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Series Preface

The Centenary of the World Missionary Conference, held in Edinburgh 1910, is
a suggestive moment for many people seeking direction for Christian mission
in the 21st century. Several different constituencies within world Christianity
are holding significant events around 2010. Since 2005 an international group
has worked collaboratively to develop an intercontinental and multi-
denominational project, now known as Edinburgh 2010, and based at New
College, University of Edinburgh. This4nitiative brings together representatives
of twenty different global ChristiQI‘P odies, representing all major Christian
denominations and confessions:‘ald many different strands of mission and
church life, to prepare for the&ntenary.

Essential to the wor qf the Edinburgh 1910 Conference, and of abiding
value, were the ﬁndirxg? of the eight think-tanks or ‘commissions’. These
inspired the idea ofi%a new round of collaborative reflection on Christian
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positions. These will not necessarily r%?'é'sent those of the series’ editors or of
the Edinburgh 2010 General Counc&k ut in publishing them the leadership of
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INTRODUCTION

EXPERIMENTING WITH A MULTI-REGIONAL, CROSS-
DENOMINATIONAL, POLY-CENTRIC STUDY PROCESS

Daryl Balia and Kirsteen Kim

N4

The World Missionary Confer rge‘?,bEdinburgh 1910 was motivated by the
perception that the Christian 6S}el is good news for the whole world but it
understood that world to be d#vided into Christian and non-Christian lands. One
hundred years later Chrigtianity is recognised as a truly world religion, widely
spread across the globefand locally rooted in a huge diversity of cultures and in
varied regions. HistgFic forms of.ehuich life which originated in West Asia and
Europe are beingtreconfigured ations, and in the context of newly
emerging chl{;&les and moveme in Africa, Asia, Oceania and the
Americas. dfie representatives o ission organisdtions meeting
in 201Q‘6% not see themselve ris¢ of Europgan peoples on a

3 t &ssion\‘b God, which is
worldwide and multi-directional \Ch n@on ton? is made up of the
witness of countless local churchesias w transqafional and cross-cultural
flows. It is facilitated by an ever gow(@v riety 0%\ organisations and groups,
inspired by new and renewed forms” of spigituality, and undergirded by
academic studies of various kinds. D

The context of world Christianity pos,é\ new challenges to Christians and
churches seeking to be faithful in witflessing to Christ today. Faithfulness in
fulfilling the one mission of God ig@iies participating in the one body of Christ
and sharing the same Holy Spirit. But this raises the issue: How can we witness
faithfully together, and recognise one another’s contributions to God’s mission,
when we belong to so many different denominations, live in such diverse
cultures, speak so many different languages, and experience such widely
differing socio-economic conditions?

To the challenge of world Christianity is added the challenge of a changed
world situation since 1910. In particular, there is a deepening awareness of
processes of globalization, of the fragility of the earth which we share, and of
the interpenetration of religions and cultures as populations grow and move.
These perceptions accentuate the sense that we belong to one world, and bring
home to us the significance of human diversity for Christian mission. We ask,
what does it mean to witness to Christ in the plurality and pressures of this age?
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Preparation for the 1910 conference was by means of eight ‘Commissions’
which investigated what were considered the most pressing issues facing
Western missionaries in their day. So too in 2010 it is considered important to
wrestle with the issues of mission, church and world by means of a study
process. What is more, the process is collaborative and holistic: as far as
possible it is the whole church reflecting together on the triune God’s mission
in and to the whole world.

The Edinburgh 2010 study process is unique — it is a project of churches
worldwide which is multi-regional, cross-denominational and poly-centric.
Edinburgh 2010 is sponsored by all the major Christian world bodies covering
the five main streams of world C]&istianity recognised today: Catholic,
Orthodox, Protestant, Evangelical 2dand Pentecostal. It is a very large
undertaking. There are study eyehts taking place in every continent which
involve hundreds of Christian§~in different parts of the world. At least ten
volumes will be published in Connection with it, and many articles are expected
from it. The project is sed on nine study themes. The conveners of the
study groups on thesg%lemes are nine women and ten men from Protestant,
Orthodox, EvanngZl and ckgrounds; three are Africans, four
Asians, two No&Americans eans. They have been challenged to
do collabor t(voe work which bri erspectives that are as inclusive
as possibLQ)%f contemporary wo ‘;bQ'

In addition to the main st 010"study progesses have been
organised in all continents ica and@ceania, by regional
and confessional groups, inc i oman , €atholic institutions.
Furthermore, seven transversal topi n identified which cut across the
main themes, and various bodies are ibuting $rom these perspectives. No
one enterprise can capture in full the diversity?of Christianity today but the
breadth and inclusivity of the Edinburgh 0 project mark it out as a very
special — and almost certainly unparallelQeP— event in Christian history.

This volume contains the prelimi results of the Edinburgh 2010 study
project, which was set up in ZOQQ\ and reconstituted in 2007, to mark the
centenary of the World Missionary Conference. It is intended to contribute,
from a research perspective, to the aim of witnessing together to Christ in the
twenty-first century. The goal of the Edinburgh 2010 study process is

to study the Bible and the world in which we live, and listen to each other across
geographical and ecclesial borders on key issues in mission today, in order to
bring together insights from academics, mission practitioners and policy makers —
with a commitment to produce resources for churches, mission movements,
colleges, and so on. The focal point is that a new vision in terms of God’s
purposes for creation in Christ and a renewed spirituality and mission ethos be
developed in the life of churches worldwide.!
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This volume contains a summary of what has been achieved through the
study process up to the end of 2009 and forms the preparatory volume for the
centenary conference to be held in Edinburgh on 2-6 June 2010. There it is
intended that the material will be subjected to rigorous critique from various
transversal perspectives and engaged with by church and mission delegates
from around the world. There will be presentations from distinguished guests
and reports from regional and confessional events not represented in this
volume. So the next volume in this series — the conference report —will move
the discussion on further, and other volumes which will form part of the
Edinburgh 2010 series will amplify and develop what is in summary here.

As an historic ‘first’, the Edinburgh 2010 study process is necessarily
experimental. Not only the outcomesdbut also the failures and omissions, and
the process itself, will therefore b@ of interest to future generations. Here we
will describe the process to date and discuss in more detail its objectives and
current outcomes. We will .go on to evaluate what has been achieved at this
stage of the project, a ing the value of the work and setting out what
remains to be done before, during and after the centenary conference to better
meet the goals of t{ré‘broject

Y

rocess ‘Zf
Edinb@ 2010 was planned @\tage of\%ﬁlnburgh 1910 in
mind and, like its predecesSor ng up &. udy process. The

academic framework of the pro quably, g&nged little, and the
discourse in both centuries is in En

.@ever, t&e\e are several differences
between the study process of 1910 a tof t . The most pronounced is

that the leaders in 1910 were all of EufOpean descent, of Protestant
denominations and overwhelmingly male. A@econd difference is that the main
work done by the eight ‘Commissions’ 871910 was gathering information on
mission activities in different parts oQﬁ‘-e world and discussing strategy. This
they did primarily by means of questionnaires. Discussion of theology was
curtailed because it would make ecumenical cooperation too difficult. Today
the facts are largely known, and most of the Edinburgh 2010 discussions relate
mission theory and practice to theological issues at the heart of mission. A third
difference is that the means of research have changed. The postal systems of
today probably do not match up to those of the imperial period but in the era of
globalization, email does an even quicker job of linking researchers around the
world. In 2010, like 1910, many hard-bound volumes will be produced, but in
2010 the internet makes it possible to expand the published material almost
infinitely. Under the ‘study process’, ‘events’ and ‘resources’ links on the
project website (www.edinburgh2010.org) you can find programmes, papers,
reports, statements and photos of the many different study activities worldwide
which have fed into the project and trace some of the interconnections between
them. In fact, the multi-faceted, hyper-linked, open-ended worldwide web
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better represents the content and ethos of Edinburgh 2010 than the bound
volumes.

