Indigenous Peoples
who in addition draw on age-old wisdoms also for the inclusion of nature,
environment and creatioft in the understanding of mission and unity.

The contribution<of the Ecumenical Disability Advocates Network
(EDAN) to the issue of mission and unity deserves special mention.
Together withF&O, EDAN undertook a serious .study on challenges
brought by«people living with disability to chureh community life and
service. Without due consideration of the physieal, economic and spiritual
needs of people living with disability, without thankful attention to and
reception of their specific and unique gifts by the community, no authentic
unity can be attained. ‘(The church) is an>earthly reflection of a divine unity
that is at the same time worshipped a$§ Trinity. It is a community of people
with different yet complementary<gifts. It is a vision of wholeness as well
as of healing, of caring and of‘sharing at once... Every child and every
adult, those with disabilities and those without disabilities alike, will bring

% In my personal view, an unfortunate terminological development. ‘Wider
ecumenism’ should be restricted to contacts and co-operation with all churches and
Christian movements that are not participating in the classical ecumenical
movement. For the other, essential;"mission mandate, it is clearer to refer to
‘Interreligious dialogue’ or ‘interreligious relations’.

S TTL, §14.

¥ See, among many other books, Jehu J. Hanciles, Beyond Christendom.
Globalization, African Migration, and the Transformation of the West (Maryknoll,
NY: Orbis Books, 2008); Sebastian C.H. Kim and Kirsteen Kim, Christianity as a
World Religion (London and New York: Continuum, 2008), on this matter in
particular the last chapter.

¥ D. Mukarjee and K. Labi, ‘Urban Rural Mission’ in N. Lossky, J.M. Bonino, J.
Pobee, T.F. Stransky, G. Wainwright, P. Webb (eds), Dictionary of the Ecumenical
Movement, 2nd edition (Geneva: WCC, 2002), 1182-1184. The URM network was
related programmatically to CWME until 2009.
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specific and special gifts and talents to the church... thus we can truly be
‘A Church of All and for All’ — a church which reflects God’s intention for
humankind.”*

The EDAN interim statement refers and contributes to late twentieth and
early twenty-first century developments in the search for mission and unity.
Since the early 1990s, the term koinonia has shaped ecclesiological
reflections on unity.*" Around the period of the 1991 Canberra Assembly,
mission started to be understood in terms of healing and reconciliation,
leading to this being a strong emphasis in the years 2000-2005. If God’s
mission aims at uniting all that exists, reconciling all in Christ through
means that only God fully knows, then unity and reconciliation are the core
of the gospel message.* Unity should not only be understood in terms of a
means to give credibility to the gospel. It is the content of the mission of
the church to point to Christ’s offer of personal reconciliation with God, to
discern where the Holy Spirit empowers people of all convictions to heal
wounds of divisions, to strive .for human and social community, and to
overcome all barriers on the way to visible church unity. The reflection on
political reconciliation processes highlighted the conditions that allow for
reconciliation in justice;*avoiding false peace and disillusionment. In turn,
this also brought wisdom to the difficulties and conditions involved in the
struggle for church unity — these are to be understood as processes of
reconciliation. Jn such a perspective, it is part of thezchurch’s mission to
struggle forvisible unity, if the gospel is to have any meaning for a world
in conflict.®

As TTL rightly hints, the various aspects, of unity are interdependent.
Neglecting one might jeopardise the other; “Attempts to achieve unity must
be in concert with the biblical call to seekjustice. Our call to do justice may
sometimes involve breaking false unifies that silence and oppress. Genuine
unity always entails inclusivity and‘respect for others.’*

The enlargement of the vision’of God’s mission that started in the 1950s
reached a provisionally final stage in including the whole of creation in the
understanding of the relation between mission and unity: ‘There is a need
to open up our reflections on church and unity to an even wider

40 <A church of All and for All“Afi"Intefith Statement’, in A.S. Fritzson and S.
Kabue, Interpreting Disability: A Church of All and for All (Geneva: WCC, 2004),
§85 and 89. A more recent EDAN statement, taking into account the way in which
churches responded to the challenges, is in process of revision.

*! The term became prominent at the 1991 Canberra Assembly of the WCC. Cf. also
Gibaut, ‘From Unity and Mission to Koinonia’.

“ See the CWME study document for Athens, ‘Mission as Ministry of
Reconciliation’, in Matthey, You are the Light of the World, 90-126. Cf. also TTL,
§19 and 20.

# Jacques Matthey, ‘Some reflections on the significance of Athens’, in Matthey,
Come Holy Spirit, 327-41.

* TTL, §69.
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understanding of unity: the unity of humanity and even the cosmic unity of
the whole of God’s creation.”” Both the common message issued by the
2010 Edinburgh Conference and the recent WCC mission document — as
well as Evangelical, Orthodox and Catholic positions — now include
creation as an integral part of God’s and our mission. Unity then provides
the horizon of our faith and hope in referring to the eschatological
restoration of creation, the elimination of all suffering and evil, and the full
communion of all that exists with God. ‘The Triune God invites the whole
creation to the Feast of Life, through Jesus Christ who came ‘that they may
have life, and may have it in all its fullness’ (John 10:10, REB), through the
Holy Spirit who affirms the vision of the reign of God, ‘Behold, I create
new heavens and a new earth!” (Isaiah 65:17, KJV).”*

S TTL, §61.
®TTL, §112.



WORSHIP

Ruth A. Meyers

Over the course of the twentieth century, renewal of worship has gone
hand-in-hand with the ecumenical movement. By the end of the century,
the diversity of liturgical expression that emerged in western Christianity
during the sixteenth-century Protestant Reformation had begun to coalesce
in a common liturgical structure shared among a number of worshipping
traditions." Christians from many different traditions are more open than
ever to borrowing texts, music and ritual practices from one another. Yet
the rise of Pentecostalism has als6 meant a continuing breadth of Christian
worship practices and patterns.

These liturgical developments proceeded in large measure apart from
twentieth-century missiglogical scholarship and practice. Anglican scholar
J.G. Davies began his=1966 book Worship and Mission with the lament that
‘worship and misSion are treated as two totally distinct objects of
theological investigation; they are placed in isolated compartments without
possibility of* cross-fertilization and without the question of their unity
being raised at all’.?> By the end of the twentieth century, however, the
situation had begun to change, as Lutheran liturgical scholar Thomas
Schattauer noted: ‘Much recent reflectionsfabout liturgy and mission has
been motivated by questions about inctilturation or contextualization in
those parts of the world that havesreceived patterns of worship from
European and North American missionaries. The advent of a post-Christian
era in the West has encouragedsignificant reflection about the forms of
worship appropriate to this new missional situation.’?

The Liturgical Movement

Beginning in the early twentieth century, a grassroots liturgical movement
spread through Europe and*North*“America, fostering renewal and
revitalization of worship in Roman Catholic, Anglican and Lutheran

! Frank C. Senn, Christian Liturgy: Catholic and Evangelical (Minneapolis, MN:
Fortress Press, 1997), 645-51; Clayton J. Schmit, Sent and Gathered: A Worship
Manual for the Missional Church (Grand Rapids, MI: Baker Academic, 2009), 57-
78.

2 J.G. Davies, Worship and Mission (New York: Association Press, 1967 [1966]), 9.
3 Thomas H. Schattauer, ‘Liturgical Assembly as Locus of Mission’, in T.H.
Schattauer (ed), Inside Out: Worship in an Age of Mission (Minneapolis, MN:
Fortress Press), 1.
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churches, and to some extent in churches in the Reformed and Methodist
traditions. Building upon a rediscovered biblical theology of the church as
the mystical body of Christ, leaders of the liturgical movement sought to
foster active participation of the entire assembly in worship and to deepen
Christian commitment in the world as a visible outworking of the
assembly’s worship. Although a connection between worship and mission
was implicit in the aims of the liturgical movement, leaders of the
movement did not explain the evangelical and social implications of
worship in terms of mission.*

The liturgical movement first flourished in Benedictine abbeys on the
European continent: Solesmes in France, Beuron and Maria Laach in
Germany, and Maredsous and Mount Cesar in Belgium. It quickly moved
beyond the monastery walls. In an address given at the 1909 Malines
Conference, Lambert Beauduin from Mount Cesar called for translation of
the Latin missal so that the laity could understand and so participate and be
formed by the liturgical texts..A’ Liturgical Week at Louvain, Belgium,
followed in 1911, and during.Holy Week 1914, the abbey of Maria Laach
held a Liturgical Week for-lay people. A decade later, the Roman Catholic
liturgical movement wa$ launched in the United States at the Benedictine
Abbey of St John’s in“Collegeville, Minnesota.

Development of liturgical scholarship was a key element of the liturgical
movement. Discoveries of ancient documents yieldedenew understandings
of the early~development of Christian liturgy. New journals and other
publications explored the history and theology éf liturgy. The classic text
Das christliche Kultmysterium by Odo Casel, monk of Maria Laach, set
forth a theology of the paschal mystery_of Christ crucified and risen, a
mystery made present in liturgical celebration.’ The Shape of the Liturgy by
Anglican Benedictine Gregory Dix-‘identified a fourfold shape of the
eucharist (take the bread and wing; bless them, break the bread, give the
bread and wine) common to aneient Christian liturgies.® Both a theology of
paschal mystery and Dix’s emphasis on structure have had widespread
ecumenical influence.

The liturgical movement went far beyond monasteries and the halls of
academia. Lutheran scholar Frank Senn explains, ‘The path-breaking work

* For example, in Worship in Transition: The Liturgical Movement in the Twentieth
Century (New York: Continuum, 1995), John Fenwick and Bryan Spinks note the
concurrence of the liturgical movement and the ecumenical movement
(Introduction, 3-4), and the characteristics of the liturgical movement that they
identify include ‘an emphasis on proclamation and social involvement’ (Chapter 1,
10-11), but Fenwick and Spinks never mention mission explicitly in their discussion
of characteristics.

> Odo Casel, Das christliche Kultmysterium (Regensburg: F. Pustet, 1932); English
trans. The Mystery of Christian Worship and Other Writings (Westminster Press,
MD: Newman Press and London: Darton, Longman & Todd, 1962).

8 Gregory Dix, The Shape of the Liturgy (London: Dacre Press, 1945).
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of the monasteries was disseminated into the wider church through well-
attended conferences, congresses, and institutes; and by the work of
associations, clubs, centres, and societies that studied the liturgy, published
tracts and monographs, conducted conferences and workshops, and
modeled liturgical celebrations.”” In the Church of England, the Parish
Communion movement emerged during the 1930s, as texts by Anglicans
Henry de Candole and Gabriel Hebert encouraged a renewed understanding
of the corporate nature of eucharistic celebration, drawing from the
theology of the Roman Catholic liturgical movement.® A decade later, the
Parish and People movement in England disseminated the ideas of the
liturgical movement. In the Episcopal Church in the United States,
Associated Parishes for Liturgy and Mission was founded in 1946 with
similar aims. In the United States during the 1950s, Lutheran liturgical
renewal flourished, its leaders borrowing styles of architecture, music,
ceremony and vestments from Anglican tradition, and liturgical renewal
movements also began in Reformed and Methodist churches.’

The Second Vatican Council

In a watershed moment for twentieth-century liturgical renewal, on 4th
December 1963,sthe Second Vatican Council of the Roman Catholic
Church promulgated its first conciliar document, the®Constitution on the
Sacred Liturgy’.'” The theological principles of thé liturgical movement
and their practical outworking are evident throughout. A theology of the
church as the body of Christ undergirds the-document: ‘In the liturgy the
whole public worship is performed by the"mystical body of Jesus Christ,
that is, by the head and his members.’'\Eiturgy is at the centre of the life of
the church, ‘the summit toward whiclrthe activity of the Church is directed’
and ‘the fount from which all het“power flows’."? Hence liturgy requires
“full, conscious, and active participation” by all the faithful."

7 Senn, Christian Liturgy, 620.

® Henry de Candole, The Church’s Offering: A Brief Study of Eucharistic Worship
(1935); H. de Candole, The Sacraniénts arid'the Church: A Study of the Corporate
Nature of the Church (1935); A. Gabriel Hebert, Liturgy and Society: The Function
of the Church in the Modern World (London: Faber & Faber, 1935); A. G. Hebert
(ed), The Parish Communion: A Book of Essays (London: SPCK, 1937).

® Senn, Christian Liturgy, 624-25.

' Constitution on the Sacred Liturgy, Sacrosanctum Concilium, Solemnly
Promulgated by His Holiness Pope Paul VI, 4th December 1963: www.vatican.va/
archive/hist_councils/ii_vatican_council/documents/vat-ii_const 19631204
sacrosanctum-concilium_en.html (accessed 28th July 2015; hereafter cited as SC).
sc para 7.

12.§C para 10.

1 SC para 14.
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The introductory paragraphs of the Constitution acknowledge the
relationship of liturgy with evangelism (‘Before men can come to the
liturgy, they must be called to faith and to conversion’) and to ‘the works of
charity, piety, and the apostolate’.'* But neither evangelism nor Christian
ministry in the world are acknowledged as aspects of mission, and most of
the document focuses on reform of the liturgy. The council called for
revision of liturgical books, including texts as well as rubrics guiding
ceremonial action. While Latin would remain the foundational liturgical
language for the Roman Church, translation into the vernacular would be
permitted, and the liturgy could be adapted to different cultures.

Following the promulgation of the Constitution, revision of liturgical
books began. A new missal was published in 1970, and regional
conferences of bishops were directed to prepare editions in the vernacular."
The post-Vatican II reforms adopted many liturgical elements introduced in
other churches during the sixteenth-century reformations, including use of
the vernacular; a new emphasis.on scripture, preaching and congregational
song; and communion with:both bread and wine. In the late twentieth
century, many Protestant ‘churches were influenced by the theology
articulated in the Constitution on the Sacred Liturgy and subsequent
reforms. "

A notable outcome of the post-Vatican II reforms is the emergence of an
ecumenical lectionary. In its guidance for revision of the eucharistic liturgy,
the Constitution directed, ‘The treasures of the bible are to be opened up
more lavishly, so that richer fare may be provided for the faithful at the
table of God’s word.”"” Proposals for multi-year sequences of readings were
advanced during the 1950s in European liturgical centres, owing to the rise
of biblical scholarship as well as . liturgical studies that show the
significance of scripture in SundaySworship and the liturgical year in
ancient churches. In 1969, thechew three-year Lectionary for Mass:
Sundays and Feast Days was approved and mandated for use beginning on
the first Sunday of Advent 1971."

Soon after the Roman Catholic Church introduced the Lectionary for
Mass, several North American church bodies adapted it for their own use.
Commentaries and homiletical resources soon followed, and pastors began
to gather in ecumenical study groups. But each body that introduced the
lectionary also revised it in“some“way. In 1978, the Consultation on
Common Texts, an ecumenical body formed in North America in the mid-

e para 9.