To set up the 2010 process, stakeholders called an international council
together in 2005 and 2006 who identified pressing mission themes for our
generation. It proved impossible to limit them to just eight, as some wished. In
2010 there are nine main themes:

1. Foundations for mission
Christian mission among other faiths
Mission and postmodernities
Mission and power
Forms of missionary engaggment
Theological education ala_,(‘b ormation
Christian communiti contemporary contexts
Mission and unity ecclesiology and mission
Mission spirituality and authentic discipleship

Each theme was furth@s eveloped by the international council to suggest the
scope and issues tha@%ould be addressed The elaborated statement of the
themes can be foundon the web ad im the appendlx to this book. The main
part of this volu(& is occupied
the work donéby the core groups ng onthese main study themes.

A furth€r seven ‘transversal’ uded, which t e nternational
councik€onsidered important @g but th,ﬁh were intended

ith th%\t gard to the main
Women and mission

Q
\\
Youth and mission {@Q OQ

Healing and reconciliation &
Bible and mission — mission in e Bible
Contextualization, 1ncu1turat@ﬁ and dialogue of worldviews
Subaltern voices
7. Ecological perspect1ve§6$| mission

Material relating to these topics has been gathered on the website but core
groups were not formed for these topics in the same way. However two groups,
representing transversals 1 and 4, have submitted short articles which form the
final chapter of this volume. It is expected that the transversal topics will come
more to the fore at the 2010 conference itself.

Unlike the first Edinburgh study process, the elaboration of the 2010 themes
by the international councils in 2005 and 2006 was explicitly theological. In
2010, unlike 1910, a theological approach is possible partly because the basic
data about world Christianity is already known and also because the 2010
member bodies are prepared to engage one another theologically. It is also
necessary in 2010 because the main questions about mission are no longer just
methodological. Mission is recognised by all the sponsoring bodies as
beginning from the initiative of God — the missio Dei — and this theological

L PN LR W

ti
themes. The transversal topics are:

RN
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understanding is reflected throughout the detailed statement of the themes (see
Appendix II).

For each of the nine main themes, core groups were formed, in most cases in
2008, but in the case of theme 1 not until early 2009. Two conveners (three in
the case of theme 8) were appointed for each theme and they gathered a
representative core group around them of their own contacts, and others
recommended by the Edinburgh 2010 office and stakeholders. The conveners
were deliberately chosen to complement one another in terms of denomination,
region and gender, and groups were encouraged to be as diverse as possible
within the financial constraints of the project. In most cases conveners were
geographically far apart — in three caseé/they were in different continents — and
were collaborating for the first ti The conveners and their core groups
functioned in order to consolidatesthe work done by the group and their wider
network together with that produced by other 2010-related study processes (of
which there are many, as listeéd under ‘events’ on the website), collected from
existing academic mis@s gical research, strategic organisational mission
practice and grassroe& experience, and gleaned from contributions from
individuals writing in’their o itic

Keeping focq&d on the
group was t sjo%d with doing the

*{ dentify some key
<" importance
e Highlight som

s of Edinburgh 2010,> each study
ithin their particular area of study:
tems which ‘53% of global

. S
@emer&e\and developments
since 1910 till today <

e Give some illuminating”a ing ional case studies and
examples which illustrate a%‘ trends @nd challenges

o Identify key priorities for global stianity concerning the future
of Christian mission in the twe%@\ﬂﬁrst century

e Propose strategic recommenq&ons to consider and communicate

e Find creative ways to meq?rngfully translate findings into formats
that can motivate Chrig{Qﬁls involved in mission at grassroots level

e Include discussion questions that will facilitate use of the
publication in peer discussions’

For the most part, conveners and core group members were not full-time
academics but informed and reflective church and mission personnel. For the
purposes of this book, they were required to produce work that was
academically credible but aimed at church and mission leaders rather than
academics. Work is in progress to ‘translate’ this literature still further into
‘church-friendly’ material suitable for use at a more grassroots level and in
varied contexts.

Unlike 1910 when questionnaires were prepared centrally for the
Commissions to use, the 2010 process has been much less prescriptive and the
methodology has been left largely to the groups. Due to time constraints core
groups were expected, to a high degree, to make use of existing knowledge and
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material and, for the most part, the core groups concentrated on the task of
gathering and processing knowledge and perspectives from across the church
worldwide. Most groups also issued a call for papers — and sometimes case
studies — and organised one or two consultations or group meetings in order to
draft the chapter required for this book. There is only one example of
questionnaire-base research but there are examples of more grassroots studies
contributing to the work on the themes. The conveners and groups have worked
hard, and in most cases have also made a larger agenda to produce a substantial
publication in addition to the chapter included here. Limited funding was made
available from the Edinburgh 2010 budget and the groups have put in their own
resources as well. The many organisa&'ons represented by the conveners and
group members have also contrilg, d to the process by supporting the
respective groups. o

From early 2009, the researéh process was brought together by a designated
Research Coordinator work,i&g with a Study Process Monitoring Group. As
much as possible, the R@%rch Coordinator brought the attention of the groups
to other significant pi es of work relating to their fields, and to Edinburgh
2010-related regi né%nd confessional conferences and processes working on
the same or simMlar themes:. dy Process Monitoring Group made
strategic deci$ions regarding the Iso commented on drafts of the

papers. T{ﬁ work of integrat ; tstudies and bringing them into
engageitént with the transve ' 'onally‘@d confessionally
based studies, is ongoing a e &inceoﬁmd will be a major
part of the study process there. Q R
O
Q7 &
Evaluation of the stu far

The main tangible outcome of the stud Xocess was intended to be this
publication, and to that extent it has sucgeeded. The editors recognise that this
text is more of a working document&w material for the conference, rather
than a finished product. It is not t@‘ﬁnal word on any of the topics; it merely
opens a discussion to be continued at the conference, at many other events in
2010 and in other mission studies in the coming years.

Each of the groups has conducted their research in a distinctive way which
represents the leadership and composition of the group and is appropriate to the
subject matter. The editors have respected the integrity of each independent
study and restricted editorial intervention to what is required for clarity,
credibility and to respect basic publishing conventions. They have only
intervened in rare cases of obvious weakness or omission, and in order to
broaden participation. This editorial approach was partly due to the limited
timeframe and a consequence of the geographical distances involved, and as
well as to human weakness, but it was also a deliberate policy. The editors had
no desire to stamp a uniformity on the texts and outcomes because this would
be contrary to the open spirit of Edinburgh 2010 and it would stifle the
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diversity represented by world Christianity. Furthermore, the integration of the
studies and the focusing of them is properly an ecumenical activity, and the
conference will be the best forum for that.