' Fenwick and Spinks, Worship in Transition, 66-68.

' James F. White, 4 Brief History of Christian Worship (Nashville, TN: Abingdon,
1993), 147.

'7SC para 51.

18 Fred Kimball Graham, ‘Introduction’, in Consultation on Common Texts, The
Revised Common Lectionary, Twentieth Anniversary Annotated Edition
(Minneapolis, MN: Fortress Press, 2012), xiii-xv.
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1960s to develop agreed English-language versions of commonly used
liturgical texts, turned its attention to lectionary issues. Their work led to
the Common Lectionary in 1983, and a process of study and trial use
resulted in the 1993 Revised Common Lectionary. This lectionary has been
adopted in many churches throughout the world, extending far beyond
English-speaking churches.” It has fostered ecumenical conversation as
well as the development of worship resources, and it has encouraged
Christians from different worshiping traditions to recognize a common
biblical heritage, thus contributing to a renewal of mission thinking.

Worship and Culture

From its origins in the first century, Christianity has taken root in different
cultural contexts, and those diverse contexts have influenced Christian
worship. In recent decades, scholars have increasingly recognized a
complex relationship between worship and culture.

The Constitution on the- Sacred Liturgy called for provision for
‘legitimate variations and’ adaptations to different groups, regions, and
peoples, especially in mission lands, provided that the substantial unity of
the Roman rite is preserved’.” In its discussion of specific reforms, the
document mentigned only the possibility of adapting elements of
indigenous initiation rites in mission lands; the provision of a shorter
baptismal rite, particularly for use by catechists in*mission lands; and the
incorporation of local music traditions.?! Here, mission is understood as an
expansion from the geographical centre of Rome to the global South and
East.

While the Constitution called for adaptation of worship, theologians
soon began using the neologism ‘inculturation’. Roman Catholic theologian
Anscar Chupungco defined liturgical inculturation as ‘the process whereby
the texts and rites used in worship by the local church are so inserted in the
framework of culture, that they absorb its thought, language, and ritual
patterns’. But, he continued, ‘the cultural elements to be assimilated must
undergo a critical evaluation.”® In contexts where the local culture differs
significantly from that of the Roman rite, Chupungco called for liturgical
creativity, that is, the composition of new liturgical texts and ritual
elements.”

Recognition of the need for liturgical inculturation was not solely a
concern of Roman Catholics. In the ecumenical openness of the late
twentieth century, scholars and leaders in other churches also began to

1 Graham, ‘Introduction’, xviii-xxv.

2 §C para 38.

21 SC paras 65, 68, 119.

2 Anscar Chupungco, Liturgies of the Future: The Process and Methods of
Inculturation (New York and Mahwah, NJ: Paulist, 1989), 29.

3 Chupungco, Liturgies of the Future, 34-35.
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explore the relationship between worship and culture.** In the mid-1990s,
the Lutheran World Federation undertook a global study on worship and
culture, bringing together an international and ecumenical group of scholars
in a series of consultations. The second of these consultations resulted in
the Nairobi Statement on Worship and Culture, which asserted:

Christian worship relates dynamically to culture in at least four ways. First, it
is transcultural: the same substance for everyone everywhere, beyond culture.
Second, it is contextual: it varies according to the local situation (both nature
and culture). Third, it is counter-cultural, challenging what is contrary to the
gospel in a given culture. Fourth, it is cross-cultural: it makes possible
sharing between different local cultures.”

By presenting a nuanced overview of the complex relationship between
worship and culture, the Nairobi Statement makes a significant contribution
to contemporary missiological imperatives to discern God’s Spirit at work
in local culture® and to challenge aspects of local culture that contradict the
gospel.

Many of the efforts towards inculturation of worship in the late twentieth
century focused on the need to inculturate worship in non-western contexts,
not only in the global South and East but also in diaspora communities in
the global North. .Christians began to recognize that what had been
considered universal forms of worship were actually reflections of the
European cultures from which the missionaries came. Some Christians
have made deliberate efforts to contextualize their. worship so that it is a
more authentic expression of the local context.”’

As Christians in the global North have begun to recognize their post-
Christendom context, some churches are,e€xploring appropriate forms of
worship in this emerging context. Acknowledging the need for local
congregations to respond to theitsown contextual realities, Together

# See, for example, the findings and essays from a 1989 International Anglican
Liturgical Consultation in David R. Holeton (ed), Liturgical Inculturation in the
Anglican Communion, including the York Statement ‘Down to Earth Worship’
(Alcuin/GROW Liturgical Study 15; Nottingham, UK: Grove Books, 1990); Maren
C. Tirabassi and Kathy Wonson Eddy, Gifts of Many Cultures: Worship Resources
for the Global Community (Cleveland, OH: Pilgrim Press, 1995).

% Lutheran World Federation, ‘The“Nairobi Statement on Worship and Culture’
(1996), in Glaucia Vasconcelos Wilkey (ed), Worship and Culture: Foreign
Country or Homeland? (Grand Rapids, MI, and Cambridge, UK: Eerdmans, 2014),
138.

* TTL, §27.

" For example, in video recordings in The Dancing Church around the World
(Mahwah, NJ: Paulist, 2004), Thomas Kane shows the use of indigenous music and
dance in churches in Africa, Spain, the South Pacific and the United States. Charles
Farhadian (ed), Christian Worship Worldwide: Expanding Horizons, Deepening
Practices (Grand Rapids, MI, and Cambridge, UK: Eerdmans, 2007) includes
several case studies of Roman Catholic, Protestant and Evangelical congregations in
the non-Western world.
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towards Life notes, ‘in the secularizing global North, new forms of
contextual mission such as “new monasticism”, “emerging church”, and
“fresh expressions”, have redefined and revitalized churches... Some
churches in the global North now meet in pubs, coffee houses, or converted
movie theatres.’*®

Contributions from Eastern Orthodoxy

In recent decades, Orthodox theologians have pointed out the integral
relationship between the Divine Liturgy (the eucharist) and mission.
Describing mission as ‘the liturgy after the liturgy’, Orthodox theologian
Ion Bria explains, ‘The eucharistic liturgy is not an escape into an inner
realm of prayer, a pious turning away from social realities; rather, it calls
and sends the faithful to celebrate ‘the sacrament of the brother’ outside the
temple in the public market-place, where the cries of the poor and
marginalized are heard’.” This impulse towards mission is grounded in the
theological understanding of diturgy as an entrance into the presence of the
Triune God and a celebration of the heavenly liturgy. Encountering the
divine presence in worship, Christians are transformed and then sent forth
to embody this presence in the world.*

While affirming the importance of Christian witness in the world, Bria
also points out;that ‘under the burden of despotic and“totalitarian regimes,
the Kyrie eléison of the modest and sometimes hidden Sunday liturgy was
the only collective cry for truth, love, and mercy’.”’ In such desperate
circumstances, the celebration of the eucharist is itself an act of witness, a
proclamation of God’s eternal saving love and God’s promise of a new
heaven and a new earth. Such witness in°the face of dire circumstances can
remind Christians in every time and place that their gathering for worship is
also a form of witness, a proclamation of the significance of God’s
reconciling love.

Bria is not uncritical of his Orthodox tradition. He notes a decreased
involvement of people in liturgy and the communion, an ignorance of the
Bible, and an attachment to ancient languages that are no longer spoken by
the people. He also underscores the importance of challenging unjust
structures of society, an imperative that Orthodox Christianity has
sometimes ignored.*> Bria calls for a renewed ecclesiology of communion,

B TTL, §72.

¥ lon Bria, The Liturgy after the Liturgy: Mission and Witness from an Orthodox
Perspective (Geneva: WCC, 1996), 20.

30 Stephen B. Bevans and Roger P. Schroeder, Constants in Context: A Theology of
Mission for Today (Maryknoll, NY: Orbis Books, 2009), 295.

3! Bria, The Liturgy after the Liturgy, 22.

32 Bria, The Liturgy after the Liturgy, 23-24.



Worship 187

connecting the proclamation of the reign of God and ‘the building up of the
body of Christ in history as sacrament of the kingdom’.**

In addition to a communion ecclesiology that shapes mission, Orthodox
understandings and practices of liturgy have offered insights to western
Christians. As the liturgical movement developed in the West, its leaders
found in Eastern Orthodoxy reminders of ancient liturgical practices,
including regular celebration of the eucharist by the community and the use
of diverse languages. Western Christians have also borrowed more directly
from Eastern practices. The Church of South India, an organic union of
Anglicans, Methodists, Presbyterians and Congregationalists, introduced an
epiclesis (invocation of the Spirit) and acclamations by the people as well
as the passing of the Peace from the Syrian Orthodox liturgy of St James.
Eucharistic Prayer 4 in the 1970 Roman missal is an adaptation of the
anaphora of St Basil, and several churches in North America have included
versions of this prayer in their contemporary worship books.*

Pentecostal Worship

Alongside developments'in Roman Catholic and Protestant churches rooted
in the sixteenth-century reformations, by the middle of the twentieth
century Pentecostalism had become a major worldwide influence. The
Pentecostal tradition emerged in the first decade of the twentieth century,
erupting in<the Azusa Street revival led by William Seymour in Los
Angeles, California. ‘Hundreds received baptisnr'of the Spirit as evidenced
by speaking in tongues; hundreds were healed; and thousands came to
observe the spectacle and remained to prdise God for the work they saw
before their eyes.’” Elements of the.Pentecostal revival have roots in
earlier Protestant traditions, particularly the nineteenth-century Methodist
Holiness movement, and Pentecostal-type movements also appeared in
Asia beginning in the mid-nineteenth century.*® But Pentecostals
understand their life and worship to be shaped primarily by the apostolic
church, especially as depicted in the book of Acts.

Pentecostalism spread quickly throughout the world, becoming rooted in
South America, Africa, Europe and Asia. In many places, Pentecostals have
incorporated elements of indigenous religious traditions into their worship.
A key characteristic is the gift of tongues, not only speaking in tongues but
also interpretation and discernment of the Spirit in what is spoken. Healing,
another gift of the Spirit, is often part of worship. Foot washing as well as
water baptism and the Lord’s Supper are usually understood as scriptural
ordinances rather than as sacraments. Baptism of the Holy Spirit, evidenced

33 Bria, The Liturgy after the Liturgy, 26.

3 Fenwick and Spinks, Worship in Transition, 95-98.

3 James F. White, Protestant Worship: Traditions in Transition (Louisville, KY:
Westminster / John Knox, 1989), 195.

36 Bevans and Schroeder, Constants in Context, 273.
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by speaking in tongues, is considered a higher gift than baptism with water,
and the gift may then be practised not only in the assembly for worship but
also in personal prayer.

Pentecostals value spontaneity in worship, and although predictable
patterns usually develop, outbursts of the Spirit may occur during
preaching or prayer, or at any other moment. Prayer is rarely scripted. Any
member of the assembly may voice prayer, whether in ordinary speech or
in tongues. Sometimes many members of the assembly speak prayer
simultaneously. Praying with one or both arms uplifted is common.
Testimony to God’s saving action, whether in one’s own life or in that of
another, may be voiced in the form of a prayer of thanksgiving.

Pentecostals believe that the various gifts of the Spirit are given to
individuals for building up the body of Christ (1 Corinthians 12), and as a
result worship is highly participatory. Moreover, the distribution of the gifts
of the Spirit cuts across lines of raee, class, gender and every other human
division, including laity and clergy. For the first half of the twentieth
century, ‘Pentecostals were those who were on the lowest rung of the social
and economic order; they were oppressed and impecunious’.’’ Many
congregations have worshipped in storefront churches, a context that not
only suits budgetary sieeds but also provides a familiarity and accessibility,
hospitable especially to those who may be on the margins. The storefront
context is alsoz'well-suited to the mission emphasis of Pentecostalism,
taking its cue*from the Spirit-driven mission in Acts.

In the 1960s, the Pentecostal movement burst into mainline American
churches when an Episcopal priest, Dennis Bennett, announced that he had
received the gift of tongues.*® Within a few:years, this charismatic renewal
made its way to Lutheran, Methodist, Presbyterian and Roman Catholic
churches. While initially many in theSe churches responded with hostility,
gradually most accepted neo-Péntecostals. Elements of Pentecostal
worship, such as speaking in ‘tongues, spontaneous acclamations during
preaching, spontaneous prayer, and prayer and song with uplifted arms, are
now accepted in some mainline congregations.”” Nevertheless, Mennonite
scholars Eleanor Kreider and Alan Kreider have recently suggested that
‘many Western Christians need to learn from the Pentecostals that the Spirit
is at work during the services, as worship leaders allow for spontaneity as

well as structure’.*

37 White, Protestant Worship, 197.

% See Dennis Bennett, Nine O’Clock in the Morning (Plainfield, NJ: Logos
International, 1970).

3 Telford Work, ‘Pentecostal and Charismatic Worship®, in Geoffrey Wainwright
and Karen B. Westerfield Tucker (eds), The Oxford History of Christian Worship
(New York: Oxford University Press, 2006), 581.

“ Alan Kreider and Eleanor Kreider, Worship and Mission after Christendom
(Scottsdale, PA, and Waterloo, Ontario: Herald Press, 2011), 128.
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Ecumenical Convergence: Baptism, Eucharist, and Ministry

The 1927 Lausanne Conference on Faith and Order marked the beginning
of multilateral ecumenical dialogue on questions of theology, sacraments
and ministry that had been divisive for western Christianity since the
sixteenth-century reformations. Over the next fifty years, a process of study
involved local churches and members of what in 1948 became the Faith
and Order Commission of the World Council of Churches. Decades of
patient, careful dialogue culminated in Lima, Peru, at the 1982 meeting of
the Faith and Order Commission, which adopted Baptism, Eucharist and
Ministry (BEM) as a statement of doctrinal convergence. The BEM
statement was widely distributed to churches around the world, and the
Faith and Order Commission invited official responses from churches at the
highest appropriate level of authority; six volumes of these responses were
subsequently published.*!

The Preface to BEM ties the stidy to mission in the twentieth century:
‘As the churches grow into unity, they are asking how their understandings
and practices of baptism, eucharist and ministry relate to their mission in
and for the renewal of human community as they seek to promote justice,
peace and reconciliatien. Therefore our understanding of these cannot be
divorced from the redemptive and liberating mission of Christ through the
churches in the modern world.”** Here the document reflects theological
understandings: of mission as they emerged in the twentieth century.
Mission is not the expansion of the church from«a' geographic centre, but
rather is the redemptive and liberating work of Christ in which churches
engage in their particular contexts.