The result may be unsatisfactory to those used to more solid and crafted
work, or to a more academic genre. It may equally not be found suitable by
those looking for worked out mission strategies or material to apply directly in
a local church setting. However, we believe it does have value in the context of
the Edinburgh 2010 process and for the churches and mission organisations
which have sponsored it. We ask the readers to overlook a certain amount of
repetition between chapters due to independent working and to respect the
varied nature of the material because SL&h an inclusive and global study process
cannot have neat and tidy outcom Q\All the groups have struggled hard to
relate to one another across ecglgsial, cultural and other barriers, and many
have wrestled with the text toyfind a form of wording which all can hold in
common. The result should bé treated as work in progress, to be continued and
developed in other foru

As they stand, thqbalapters open up mission questions for our day. They
affirm the diversi d richnessgofawerldyChristianity, as well as exposing the
complexities an@bthe challeng nessing to Christ today. The studies
underline mady of the enduring q¢ mission studies, questions raised a
century ag@) including the most [f'why mission? ]Qt%y also raise
new issifes, especially posed b i s plurality and the context

[ d a of power, by contemporary
technologies and communication Q«ned and, Sometimes conflicting
es in ion are shown and case
studies highlight surprising new mov ts and $hethods of evangelism and
service. For future generations this volume provides a snapshot of the variety of
witnessing activities, of understandings of, gospel, and of motivations for
mission in the first decade of the twent%\cﬁst century. It shows there is a large
measure of agreement, mutual recogmtion and common working, while also
revealing some contradictions and gighificant tensions in mission approaches.

There is something to be learnt also from the different research methods
chosen by the different groups and from the way they have approached mission
theology in the context of world Christianity. Three chapters — 1, 6 and 8 — take
a more traditional ecumenical approach of trying to do justice in one paper to
many different viewpoints and as far as possible reconcile them. At the other
extreme, chapter 4 focuses on a case study of a very local example of mission
and then invites sympathetic responses from other parallel contexts. Groups 5
and 9 have collected a variety of case studies and set them alongside one
another as distinct but complementary. Groups 2, 3 and 7 have gone a little
further in integrating individual papers and case studies into a particular
theoretical framework. Mission studies, as much as mission itself, admits of
many different methods. Which method is more appropriate for witnessing to
Christ together in today’s world remains for further discussion.
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Although all the groups were varied and attempted to be representative of
world Christianity in terms of their composition, it must be admitted that these
preliminary results remain only partially reflective of the realities of world
Christianity, and that the study process so far falls short of the kind of mutual
engagement across boundaries which those who initiated it had hoped for.
There may be several reasons for this. One reason is perhaps a well-meant but
excessive willingness to affirm one another and look for commonality and
complementarity, and a reluctance to provoke conflict and risk warm relations.
Time is needed to build up sufficient trust and strong enough relationships to
allow people to challenge one another and express opinions frankly while also
maintaining fellowship, and a study process of this kind where people from
different backgrounds come togetheg’ r relatively short periods may not be the
forum to achieve this. When deadlines are pressing, people may also restrain
themselves from expressing their views for the sake of having an outcome.
Another possibility is that the ‘conveners naturally tended to invite those already
in their networks — eve ugh from different denominations or regions — and
that not enough Wasq/gone centrally to ensure diverse opinions within the
groups. Despite {lﬂb efforts _t ivity, those most involved in the
process are stlll&sed in the at other continents are represented
largely by th@r diasporas, wor ish — and with hmlted access to
discourses€\in other languages, estant — alth@g of many
differeff® denominations. A eep rgagement across
confessions and regions is fiot once t %ramework for the
study had been set in the initial ed diffi&ilt for conveners and
drafters to incorporate material fro spectiyes. As pointed out above,
each chapter has a governing paradi draftifg required fitting different
contributions within that, even when they challeifged the paradigm.

Nevertheless, a great deal has been achigffed in this unique experiment with
a multi-regional, cross-denominational, ‘P&y-centric study process, and much
has already been learnt in the doing. '%?ére remains a lot of work to be done to
really bring out the issues relatingQ% each theme and highlight the priorities
implied for mission. In the case of most themes there is also a great deal of
material and many perspectives from other study processes related to
Edinburgh 2010 — regional and confessional — which will be introduced into the
process at the conference. In addition, the perspectives from transversal topics
expressed there will challenge some of the assumptions, methods and content
of these chapters; and it is hoped that the cross-fertilization between the themes
which will happen as part of the conference process will help to further refine
the outcomes. Nevertheless, we believe that what is offered here already will
help get preparation for the conference off to a meaningful start, and contribute
to rethinking mission generally, for the sake of renewed and effective witness
to Christ today.
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Endnotes

! Edinburgh 2010 Study Process Guidelines 2008.

% The intended outcomes of Edinburgh 2010 are as follows:
e Churches will be provided with an opportunity to celebrate what God has done
in the growth of the Church worldwide over the past century and to prayerfully
commit to God the witness of the churches in the twenty-first century
e The biblical call to mission will be affirmed and articulated within our
contemporary contexts with particular focus on the meaning of evangelization
and relevance of Christian witness today
e A key conversation on mission will be initiated with mission leaders from the
older mission movements of the North and the new mission movements from the
South and East, with dialogues he@ mong representatives of different Christian
traditions g"’
¢ Guidelines will be deveIQQ‘ésand studies published to help church and mission
leaders evaluate for their@Q'n situation models of mission which are proving
effective elsewhere _ *
o Networks will b &ilized and alliances formed so as to develop greater
strategic collabogation and greater synergy in fulfilling the mission mandate
e Based on{ itical asses tatus of the world, a new vision of
God’s purg@ses for creati d a renewed spirituality and mission
ethos 49 e developed in t urches worldwide.

3 Edinburghé%O Study Process Gui
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THEME ONE
FOUNDATIONS FOR MISSION

Preface

Study Theme 1 Foundations for Mission brought together in its conveners two
research projects: Canon Janice Price of the Church of England led
‘Foundations for Mission in the UK and Ireland: A Study of Language,
Theology and Praxis’, a joint venture of the British and Irish Association for
Mission Studies, the (former) Globa &hssion Network of Churches Together in
Britain and Ireland, and the bal Connections network of Evangelical
mission agencies and churchegs»which examined the altered state of affairs in
foundations for mission in Bfitain and Ireland in 2010. Revd Dr Deenabandhu
Manchala leads the Ju@*and Inclusive Communities section of the World
Council of Churches @ﬁich sponsored ‘Mission at and from the Margins’, an
ethnographic stu eeking _t and the mission of the church in the
South Indian sta@@of Andhra e light of the experiences of Dalit or
‘outcaste’ ¢ Lflonunities. Both the ought empirical and experiential
concerns e topic and their a meeting at the Ecumenical

Institute® Bossey on 1-4 M 1 roup @c‘fl was brought
p. of theo'\ orld Council of
s

together by Edinburgh 2010
Churches, expressly to draft this ¢ ,

In addition to the Conveners, @ frontsdifferent continents and
churches participated in the meeting Q iCh wa&&)nvened by the Edinburgh
2010 Research Coordinator, Dr Kirsteen Kifh. Dr Paul Rolph, Research
Supervisor, University of Wales, Bangor ’aﬁK attended as a consultant to
‘Sinking Foundations’. Revd Dr Penie{c&sudas Rufus Rajkumar, Associate
Professor of Systematic and Dalit @eology, United Theological College,
Bangalore, India attended as a leadér of ‘Mission at and from the Margins’. Dr
Emma Wild-Wood, Lecturer in Mission Studies, Cambridge Theological
Federation, UK had also participated in the Towards 2010 project which looked
back at the Commission of Edinburgh 1910. Three people were invited for their
expertise in biblical studies: Dr Simanga R. Kumalo, Senior Lecturer in
Practical Theology, University of Kwazulu Natal, South Africa, who is heavily
involved in the contextual bible study being pioneered there; Rev. Dr Néstor O.
Miguez, Professor of New Testament Studies, Instituto Universitario ISEDT,
Buenos Aires, Argentina; and Revd Jacques Matthey, Director of the World
Council of Churches Programme on Unity, Mission and Spirituality, who had
also been deeply involved in ‘Mission in the Bible’, a project of the
Francophone Association for Mission Studies (AFOM). Three others were
invited to bring a theological perspective: Dr Edmund Chia, Professor of
Doctrinal Theology, Catholic Theological Union, Chicago, USA; Dr Christina
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Manohar, Professor of Theology, Union Biblical Seminary, Pune, India; and Dr
Petros Vassiliadis, Professor of Theology, Aristotle University of Thessaloniki,
Greece. Dr Beverly Mitchell, an African American and member of the
American Baptist Church who is on the faculty at Wesley Theological
Seminary, Washington, DC, was unable to attend the meeting but commented
on the draft document from her expertise in systematic theology.

Having received input from each participant, the May meeting agreed to
divide the chapter into experiential, biblical and theological foundations and
produced initial drafts of each section. Following the meeting, Dr Rajkumar
and Dr Wild-Wood took the drafting work forward, integrating the sections and
completing the final draft in consultatio& by email with the wider group.

3

\‘,
Jhtroduction
O

Witnessing to Christ today,,tﬁe theme of the project to mark the centenary of
the Edinburgh World mon Conference in 1910, implies that our Christian
mission relates to Ch@'&’s own mission. Such an assertion would have found
favour with those.gdthered i ing the last one hundred years the same
point has beem@estated in ys. The International Missionary
Council’s meéting at Tambaram, 8, entitled ‘The World Mission of
the Church? declared, ‘the esse urch is to be tl&‘z'ambassador
for Chgfst.”! In 1958 the s u@\in Gh, Q,ﬁ,c’asserted ‘The
Christian world mission is contrast.to 1910, when the

emphasis was on the missions o u , the effiphasis in 2010 is on
God’s mission (missio Dei) in whi @ns partigipate.” This represents a
0 a miSsion-centred church,”* and

move from ‘A Church-centred missi
towards an exploration of missionary collaboragfon beyond the church. In 1910
there was frequent mention of the plurali %f ‘missions’; in 2010 mission is
considered to be singular but, as the plu\r& ‘foundations’ of this chapter’s title
suggests, there are many approacheQQto understanding and participating in
mission: ‘Mission is complex andgfultiple: witness, proclamation, catechesis,
worship, inculturation, inter-faith dialogue. These activities are carried out...in
concrete situations...”> In the course of a century many developments have
taken place that influence our practice and understanding of mission, not least
is the growth of the world Christianity, which is an unanticipated answer to
Edinburgh 1910°s prayer for the ‘Christianisation’ of the world. Christians from
Africa, Asia, Latin America and the Pacific have since critiqued and enriched
the mission tradition of the Western nations represented in 1910. Likewise,
Edinburgh 1910 was a largely Protestant affair; the Christian unity that
delegates prayed for, whilst still partial, means that Catholics, Orthodox and
Pentecostals are part of the Edinburgh 2010 project.

This chapter examines shifts in missiological reflections since 1910 and
demonstrates the variety of foundations for mission studies recognised today. It
groups the foundations into three categories: experiential, biblical and
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theological, and assumes that, for holistic missional practice, attention to each
category is required. Since there is little space for historical explanation, recent
developments are emphasised. It is impossible to be exhaustive; however, the
contributors to this chapter come from four continents and several Christian
traditions and we hope we have provided a representative introduction that will
stimulate readers to further reflection and action.

We begin with experiential foundations because it is in recognition of these
that the greatest development in mission studies has occurred. The last century
has seen a growing awareness that our history, culture, politics, environmental
and economic status (often termed ‘context’) influence the way in which we
read the Bible, theologise and partici%?ie in mission. The relationship of these
three foundations is, however, reciprgb 1, and they can be treated in any order.

&
N
2 Experigﬂﬁal Foundations for Mission

2.1 Whyé??erience as a foundation for mission?
Mission does not \k;a%pen in va
particular conteé%t God’s m
revealed thro Exodus, Inca
upon the crete realities of hig

. It is grounded in and derives from
essed through the life of the Trinity,
d RPentecost, takes place in and impacts

s\‘\:& hrist took hu; form and

shared@' experience, ‘Missig A\ ./ cannot bl{ e rooted in a
certain context concretely ad N he cha in tha\fﬁ)eciﬁc context’.®
Further, if we recognise that re on o

spel isqémbedded in specific
human history and experience, 1i 1 tha .&iperience constitutes a

foundation for mission. In accep g@ iencecds one of its foundations,
mission has the twin-obligations of being infoeffied by experience (both past
and present) and seeking to impact humags experience (spiritual, physical,
psychological, social, cultural, political, ét\)nomic) in creative fidelity to the
gospel of Christ. S

Mission founded on experienc &%olyvalent. The practitioners of mission
are the ones who make decisions about the shape of their local mission.
Recognising experience as a foundation for mission fosters a critical
engagement with one not-so-obvious aspect of mission thinking, namely the
tendency in mission theology to privilege the so-called theoretical above the
empirical. It recognises the need to accord epistemic value to those
practitioners of mission who have been denied the privilege of theorizing due to
the politics of power, and whose only resources are their experiences. It is upon
these resources also that contemporary thinking has to be founded for mission
to maintain ethical integrity and accountability. These experiences have to be
considered critically and dialectically with theological and biblical sources.

The experiential approach also helps us to discern that the so-called
theoretical is located in a particular framework of experience. The granting or
denying of epistemic value to a particular experience is related to the question
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of power. Therefore experience as the foundation for mission brings not only a
methodological critique to mission but also a moral one. It helps to interrogate
the exclusionary nature of mission practice which neglects ‘experience’ in
general and certain experiences in particular. Further this shift offers a
normative direction to suggest alternative modes of reorganising the boundaries
of the foundations for mission so as to make them more inclusive.

In contexts where biblical interpretations and mission theology have borne
bad fruits in practice, communities are placed in critical tension with the
received biblical and theological resources. However, mission founded on
experience has a Spirit-enabled ‘orthopathic’ dimension ‘which infuses in the
oppressed the strength to rise abox@ the dehumanization of their daily
conditions’.” When this consciousg;ﬁ\s becomes a hermeneutical premise,
people are empowered ‘to risk q,H@%tioning and reinterpreting the Scriptures in
the light of their own experiedes and insights”.* So experiential foundations
for mission also enable a critfcal retrospection of mission from the perspective
of those from the ‘unde@e’ of mission history. In discerning its mission the
global church has to @;%nowledge that the history of Christian mission was at
one time very \rh‘ﬁch alj ith g Furopean colonial expansionism.
Attentiveness tq@le experien affected by this agenda of colonial
expansionism“has prompted a r ing of mission. It is now being
recognised<that ‘especially whe been dominan@%nd militant,
ChristiafiS must now be pr 0 @i‘[ and t%\g’erve’ and that

‘Christian stewardship of 1i rsui justiceo\peace and the well-
being of creation will win the go rist a h®aring in ways seldom

achieved by sheer proclamation.” &
An historical critique of past exp &ce whidh’ attempts to discover and

understand the events and actors of the past omytheir own terms is also a valid
part of an experiential approach to missi@n and contributes to healing of
memories. For instance, it is frequently Qcﬁlowledged that the interconnections
between the modern missionary ngément and colonialism damaged the
Christian endeavour by presenti@\a powerful Christendom model of the
religion from a Western world view. In isolation such statements rarely explain
the growth of confident and independent Christianities in the global South. To
appreciate movements in mission today it is important to hear testimony from
Christians in different regions of the world of the experiences of conversion,
justification, sanctification and new life, of struggles and persecution, and of
the formation of Christian community. These are expressed in the burgeoning
Christian literature in many languages and parts of the world today. The
foundations for mission are also challenged by exploration of the historical
dynamics of power in each situation: the agency of indigenous people in
contextualizing Christianity from their earliest engagement with it;'® the
changing relationship between Christianity, culture and politics;'" the different
missionary ethos before the age of high imperialism'? and the entanglements
and disentanglements of missions with the colonialist mindset during it;"* and
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the changing face of Christianity and the rise of new Christian movements."
This form of historical study is enriched by the empirical research techniques of
the social sciences and the nuanced understanding of human societies that they
bring. An understanding of the ‘qualifiers’ of mission experiences throughout
history can enable proper participation in God’s mission today.