In the section on the eucharist, BEM=describes worship as an act of
mission: ‘The very celebration of the eucharist is an instance of the
Church’s participation in God’s mission in the world.” That same mission
takes place in the world through proclamation, service and ‘faithful
presence’. This mission is not limited to designated missionaries, but rather
the entire eucharistic community ‘is nourished and strengthened for
confessing by word and action the Lord Jesus Christ who gave his life for
the salvation of the world’. The imperative for mission challenges the
separate communion tables of Christians: ‘Insofar as Christians cannot
unite in full fellowship around the same table to eat the same loaf and drink
from the same cup, their missionary witness is weakened at both the
individual and corporate levels.”*

*! Max Thurian (ed), Churches Respond to BEM, 6 vols (WCC Faith and Order
Paper Nos 129, 132, 135, 137, 143, 144 (1986)).

2 Preface, Baptism, Eucharist and Ministry (WCC Faith and Order Paper No. 111
(1982)), vi; hereafter referred to as BEM.

4 BEM, Eucharist paras 25, 26.
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The Preface to BEM gives a nod to culture, claiming that the ‘driving
force [for the BEM text] is frequently contextual and contemporary’.* But
the document says little about the intersection of worship and culture.* A
decade later, the Ditchingham Report set forth principles and criteria for
liturgical inculturation.* This report also links worship and mission,
asserting that a recognition of their ‘indissoluble relationship’, along with
theological convergence and liturgical renewal, were creating ‘the

momentum driving the churches towards koinonia in worship’."’

21st Century Challenges

Contemporary theologies of mission propose that mission is multi-
dimensional, consisting of a number of elements. Some theologians include
liturgy among the tasks of mission.”® This perspective requires a dynamic
model that understands worship as both an enactment of mission and an
experience of empowerment for°Christian mission in the world.* Led by
the Spirit, Christians ‘participate in the mission of love that is at the heart
of the life of the Trinity’.>

As one dimension_of mission, worship celebrates and enacts God’s
mission of reconciling love and justice. Christian assemblies who
understand their worship as a form of mission practise radical hospitality,
welcoming all-and offering a foretaste of the reign of*God. Their worship
transforms them into being just communities practising radical hospitality
in the world.”" Worship is also prophetic, challenging unjust structures and
proclaiming a vision of God’s redemptive love. Christians who recognize
that ‘worship (leitourgia) is inextricably,linked with witness (martyria),
service (diakonia), and fellowship (koinonia)’ engage actively in ‘the

4 BEM, Preface, vi.

* See BEM, Baptism, Commentary on para 21, regarding ‘misunderstandings’ of
baptism in particular contexts; and BEM, Eucharist, Commentary on para 28,
regarding the question of the use of local food and drink.

" Ditchingham Report (Ditchingham, UK, August 1994), paras 39-41;
https://www.oikoumene.org/en/resources/documents/wcc-programmes/ecumenical-
movement-in-the-2 I st-century/member-churches/special-commission-on-
participation-of-orthodox-churches/sub-committee-ii-style-ethos-of-our-life-
together/ditchingham-report-faith-and-order (accessed 31st July 15).

*7 Ditchingham Report, para 26.

8 Bevans and Schroeder, Constants in Context, 350-51; Schattauer, ‘Liturgical
Assembly as Locus of Mission’, 1-19.

* In a recent book, I propose two such models: a Mébius strip and a spinning top.
See Ruth A. Meyers, Missional Worship, Worshipful Mission: Gathering as God’s
People, Going Out in God’s Name (Grand Rapids, MI, and Cambridge, UK:
Eerdmans, 2014), 34-36, 40-45, and passim.

O TTL, §18.

SUTTL, §46-47.
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liturgy after the liturgy’, going forth from their assemblies to do God’s
work in the world.”

Mission is also multi-directional.™ Christians in every part of the world
are coming to understand that mission takes place in their neighbourhoods.
Moreover, as mission increasingly takes place from the margins rather than
to the margins,™ Christians are experiencing the richness of a plurality of
cultures that is a gift of the Spirit. Where diverse cultural communities
worship together, ‘culture can engage one another authentically and...
culture can enrich the gospel’.”® The complex relationship of worship and
culture explicated in the Nairobi Statement suggests that worship is both
particular and universal, uniting all in Christ while celebrating God’s
presence in diverse contexts.

Finally, a renewed appreciation of mission offers the possibility of
deeper union among Christians and churches. ‘Mission spirituality that
flows from liturgy and worship recennects us with one another and with the
wider creation.’® In weekly public worship, Christian assemblies bring
together people who have been engaging in mission in the world and now
carry with them the needs.and hopes of the world. Empowered by the Spirit
and in communion with-one another, worshippers offer praise, proclaim the
good news of God’ssteadfast mercy and love revealed in Christ, and offer
intercession for the'needs of the world. Many assemblies also gather around
the eucharistic table, where all are welcomed and fed: The assembly then
goes forth, «the Spirit leading them to continue t0 participate in God’s
mission in the world.”’ Christians may worship in different ways, with
different cultural expressions, yet a common commitment to the mission of
God unites them with one another and with<all creation.

2 TTL, §17, 74, 85. See Schmit, Sent and Gathered, 43-55.
3 TTL, §106.

S TTL, §6.

5 TTL, §100.

% TTL, §104.

37 Meyers, Missional Worship, Worshipful Mission, 43.



HEALING

Manoj Kurian

In 1948, the Constitution of the World Heath Organisation defined health
as ‘a state of complete physical, mental and social well-being and not
merely the absence of disease or infirmity’.! The definition continues to
elaborate the phenomenon of health as a fundamental human right: ‘The
enjoyment of the highest attainable standard of health is one of the
fundamental rights of every human being without distinction of race,
religion, political belief, economic or social condition.” In 1989, the
Christian Medical Commission of the World Council of Churches offered
the following definition of health to the WCC’s central committee: ‘Health
is a dynamic state of well-being of the individual and society, of physical,
mental, spiritual, economic, political, and social well-being — of being in
harmony with each other, with the material environment and with God.*>

The Christian usiderstanding of health, healing and the healing ministry
is related to the/Christian understanding of salvation.and the realization of
the reign of<God. This realization is the ‘new creation’ that the biblical
prophets announced and anticipated as ‘shalom’;Shalom can be described
as an ultimate state of reconciled and healed relationships between creation
and God, between humanity and God, humanity and creation, and between
humans as individuals and as groups or<Societies. Each act of healing is a
sign of the realization of shalom.

Healing in the Ministry of Jesus

According to the Gospel of John, only some of the miracles and actions of
Jesus Christ were recorded (John 21:25). Of the thirty-seven miracles
performed by Jesus recorded in the Gospels, twenty-seven were related to
healing — including four that involved raising from the dead, five that
related to food and abundance; and“five that illustrated his power over
nature.

Apart from the fact that healing was a central feature of Jesus’s ministry,
he also wanted his followers to continue his work and endowed them with

! World Health Organisation, Constitution of the World Health Organisation, 1948:
www.who.int/governance/eb/constitution/en/

2 World Council of Churches, Healing and Wholeness — The Churches’ Role in
Health, Report of a study by the Christian Medical Commission (Geneva: WCC,
1990): http://difaem.de/fileadmin/Dokumente/Publikationen/Dokumente AErztlich
e_Mission/healing_wholeness.pdf
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the authority to do so. The missionary instruction in each of the first three
(synoptic) gospels connects the proclamation of the word of God with
deeds, and explicitly mentions the healing ministry:

He (Jesus) called to him the twelve disciples and gave them authority over
unclean spirits, to cast them out, and to heal every disease and every
infirmity... These twelve Jesus sent out, charging them... ‘Preach as you go,
saying, ‘The kingdom of God is at hand.” Heal the sick, raise the dead,
cleanse the lepers, cast out demons.”