Therefore experience as a foundation for mission brings with it a
constructive-critical dimension to Christian mission, which enables Christian
mission to learn from the past while engaging with the present and envisioning
the future.

2.2 Whose experience?

Making experience a foundation f@lission raises questions concerning the
‘revelatory’ nature of experience®that makes it a foundation for mission.
Though experience can be undgpstood in a generic sense, not all experience can
become a foundation for misSion. There is need for ‘qualifying’ experience. It
is at this point that di@%nces emerge: Does one set of experiences take
priority over all othe@POr does the particular context dictate the experiences
that influence missioh? For y Africans look to cultural roots as
being the deﬁn'q% set of exp n arguing for the inseparability of
‘evangelisatigh” and inculturati Itural, economic and political
experiences)may be brought to the Gospel of @%’us Christ to
the coffémporary African i an co @tion’.16 In Latin
America the qualifier of ¢ e @st claim’ of those at the
margins of the human history, th s’ Qt e humaf*story of deprivation,
exclusion and oppression with wh ewrist, t rucified God identifies
himself (Matt 25:35-46)."” Ecofeminisfs@hderstarid that ‘the interdependence
of all things is a constitutive reality of the yniVerse’'® and develop a creation
theology in response to the experience of theéégradation of the earth.

This chapter is informed by the resulgs,%f two main research projects which
will briefly be introduced here. The Q?St, ‘Mission at and from the Margins’
was an ethnographic study project@nsored by the World Council of Churches
seeking to understand the mission of the church in the South Indian state of
Andhra Pradesh in the light of Dalit experiences. (Dalits are ‘outcaste’
communities previously known as ‘untouchables’.) The study was carried out
through participant observation and unstructured interviews with individuals
and focus groups from Vegeswarapuram, a village in West Godavari district of
Andhra Pradesh.

The popular understandings of mission in this context were proclamation
(expected to result in numerical church growth) and pastoral care.
Simultaneously social justice and resistance to casteism were recognised as
God’s mission. However, these two aspects of mission were not fully
integrated. This is shown by the fact that the Dalit Christian leaders expressed
discomfort in using the premises of the church for discussing social justice,
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especially because of the community’s preparedness to take up force as a
means of self-defence to resist violence against them.

Regarding the agency for mission it became clear that in the past overseas
missionaries with their position of power played the role of primary agents of
mission. However as time passed, Dalits became the primary agents of mission
and used the conditions of mission set up by the missionaries like
indiscriminate access to schools, hospitals, hostels and ‘holy spaces’ like the
church, which had symbolic value, to navigate their quest for equality,
enhanced self-dignity and social status and further the mission of proclamation
and pastoral care. These conditions of mission were seen as a liberative-
transformative space by Dalit communiges for self-assertion and reclamation of
their place in society rather than ag>tomponents of the colonizing process.
Therefore, Dalit entanglements with missionaries are much more complex than
patron-client or colonizer-colefized relationships. Dalit communities, which
had no stake in local power,%ewed those in their own country who had power
as ‘colonizers’. For the@ he conversion experience of which they were the
primary agents helpe@/ﬁq their quest for freedom from oppression. In this the
conditions of misii playe i to play the role of midwife. Hence
proclamation, oral care a ice are all recognised as part of the
mission of G&fﬂ%.q’lé;e agency for t tends beyond the church.

The sgéond project is a pi research spo@%red by the
Churchi¢S Together in Britaj

OWiSSioQ&V‘e’twork, Global
Connections and the Bri $sOCH

ion fst Mission Studies.
Researchers sought to investigate fary thedlogical understanding,
motivation and practice of missio

d, Ireland, Scotland and Wales.
Through a questionnaire, website an and inférviews they gained insight
into the public portrayal, corporate and indiwiual understanding of mission
today among national churches and agen@ies and among clergy from all
denominations in one English region." "{439 focus of the data gathering process
was a Ratings Scale Questionnaire tIQ?’ was sent to the major denominations
and mission agencies. Effective@\it requires them to critique their own
understandings and practice and in so doing has resulted in the development of
a powerful learning tool. Areas such as the reasons for doing mission, the place
of people from other cultures, understandings of the Trinity form the basis for
sets of questions.

The theological models at the heart of this research are broadly mission as
Missio Dei, as Proclamation, and as Justice and Liberation.?’ In both the local
and national research it was found that attitudes to mission reflected an
amalgam of all three approaches but did not place great emphasis on missio
Dei. This is interesting in view of the prevalence of missio Dei in contemporary
theological treatments of mission foundations. Privileging the experience of the
poor in mission was not a popular stance in the survey results from the
questionnaire in the UK and Ireland research, except when the questionnaire
was completed by missiologists. The response to the question ‘The yardstick of
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mission is concern for the poorest?’ resulted in a large number of neutral
responses (neither agree nor disagree) and the responses regarding the
relationship between mission and justice were the most disagreed with
statements. Responses showed some difficulty in thinking about the
relationship between mission, justice, development and concern for the poor. It
was the responses on proclamation that attracted most agreement, except in
perceiving proclamation as acting justly and loving one’s neighbours, even
though expressing God’s love to all carried the highest assent.

These results, therefore, from individuals and agencies in the British Isles
portray mission primarily as proclamation. The research highlights a
disconnection between those who s and those who practice or support
mission in the British Isles and betwgeh some contemporary models of mission
elsewhere in the world church. Insthis project ‘experience’ was understood in
the first instance as the empigeal process by which data was collected. The
analysis of data now raises questions about the way in which the experience of
respondents influences t@’ﬁr understanding of mission and how conscious they
are of their context. gﬁrther questions are posed about the effects of these
comprehensions listeninggt et veices in the world context.

A debate 0\& what expe priority emerged when comparing
these two research projects. A ﬁ\ to this chapter agree that the
mission od as understood fi i lfwitness includz@ firming the
sanctityg&‘ life, particularly t is threate abused or destroyed. It is
this that makes mission an [ rugglil@. or life — the poor,
the oppressed and the excluded: showed"that this was not a
priority for all people involved jon. Imiboth cases mission as
proclamation was the primary model its relag’&ship to questions of justice
and poverty was not always clearly articulated..s?

For those whose understanding of missig(b nvolves a strong concern for the
poor, according preference to the experi@ﬁes of the oppressed (‘others’) when
defining ‘experience’ becomes impqu'lve if mission has to be ‘mission in
Christ’s way’ because these experigiites constitute important biblical resources
for mission theology. This derives from the biblical conviction that ‘God also
shares in... the marginalization of non-people, and in the pain of the
oppressed’, which is ‘what brings the Third World together as Christian
theologians’.*' These ‘others’ are often referred to in the Bible as the ‘the poor’.
Their experiences can be seen as ‘negative contrast experiences’ which have
special revelatory significance when considered in juxtaposition with biblical
witness to God’s activity.”” Negative contrast experiences are occasions of
God’s revelation, which is not so much in the oppressive situation, but in the
resistance which brings it to an end and, in so doing, ushers in God’s kingdom
of peace and justice. In Christian perspective, the crucifixion of Jesus Christ is
the ultimate negative contrast experience. It speaks of solidarity with the
oppressed as well as the resistance of the oppressed. In the light of the cross,
negative experiences are only regarded as contrast experiences if they evoke the
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critical protest and resistance to the negative situation which we Christians
label as sin. In other words, not all human experience is a valid foundation for
mission but only that which resonates with the life, ministry, death and
resurrection of Jesus Christ.