His disciples followed suit.

Are any among you sick? They should call for the elders of the church and
have them pray over them, anointing them with oil in the name of the Lord.
The prayer of faith will save the sick, and the Lord will raise them up; and
anyone who has committed sins will be forgiven. Therefore confess your sins
to one another, and pray for one another, so that you may be healed. The
prayer of the righteous is powerful and effective.

The early church took Jesus’shealing ministry seriously, and Christianity
affirms the centrality of the.church as a healing community and proclaims
Christ as the healer of thexworld.’ The mentoring and training, grounded in
love, which Jesus gave his disciples, ensured that the gospel reached across
the continents. The.mandate was given to his disciples and therefore to all
of us, is to heal (Matthew 10:1) as part of the holistic mission of Christ. His
teachings were” so revolutionary that he said thatihis followers could
achieve even greater things than him (John 14:1d4-13). The followers of
Christ believed that they are not alone and workin the eternal and practical
perspectives that the Lord Jesus provided.

The hallmarks of the healing nature of the Lord Jesus Christ include:

* His compassionate and approachable nature where he touched many

people (Luke 18:15, 16)

* His sensitivity to the needs of people, especially the vulnerable,

where he was ‘touched’ and responded by healing (Luke 8:42b-48)

* His willingness to listen and openness to change (Mark 7:24b-30)

* His unwillingness to accept delay in the alleviation of suffering

(Luke 13:10-13)
* His authority over traditions and evil forces, and his willingness to
empower others by sharing,this.authority (Mark 6:1-3, 7, 53, 56)

* His teaching that one needs to step outside one’s comfort zone and

empathize (the Beatitudes)

* Serving and loving others as oneself (John 13:34-35)

3 Matthew 10:1, 5, 7.

* James 5:14-16.

> DIFAEM and WCC, ‘Witnessing to Christ today: Promoting health and wholeness
for all’, German Medical Mission (DIFAEM) and WCC, 2010: www.difaem.de/
fileadmin/dev-difaem/files/Publikationen/Grundsatzarbeit/Witnessing_to Christ
today.pdf
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* Seeing the divinity of the other and the sanctity of serving the
marginalized (Matthew 25:31-40)

* Considering the whole community as part of the one body of Christ
(1 Corinthians 12:12).

Healing in the Ministry of the Church

The church, from its earliest days, defined its ministry and mission as one
that offers wholesome life-giving healing in response to people’s diverse
needs. Indeed, a significant factor in the growth of the early church was the
fact that it presented itself as a healing movement and agent in the societies
within which it took root with the gospel. Its distinctive attitude to the sick,
the weak and the vulnerable marked it out and found expression
particularly through the monastic movement. Through wars, epidemics and
all the vicissitudes of human life, Christianity across the centuries has been
marked by its commitment toshealing ministry, which has taken many
different forms. The Athens-conference of CWME, held in 2005, paid
special attention to the church’s call to be a healing community. As one of
its preparatory papers affirmed:

It belongs to the wery essence of the church — understood as the body of
Christ created.by the Holy Spirit — to live as a healing community, to
recognize and nurture healing charisms and to maintain;ministries of healing
as visible signs of the presence of the kingdom of God'®

A fundamental change occurred with the rise of modern science,
technology and medicine in the western®world during the eighteenth
century and beyond. New discoveries and’developments provided medicine
with effective means to cure diseases.and the church with new possibilities
for rediscovering its healing ministty. At the same time, medicine came to
be understood technically as.cthe application of knowledge to cure
malfunctioning of body or mind. This could lead to a less holistic
understanding and to neglect of the spiritual dimension. Nonetheless, as
knowledge of effective healing methods increased, Christians felt a moral
duty to provide these opportunities to all people in need. During the
nineteenth and twentieth centuries, many missionary societies believed that
it was an essential part of their.role«to-provide healing for the sick in the
countries where they were operating.

Mission societies perceived that health care institutions could reach
many people with the gospel. The effectiveness of the healing methods
supported the credibility of the proclamation of the good news of Jesus

S Preparatory Paper No. 11 ‘The Healing Mission of the Church’, in Jacques
Matthey (ed), Come Holy Spirit, Heal and Reconcile! Called in Christ to be
Reconciling and Healing Communities — Report of the WCC Conference on World
Mission and Evangelism, Athens, Greece, May 9-16, 2005 (Geneva: WCC, 2008),
91-112 at 103.
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Christ. Through the missionary movement, Christian charity contributed to
the construction of hospitals and clinics in many different countries of the
global South. At the beginning of modern medical missions, an important
motivation to create health care institutions was also the need to protect the
health of the missionaries who suffered from many diseases unknown in
their countries of origin.” By the middle of the twentieth century, the
societies had founded hospitals, dispensaries and leprosariums all over the
world. These establishments provided scientifically based medicine and
contributed significantly to the health care systems of many countries.®
Currently, faith-based organizations (FBOs) are among the major health
providers in developing countries, providing, for example, an average of
some 40% of health services in sub-Saharan Africa. FBOs’ core values lead
them to offer compassionate care to people with a long-term commitment
to societies, closely aligning with community needs.’

At the same time, it has to be,recognised that Christian mission was
closely connected with the westérn colonial rule which prevailed in much
of Africa and Asia during the nineteenth and twentieth centuries. In many
instances, the colonised - were dispossessed of their land, cultures,
livelihoods and industrfy, and were reduced to fuelling the industrial
revolution of the colonial powers. Conversion to the Christian faith in sub-
Saharan Africa and Asia did not protect millions of local people from the
brutal impact of colonisation that impoverished theirsocieties. In the role
of colonisery“western Christians saw it as their moral duty to civilise those
they encountered. Part of their civilising programme was western
education, which often resulted in the colonised adopting the coloniser’s
language, culture and worldview and losing their own.'" In many colonised
regions, local knowledge on healing was negatively impacted as
missionaries worked against traditional healers, associating them with
indigenous faiths and superstitions”and as impediments to the missionary
enterprise. These actions drove tfaditional medicine underground. "

7 See Christopher H. Grundmann, ‘Gesandt zu heilen. Aufkommen und

Entwicklung der Arztlichen Mission im neunzehnten Jahrhundert’, in
Missionswissenschaftliche Forschungen, Bd. 12, Giitersloh, 1992.

¥ Christoph Benn and Erlinda Sentufias) “Health, Healing and Wholeness in the
Ecumenical Discussion’, in /nternational Review of Mission, 90.356/357 (2001), 7-
25.

® See Ted Karpf and Alex Ross (eds), Building From Common Foundations, The
World Health Organization and Faith-Based Organizations in Primary Healthcare,
World Health Organization, 2008.

' Musa Dube, ‘Consuming a Colonial Cultural Time Bomb: Translating Badimo
into Demons in the Setswana Bible (Matthew 8.28-34, 15.22, 10.8)’, in Journal for
the Study of the New Testament, 73 (1999), 33-59, at 34.

" Fhumulani M. Mulaudzi, ‘Synergy between Indigenous Knowledge Systems,
Modern Health Care System and Scientific Research — A Vision for the 21st
Century’, in HEALTH SA GESONDHEID, 6.4 (2001), 14-20.
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However, the healing ministry of the mission organisations gave an
alternative to the dominant narrative of colonisation. The selfless and
sacrificial work of Christian missionary health personnel, establishing
health care centres in remote and rural regions, which were neglected by
colonial administrations, is a very inspiring testimony and a message of
hope. The pioneering work continued to catalyse and mobilise care for
whole communities, valuing individuals while seeing the person as part of
the larger community. The mission churches provided the roots of vibrant
volunteerism and a sense of calling and vocation to those involved in the
church-related health services. In the field of health, church-related
organisations have pioneered in successfully working against unjust pricing
of medicine and campaigning for health for all, and in providing credible
and affordable alternates to for-profit health care providers.

Trends in Understanding the Healing Mission of the Church

By the mid-twentieth century, questions were being raised about
expenditure on curative medicine and services that accounted for more than
90% of the resources <of the healing ministry. The Tiibingen I and II
Consultations co-organized by the World Council of Churches (WCC), the
Lutheran World FEederation (LWF) and the German Institute for Medical
Mission (DIFAM), in 1964 and 1968 addressed many of these questions.
These processes called for an integrated witness where medical work could
be correlated with social work, nutrition, agriculture and community
development, recognizing that that medical care was only a component of a
diversity of disciplines, all of which were necessary to promote and
maintain health. This led to the formation of the Christian Medical
Commission (CMC) in 1968. The CMC assisted in the reorientation of the
churches’ health care — to be evolved into a more comprehensive and
community oriented service.

With CMC’s close working relationship with the World Health
Organization (WHO) in Geneva, the experience of the grassroots in the
issues of community health were channelled to the international, inter-
governmental body. The churches were able to influence and give quality
experiential and experimental input into a joint study process — by the
WHO and UNICEF - called, “Alternative approaches to meeting basic
health needs of populations in developing countries’. Health care services
were tailored to the needs of the communities with the local population
being involved in the formulation of the policy and delivery of the system.
This process led to the development of Primary Health Care. The Primary
Health Care philosophy stressed an integrated approach to prevention and
cure, and promoted health services both for the community and the
individual. This was adopted by the WHO in 1977, and implied a radical
shift in the priorities of the WHO, with global implications in
decentralizing health care and granting greater rights and responsibilities to
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people in the management of their health. The contribution of the churches
to the evolution of Primary Health Care thinking and practice is a lasting
contribution to public health."

In the 1970s, Christian communities began to train village health
workers at the grassroots level. Equipped with essential drugs and simple
methods, these workers were able to treat most common diseases and to
promote the use of clean water and better hygienic conditions. They
facilitated the introduction of small health centres that offered low-cost in-
patient care, as well as pre-natal and early childhood health services. In
these new decentralised health care systems, many mission hospitals began
to play an essential role by acting as intermediaries between local village
health services and the centralised state-supported hospitals.

Faith-based provision of health services has been a cornerstone of the
global response to HIV from the earliest days of the HIV and AIDS
epidemic. Africa, which has 10% of the world’s population, but 25% of the
global disease burden, is home. to nearly a third of all people living with
HIV and AIDS, with some:. countries in Southern Africa having HIV
prevalence rates above 20%. In this context, faith-based health care
providers deliver a large‘proportion of comprehensive HIV care to millions
of people on a daily basis. With their holistic engagement and collaboration
with communities;” they can ensure effective biomedical responses to
epidemics and_health emergencies. But it has to be noted that many faith-
based healtheservices work under severe constraints, especially regarding
their workforce." This heroic role of health professionals on the frontlines
of dealing with epidemics is further evident from the fact that a significant
proportion of the more than 200 doctors; nurses and other health care
workers who have died of Ebola since.June 2014 worked in hospitals and
health centres run by churches.

While specialized health serviegs, and the professionals needed to run
them, remain an integral part ‘©f Christian mission in many parts of the
world, there has recently been a recovery of the place of the local
congregation in the healing mission of the church. The Athens CWME
conference in 2005 heard that ‘the local congregation or Christian
community is the primary agent for healing... The way a network of
mutual support, of listening and of mutual care is maintained and nurtured
in a local congregation expresses- the healing power of the church as a
whole. All basic functions of the local church have a healing dimension
also for the wider community: the proclamation of the word of God as a
message of hope and comfort, the celebration of the Eucharist as a sign of

12 Socrates Litsios, ‘The Christian Medical Commission and the Development of
WHO’s Primary Health Care Approach’, in American Journal of Public Health,
94/11 (November 2004), 1884-93.

3 See B. Schmid, E. Thomas, J. Olivier and J.R. Cochrane, ‘The contribution of
religious entities to health in sub-Saharan Africa’, in African Religious Health
Assets Programme (ARHAP), 2008.
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reconciliation and restoration, the pastoral ministry of each believer,
individual or community intercessory prayer for all members and the sick
in particular’."

The worship of the church is in itself a healing ministry: ‘Joining the
others as a community of believers, being liberated from guilt and the
burdens of life, experiencing even unbelievable cures, being enflamed by
the experience of singing and of praise, are a tremendously healing
experience.’" In particular, the celebration of the Eucharist is a healing act
at the heart of the life of the church: ‘The Eucharistic liturgy provides... the
setting and visible expression for God’s healing presence in the midst of the
church and through her in mission to this broken world.’'® Spiritual gifts
also have a part to play in the healing ministry of the church, and among
them is the gift of healing. The report to the Athens CWME conference
counselled: ‘All gifts of healing within a given community need deliberate
encouragement, spiritual nurture, education and enrichment — but also a
proper ministry of pastoral @ccompaniment and ecclesial oversight.
Charisms are not restricted to. the so-called “supernatural” gifts which are
beyond common understanding and/or personal worldview, but hold to a
wider understanding in“which both talents and approaches of modern
medicine, alternative®medical approaches as well as gifts of traditional
healing and spiritual forms of healing have their own right.”"

Recent times have seen a growing recognition that modern western
systems of <health care represent no more than one strand in a healing
mission that comprehensively engages the human situation. Ecumenical
thinking has also been challenged by the rise of Pentecostal-Charismatic
movements with their emphasis on the spiritual dimension of healing and
awareness of the need to cast out evil®spirits in certain situations — the
ministry of deliverance. The fast growth of Neo-Pentecostalism,
Charismatic and prosperity paradigm churches, especially in the global
South, is in part due to the emphasis that they placed on what Hansjorg
Dilger refers to as ‘healing the wounds of modernity’."® The negative
impact of economic globalisation on the vulnerable economies of the South
has resulted in underdeveloped health care systems. The impact of
HIV/AIDS especially in Africa and the slow response of government health
care systems to address the socio-economic factors that perpetrate the

' Jacques Matthey (ed), Come Holy Spirit, Heal and Reconcile! Called in Christ to
be Reconciling and Healing Communities — Report of the WCC Conference on
World Mission and Evangelism, Athens, Greece, May 9-16, 2005. Geneva: WCC,
2008., 104.

'3 Matthey, Come, Holy Spirit, 106.

' Matthey, Come, Holy Spirit, 105.

'7 Matthey, Come, Holy Spirit, 105.

'8 Hansjorg Dilger, ‘Healing the Wounds of Modernity: Salvation, Community and
Care in a Neo-Pentecostal Church in Dar Es Salaam, Tanzania’, in Journal of
Religion in Africa, 37.1 (2007), 59-83.
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disease enabled the response of Christian religious groups that claimed to
offer healing to people without hope. Such groups offer the social, spiritual
and economic support as forms of their networks of healing and support in
urban contexts of suffering.

These pneumatological paradigm churches enter into the meaning
systems of traditional culture and cosmologies of healing to declare that
God can do the impossible and that faith heals, overcoming evil in all
shapes and forms and meeting the needs of contemporary life. Ecumenical
understanding has been enriched by learning from these churches.