3 Biblical Foundations for Mission

Christian mission is grounded in the Scriptures in their entirety.” It is
impossible to make a complete theology of mission around one particular
passage, because not only do we sometimes find biblical passages pointing in
different directions but also because the same narrative can be interpreted
differently. The reading of the @e in different mission contexts has
demonstrated, biblical criticism Q@\Vithstanding, how the changing contexts of
our witness bring about new dvays of understanding and engaging in God’s
mission. We realise that the biblical texts are ‘polysemic’>* — that is they
contain multiple layers @eaning. The plurality and diversity of our reading
of Scriptural texts sp@? to the plurality and diversity of our human condition,
our different histariés and cult seeable confrontations and the need
for wider mutua{%cceptance 2 We will bring some examples of
how some kéy texts for missi read at different times before
discussin Q%e implications of ristians can g,&qd the Bible

togetherin mission today. @ \0\
N

, manye%adings

3.1 The Samaritan

The New Testament presents to u Jesusiministry, not only Jesus’
invitation to his disciples to follow hi t also, the narratives of many other
men and women, who as they encountered Jesus, felt that they had become
witnesses and announcers of his redeeming gtesence and love. One such story —
of Jesus’ encounter with the Samaritan an (John 4) — has been interpreted
differently by diverse authors in differq%f settings.

Saint Augustine: Augustine rqﬁ%cts on this story in his Treatise on the
Gospel of John written in the early fifth century. Using an allegorical approach,
Augustine makes this passage a prophetic instance of the gentile mission: ‘A
woman came. She is a symbol of the Church not yet made righteous.
Righteousness follows from the conversation. ...a Samaritan woman came to
draw water. The Samaritans did not form part of the Jewish people. The fact
that she came from a foreign people is part of the symbolic meaning, for she is
a symbol of the Church. The Church was to come from the Gentiles. We must
then recognize ourselves in her words and in her person... She found faith in
Christ, who was using her as a symbol to teach us what was to come.”*’

Jean Calvin: According to Calvin, ‘When He acknowledges to the woman
that He is the Messiah, He unquestionably presents Himself as her Teacher in
correspondence with the hope she had conceived... He wanted such an example
of His grace to be visible in the case of this poor woman that He might testify
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to all that He never fails in His duty when we want Him to be our Teacher.
There is no danger of His disappointing one of these whom He finds ready to
be His disciple.”” In these words emphasis is laid on the teaching aspect of
Jesus.

Modern interpretations adopt different emphases according to different
methodologies and perspectives of the interpreting subjects. Some emphasise
‘reading the text itself’, others reading ‘behind the text’ (its historical context)
or ‘in front of” or ‘before the text’ (reactions provoked by the text).”

A classical doctrinal approach: Many churches use a form of what is
presented as a literal approach. Jesus would be seen as the Messiah who comes
as a merciful saviour to an adulterous and sinful woman who is unable to
understand Jesus’ spiritual missiOQ’&De facto, classical doctrinal positions
predominate in such cases, str@ﬁing the symbol of the living water and
emphasising the woman’s ‘condfersion’. Most traditional commentaries use this
approach.

A reading of the te&sin its original context attempts to understand the
history and religion @%amarltans the intentions of John’s gospel and other
occurrences of withéss am. maritans in the biblical and early
Christian traditiq& It highligh overcomes the cultural and religious
boundaries een Jerusalem a d the barriers between men and
women. It<@ould lead to reﬂectl s between Ch&‘gﬁan Jewish
and othér religious communi le of w@sn‘?:n in Christian
communities.

A narrative approach pays

@Qhe cha%e in the sequence
represented by Jesus’ request to t 0 go fetch her husband,” a
which point two parallel monologues me a dialogue. The question which
addressed the real issue for the woman broke ffe barrier that was building up
between the two. Not only had gendef®’and ethnic divisions hindered
communication, but so had two languages; that of everyday house duties over
against that of the wisdom tradition Q?d allegories. In the narrative approach
attention is given to communicatigh’ issues, the world views reflected in the
words of the dialoguing partners, and the point of entry that allowed more
profound communication to occur. Mission then is the possibility of
establishing contact through overcoming different worldviews.

A cultural reading: In South Africa, where political issues have shifted
from racism to ethnicity, the text would clearly be understood with regard to
the issue of ethnic conflicts and the way Jesus was able to cross such
boundaries. Depending on who is in the group and who is facilitating, the text
can be used to encourage the crossing of cultural boundaries, overcoming
hatred and violence between ethnic groups, such as Zulus and Xhosas. Mission
then would be concerned primarily with intercultural reconciliation and
healing.

A feminist approach sees the text affirming Jesus’ understanding of the
woman’s oppression under patriarchy. It uncovers her unfair treatment under
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patriarchal laws. This reading emphasises Jesus’ willingness to break down
oppression and act as a liberator who empowers oppressed women. While for
many readers the Samaritan woman represents the “sinner” par excellence, in a
feminist hermeneutical approach she is vindicated for a struggle for equity in
gender relations. She is freed from being a victim and regains dignity as one of
the first missionaries who calls others to experience the same liberation.’’

In the latter readings, the story appears as but one example in the New
Testament where Jesus carries his mission to those marginalized by society, be
it culturally, religiously or socially. Through his engagement with them in their
contexts, experiences and narratives, they respond by participating in mission
shaped by his example.” All the approaches referred to have an interface with
systematic and contextual theologic Btraditions leading to different emphases
in mission. These are not mutuallysexclusive but represent overlapping plurality
of Christian faith and experier&\&worldwide.

3.2 The Great C@hission: One call in four gospel perspectives

Diversity is not only @Snd among readers and interpreters of biblical texts, but
within the biblical tradition jtse a_chapter on foundations for mission, it
of some of the texts which in history
mission, including oppressive
misinterprétations, such as has b the various versions of the

S C ’S res r@c‘fion and words
of sending show significantdi N is in thf‘0 al stage in which
S

they have been recorded by the f 205 @0 or Mark and Matthew, Jesus
n@ened i\ Jerusalem according to

appeared in Galilee, whereas that
Luke and John. Mission is thus de§cribed as ®figinating in two different

places, a rural one at the periphery of Jewi&l&ociety, the other at the urban
centre. Q’b

One can also discern variations in thq-&)ntent of the mandates given by the
resurrected to his disciples. In Matﬁew, the commissioning location is a
mountain as it is for many major Qﬁa}lts of Jesus’ life, including the temptation
story, which presents an alternative vision of mission: that of ruling the world
in power, a strategy defended by God’s enemy. Authentic mission is, however,
a long term formation of disciples, with two main characteristics, an ecclesial
one and an ethical one. To be disciples involves baptism with a trinitarian
formulation, thus linking to a church community. It also implies living
according to the teaching contained in the main speeches of Jesus (Matt
28:20).** These include the Sermon on the Mount, the chapter on forgiveness
(18) and the parables in Matthew 25. Matthew’s commission carries the double
love commandment (‘all I have commanded you’). Finally the text requests the
formation of communities across ethnic boundaries (‘all nations,” not only the
House of Israel). The comparison with Matthew 9:13 indicates that the verb
translated by ‘go’ can imply to live differently where one lives. Matthew shows
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how the one who received all power promises his presence as Emmanuel to
disciples living the life-style of the beatitudes.

Mark’s gospel has been transmitted with an uncertain ending. The shorter
ending (16:1-8) is abrupt and difficult to interpret. The key actors are the
women who are committed to tell the disciples and lead them to Galilee, but
who cannot overcome their fear at the incredible event. The gospel seems to
indicate that, after the resurrection, discipleship must start again at the same
place where the journey of following Jesus to the cross started. Mission after
Easter remains a life of discipleship on the way to the cross. The longer ending
summarises various traditions of early Christianity, focusing on the unbelief of
the disciples, then leading to a speciﬁ& commission (16:15-20). It is the only
version of the great commission %arrying the technical terminology of
‘preaching the gospel” (v. 15) tog@% widest possible horizon, ‘all creation” and
referring to major classical chafisms and the spiritual healing ministry, ‘signs’
(vv.17,20). Reaction to evangelism leads to salvation or judgment. The mission
command is addressed t@he Eleven (only); the signs however will accompany
all future believers. Q/O

In Luke 24:48,49°and Act e sent ones are qualified as ‘witnesses’
with the promi@'bto be empov the Spirit. In Luke there is particular

empbhasis on the capacity given t «?\ to interpret the Torah, prophets

and psalm®) as announcing Ch; esurrection. Itr& a text with

particuldr significance for wouk © ible. It ‘&J‘l’form the basis
for materials for the Week d '\ ti nity i 0. Luke’s is the
only gospel which includes a ulation, @s to the successive
geographic development of missig first gentre in Jerusalem to the
ends of the world. The plan of the bo Acts is $hcluded in the way Christ’s
speech is edited. To be witnesses means attestiiig that the Scriptures foresaw
preaching of conversion and forgiveness ins (aphesis in v. 47 reiterating
4:18, with qualification) in Christ’s name”as result of the Easter events. This
sending of the disciples as witnessesq%places the establishment of a political
entity for Israel, anticipated on the@is of old biblical hermeneutics (Acts 1:7-
8).

John’s gospel (John 20:21-23) clearly parallels the sending of the Son with
the sending of the disciples within a trinitarian movement, involving the Father
and the Spirit. Peculiar to John is the simultaneity of Easter and Pentecost: the
Spirit is given as a confirmation of the sending word, as power to forgive (or
not forgive) sins. The way the commission is formulated identifies the way the
church’s mission is to be conceived with the trajectory of the mission of the
Son. John’s gospel has a further specificity insofar as it carries a blessing for
Christians of future generations who will not have had the privilege of direct

witness of Christ’s resurrection. The quality of the life which is promised is not
linked to the specific experience of the first apostles.
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3.3 The calling of Abraham: One story many New Testament interpretations

The Old Testament is also full of examples of God’s calling and sending, of
God’s blessings through the faith and message, deeds and lives of all the people
of Israel and peoples of other nations. Abraham is one of the most prominent
witnesses to God’s calling and obedient response.

Under the name Abram he receives the calling, the sending, the promise and
the blessing (Gen 12:1-4). Using a mission-centred hermeneutic this text
becomes a paradigm, for it includes characteristic elements present in many
stories of people called to fulfil the different tasks that God’s saving love
demands. In short, Abram hears God’s voice and is sent to the adventure of
faith. A promise of abundant life ds given; life prolonged through his
descendents. There is also a blessing? which reaches to all the families, to all
the human family.*® Thus missi(}@% a relational commitment: the engendering
of a new family of faith, to b%e\blessing for all. Yet, when we follow the story
of Abraham and his descendents we find diversity and even conflict,
confrontation and distress'as much as faith and endurance, solidarity and hope.
The promise, the blessing and the faith are not free from the shortcomings of
human life and cirqh}nstance

This paradi is various
Scriptures I%l“hh 51:2 recalling
your fathQ&nd to Sarah who bg
that I faight bless him and g Itiplyphis € Testament offers several
understandings of that promise? \y‘ 1 brahanyjis mentioned as the
forefather of Jesus. The promise ily ‘and bless‘l‘\ng is being fulfilled
because that lineage allows for thedeo the siah into the world. So,
Abraham’s and Sarah’s mission is acc&- ished Q}St only in their life-time, but
long after death, for they continue to engende{é(ﬁildren of the promise, and the
benediction extends through new generatior(s'?

John the Baptist goes one step fur‘efrz?r: ‘And do not presume to say to
yourselves, “We have Abraham as o %ather,” for I tell you, God is able from
these stones to raise up children féf°Abraham’ (Matt 3:9). In Luke, written for
the Gentiles, we find fourteen references to Abraham. Mary’s song recalls
God’s promise to Abraham (Luke 1:55), as does Zachariah’s prophetic outburst
at the birth of John (Luke 1:75). Another significant example, related to Jesus’
ministry, is the description of Zacchaeus’ ‘conversion’ as his re-entering
Abraham’s family (Luke 19:9-10). Paul’s long argument about the mission to
the Gentiles in Galatians 3 is based on a new understanding of the promise to
Abraham, an argument further expanded in Romans (Rom 4), where the
promise and the blessing is the upholding of Abraham’s mission through his
‘seed’, the Christ. Abraham is an example of faith in the letter to the Hebrews
(Heb 11:8-12).

Simply by looking at the Abrahamic references we can see how, even within
the Scriptures, the mission mandate is reinterpreted in new contexts. The
reinterpretation of Abraham’s significance for humanity is not limited to the

both Testaments. In the Hebrew

A iss'on, says, ‘Look_to Abraham
&y \ as but one Wh@’ﬂb called him,
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Bible. Both the Jewish and Islamic hermeneutical traditions provide alternative
readings of Abraham’s story and of the significance of his descendants, each
bearing important impact on mission and interreligious relations in the
contemporary world.”’

3.4 Mission hermeneutical principles

We have offered examples of how biblical texts concerning mission are given
different interpretations in different times and situations. We have also shown
how a biblical character or episode is presented in different ways throughout
Scripture, giving contrasting understandings. The attempt to reduce the multiple
voices in the Bible to the ‘only gorrect one’, to judge the differing
interpretations with the standards of B own understanding, has proved to be at
the origin of innumerable confligts among Christians. It has brought about
mutual accusations and unheglthy competition, and, as such, has hindered
common mission, fosteriné\ proselytism and sectarianism. A theology
committed to the fullnes@f the biblical message must allow the richness of the
Word to come alive glomany ways and settings. The Bible allows for a rich
variety of ways Kob itness _t ist, inp each context. Some conflicts over
mission since lm might hav ed had this been seriously taken into
account. g‘-,o

Yet, thi® does not mean th:
testimowtes and possible inte
as the crucified and resu
Godself in saving love to hum: g the whole of creation, that
communicates God’s Spirit creatin, '@ty, is @all to unity in mission, a
unity that wholly depends on God’ ace. Th® limits are given, not by
culturally-related interpretations or by the inyosition of power, but by our
humble recognition of God’s freedom to fest the Good News of salvation
revealed through Jesus Christ to all the le, in ways proper to every context.
There is no limit to God’s grace and qyiStice, except our human understanding
and desire to control the 1iberating‘ﬁ§essage. Every proclamation of this gospel
is valid, as long as it bears witness to God’s unconditional love shown in the
cross and resurrection of Jesus Christ. This criterion is crucial in a context of
competing interpretive claims.