Equally, ecumenical engagement with issues of justice has sharpened
awareness of the reality that individuals are only likely to enjoy good health
when they live in a healthy society and a healthy ecology. There is need
today for a comprehensive and holistic understanding of health and healing.
As stated in the new WCC mission affirmation Together towards Life
(TTL): ‘Health is more than physical and/or mental well-being, and healing is
not primarily medical. This understanding of health coheres with the biblical-
theological tradition of the church, which sees a human being as a multi-
dimensional unity, and_the body, soul, and mind as interrelated and
interdependent. It thus affirms the social, political, and ecological dimensions
of personhood and wioleness.””

This creates a mandate for the churches to be engaged in healing mission
in a wide rangerof ways which together meet the challenges of our times.
As TTL observes: ‘The Spirit empowers the church for a life-nurturing
mission, which includes prayer, pastoral care, and:professional health care on
the one hand, and prophetic denunciation of the root causes of suffering,
transformation of structures that dispense jnjustice, and pursuit of scientific
research on the other.’” This opens up many practical ways in which
churches can participate in healing mission, as suggested by 77L: ‘There
are many ways in which churches’can be, and are, involved in health and
healing in a comprehensive sense. They create or support clinics and mission
hospitals; they offer counselling services, care groups, and health
programmes; local churches can create groups to visit sick congregation
members. Healing processes could include praying with and for the sick,
confession and forgiveness, the laying on of hands, anointing with oil, and
the use of charismatic spiritual gifts.””

Conclusion

The state of global health calls us to act as individuals and as communities
to:

Y171, §51.
2 TTL, §50.
2L TTL, §53.
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* Challenge and work to overcome poverty, social inequity and
injustice;

*  Challenge patriarchy and work for the empowerment of women;

*  Give greater priority to the welfare of children and mothers;

* Influence the promotion of a positive lifestyle and diet;

* Strive for greater engagement of health-related issues at the
community level, and to promote their ownership in finding
sustainable solutions;

* Build solidarity and empathy among and across communities;

* Work for greater investment in health and the welfare of
communities;

* To see health and healing through the lens of our faith.

Faith communities carry the great legacy of human endeavour, ingenuity
and achievement, diversity, culture and wisdom through millennia. With
the grace of God, we can collectively mobilize this rich experience and
legacy to bring about a positivestransformation of society. Our faith and our
foundational values dictate that everyone has a fundamental right to health
and well-being!



CULTURE

Daesung Lee and Stephen Bevans SVD

Introduction

‘Grace supposes culture, and God’s gift becomes flesh in the culture of
those who receive it.” These are the words of Pope Francis in his 2013
Apostolic Exhortation Evangelii Gaudium, and they are words that reveal
the intimate and intricate connection between mission — God’s mission,
shared by the church — and the ways that human beings make sense of the
world, or human culture.! If ‘Géd’s gift’ of the gospel is truly to be
received, the way it is witnessed to and proclaimed must take into account
the way it is understood in contexts and cultures that may be very different
from the contexts and -gultures of those who witness and proclaim —
missionaries. Indeed, ‘culture’ is one of the six ‘constants’ that are always
part of the way the ghurch engages in mission as it tries to participate in the
work of the triung missionary God. Along with the centrality of Christ and
the ecclesial and eschatological nature of mission, along with concerns with
the nature of salvation and the nature of the human person, the church’s
missionary effort needs always to work within and continually grapple with
the gift, the challenges, the grace, and the sinfulness of culture.?

‘Culture’, of course, is a notoriously difficult concept to define. Clifford
Geertz has famously described culture as a ‘system of inherited conceptions
expressed in symbolic forms by means of which people communicate,
perpetuate, and develop their knowledge about an attitude toward life.””
Thus a culture is like a web of interconnected values, customs, practices,
kinship relationships and the like, creating the ‘world’ in which people live.
Robert Schreiter speaks of this understanding as an ‘integrated’ approach to
culture, and goes on to speak also of ‘global’ concepts of culture wherein a
worldview or meaning structure is not so much inherited as constructed,
often as a way of addressing a power imbalance.* Bernard Lonergan

! Pope Francis, Apostolic Exhortation Evangelii Gaudium (EG): http://w2.vatican.
va/content/francesco/en/apost_exhortations/documents/papa-francesco_esortazione-
ap_20131124 evangelii-gaudium.html, 115.

% See Stephen B. Bevans and Roger P. Schroeder, Constants in Context: A Theology
of Mission for Today (Maryknoll, NY: Orbis Books, 2004), 32-72.

3 Clifford Geertz, The Interpretation of Cultures (New York: Basic Books, 1973),
89, quoted in Gerald A. Arbuckle, Earthing the Gospel: An Inculturation Handbook
for the Pastoral Worker (Maryknoll, NY: Orbis Books, 1990), 28.

* See Robert J. Schreiter, The New Catholicity: Theology between the Global and
Local (Maryknoll, NY: Orbis Books, 1997), 46-61.
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distinguishes between ‘classicist’ and ‘empiricist’ notions of culture. The
former is normative, and would consider other cultures ‘primitive’ or
‘undeveloped’. The latter is simply the way that peoples organize their
worlds. In this view of culture, there are no ‘high’ or ‘low’ cultures.
Cultures are neither normative nor universally valid. Culture is simply the
way that peoples have sought and continue to seek to make sense out of
their lives in particular situations. While they may be flawed, and in some
cases seriously, cultures are basically healthy and good.’

What this chapter proposes to do is, in a first part, to survey the ways
that culture has been understood in the ecumenical conversation that has
been going on in the past one hundred years in the aftermath of the historic
1910 World Mission Conference in Edinburgh. Although it will mainly
focus on that conversation within the World Council of Churches (WCC)
and its Commission on World Mission and Evangelism (CWME) — and so
include the Orthodox churches —.it will also include conversations within
Roman Catholicism and Evangelical churches. A second section will focus
on an in-depth presentation:of the role of culture in the WCC’s latest
document on mission, Together towards Life: Mission in Changing
Landscapes. 1t will then‘conclude with a sketch of some of the challenges
of the dynamic of mission and culture that mission might face in the future.

As the Second.Vatican Council proclaimed in one of its most beautiful
passages, one of the most important tasks of missionaries is to ‘learn, by
sincere and patient dialogue, what treasures a generous God has distributed
among the nations of the earth’, at the same time working ‘to refurbish
them, to set them free, and bring them under the dominion of God their
savior’.® This is the dynamic that this chapter will explore, as churches
from various traditions have discoveredtin the last century the importance
and challenge of culture in their missionary work.

Mission and Culture in the Ecumenical Movement

The World Missionary Conference, Edinburgh, 1910

The Report of Commission VII of the 1910 Edinburgh Missionary
Conference contained the statementthat ‘the reproach that missionaries
desire to Europeanise the inhabitants of mission lands, if ever true, is now
absurdly false’. Brian Stanley observes, however, that such a statement
‘was not permitted to affect the fundamental categorization of cultures

> Bernard J.F. Lonergan, Method in Theology (London: Dartman, Longman &
Todd, 1972), xi.

6 Vatican Council II, Decree on the Mission Activity of the Church, Ad Gentes:
www.vatican.va/archive/hist_councils/ii_vatican_council/documents/vat-ii_decree
19651207_ad-gentes_en.html, 11.
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which provided the organizing framework for the report itself’.” That
framework categorized civilizations in a way that ranked local cultures
from ‘low’ to ‘high’,® very much under the influence of colonial and
Enlightenment thinking, and reflecting the current state o