We cannot reduce the biblical canon to our own internal canon. Different
trajectories in the Scriptural texts show the multiplicity and even the tensions
within God’s revelation. Prophetic and priestly traditions both coexist within
the same Bible. Together with many others they relate to a complex approach
to human life. They challenge and comfort, moving us by the Spirit who makes
everything new and assures us of God’s presence in our lives and our world.
Any attempt to give a partial account of the biblical narrative causes a
distortion of mission. The ‘plurality of canons’ within the canon speaks of the
complementarity of the biblical witness, and results in an ecumenical call to
mission.”® There are various emphases in mission, originating in different ways

its. The varjely of biblical
o e
e VOI%& affirming Jesus

in od who discloses
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to relate to the biblical text and tradition and to particular situations of the
contemporary world. Yet this does not mean that we can avoid taking sides. We
cannot be indifferent to the suffering of our world. We need to respond
missionally in our contexts.

The Bible inspires us in our response to God’s initiative. The inspiration of
the Word, notwithstanding the different ways this has been understood in
Christian history, is related to the inspiration of the Christian community,
receiving from Scriptures guidance and strength for walking the paths of
mission. In that sense, the Bible itself is mission, with, besides and beyond the
church boundaries. It witnesses to Christ even when we fail to comply with
Jesus’ invitation to be the continuing resence in his own mission. The Word in
the Bible participates in God’s rede ve mission.

&
N
4 Theolqgt?al Foundations for Mission

The twentieth century s@ﬁthe focus of missiology shift from ecclesiology and
soteriology (although@%se remain important) to prioritise trinitarian reflections
as being foundati for standing of and action in mission.
Consciously inf{&nced by ex haper of theology and aware of the
polysemic nafure of the theolog iliar themes in mis%ology were

%®\
$
g
586 1 0\
Christ’s sending out the apostles ai § gospelSis rooted in his being
sent by God the Father in the it (Johm 20:21). This classical

formulation of missio Dei, affirming thatmissiop 9 God’s sending forth, was
expanded in ecumenical discussion in the twéntieth century to include the
participation of the church in the divine sion.” This conviction led to a
reconsideration of mission as ultimately¢dtoceeding from a trinitarian God, *°
the *...epiphany of God’s plan and its fifffilment in the world.”*' The triune God
‘...is not a kind of intellectual ca@ne which can be put on to the top of the
arch at the very end; it is... the presupposition without which the preaching of
the Gospel... cannot begin’** The way in which the triune God sends forth has
been variously understood in recent years. Placed alongside classical
hierarchical formulations has been an emphasis on the relational.” Community
has been emphasised: the triune God is a ‘...dynamic, relational community of
persons, whose very nature is to be present and active in the world, calling it
and persuading it towards the fullness of relationship that Christian tradition
calls salvation’* and equality and justice are modelled on trinitarian
relationships.* Other theologians have been wary of comprehending God as
simply a model for human relations and demand that Christians participate in
and practice the relationality of the triune communion.*® ‘To engage in the
relationships in God means that we are brought up against the challenge of the
alien, the radically different the unlike; but [we experience] a fellowship more
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intimate than anything we can other wise know.”*” Whilst there is concern that
such close association with the divine is arrogant, many link the participation in
God’s mission with an active engagement in the sending movement of the
threefold Godhead. The language of mutuality and reciprocity that arises from
social and participative models demonstrates a ‘divine livingness’*® that
enhances our understanding of mission as God’s manifestation — in Christ and
the Spirit — of love to whole creation, in which we are called to participate.
Trinitarian reflections have been enriched by different cultural perspectives.
For example, Chinese culture provides insights in understanding the dynamic of
the Trinity: The Chinese phrase for spirit parallels the Hebrew understanding of
spirit, ruach, in connecting the outer at@ inner dimensions of a person together
as one. This suggests a narrativ, \theological approach, so that °...the
conceptual understanding of reyélation and the economic Trinity can be
“fleshed out” by concrete tangiBle narrated events in the life, ministry and death
of Jesus Christ. The ViVidnﬁ:§s and the power of the story of Jesus can then
complement the more re@e tive conceptual understanding of revelation and the
Trinity.”** Likewise, é%m an Indian perspective, there are correspondences
between ruach apdSthe Hi f atman that signify the Spirit as
enlivening and Q@Jifying brea energy of all that lives, linking the
action of theSSpirit to that of ing creator and the life-restoring

liberator.iOQ fb\‘z'
X
<® G
4.2 Mission ri d the gQ"?ﬂt
The focus on the relational and ¢ al '@n y, how&Ver, has encouraged a

fresh understanding of the mutuali d&rocity‘b\tween Christ and Spirit,
‘the principal agent of mission™ . the ,&rly church two types of
pneumatology developed: the West usually understood the Holy Spirit as the
agent of Christ to fulfil the task of mission; East emphasised the Holy Spirit
as the source of Christ and the Churcl{g-,%athering the people of God in his
kingdom and then going forth in Q?Ssion. The last century has seen an
extraordinary rise in Pentecostalisqg\vith its christo-centric orientation and its
Spirit practice,”” and an engagement with primal religions and a desire to
inculturate Christianity by including the realm of the spirits. These experiences
have influenced missiology, encouraging reflection upon the inseparable
relationship between Christ and the Spirit expressed in different ways such as
the ‘anointing of the Spirit” and the ‘accompaniment of the Spirit,” suggesting
that there is no part in Jesus that is not touched by the Holy Spirit.” Jesus was
conscious of God’s Spirit working through him. A pneumatological mission
theology was expressed in Jesus’ inaugural proclamation at Nazareth (Luke
4:8), in which he began, ‘The Spirit of the Lord is upon me’. Christo-praxis is
repeated in the actions of blessing, confronting, challenging, dialoguing,
leading and renewing the mission of God in the contemporary contexts of
different people groups and races. Linking christology and pneumatology
avoids exclusive christo-centrism in our understanding of the person and work



Theme One 25

of Christ, neither neglecting the creative activity of the Spirit in creation,
mission and redemption, nor emphasising a false autonomy of the Spirit that
displaces Christology and the Trinity.”

4.3 Mission ecclesiology

The shift towards a Spirit theology has engendered a missiological
understanding of the Christian community (church) and its internal work
(liturgy). The mission of the church is seen in her search for a spiritual
framework that affirms human life, mutual respect and equality by working
towards inner and mutual conversion, just community, survival of God’s
creation, together with church growth. &1 the symbiosis of Spirit and Christ the
institutional element of the chur¢ld'is complemented by the charismatic
element; for if Christ institutes tl{g\:hurch, it is the Holy Spirit that constitutes
her.”® The Spirit reminds peoplé-of Christ’s way of mission and challenges the
church to be a community that seeks new ways of actualizing Christ’s mission.
Since 1910 there h@%een a focus on ecumenical unity as ‘common
Christian witness’: ‘1&9 mission of the church in the power of the Spirit is to
call people into cQ&?nunion i ith one another and with creation. In
so doing, man%Q@hristians be church has a responsibility to live
out the unityfor which Jesus pra ople: “that they may all be one...
so that theGworld may believe” that his conyi¢tion must be
proclaifitéd and witnessed to i im’hich pegple are invited”*
Thus some churches have h'l? ers maintain a ‘reconciled
diversity.” The present context apj owth ofS*“emerging” churches
worldwide’ has also led to theolo @pts to delineate a ‘reconstructive
and reformative ecclesiology that reco s that f8lowers of the way of Christ
are multiple, embedded, particular and hospitable’ and seeks to ‘mark them as
faithfully participating in Jesus’ way of wing, acting and being in the
world’.%” These local forms of church pogethew challenges to unity in mission.
An awareness of the liturgical dimq%’lon of our Christian self-understanding
has developed in postmodernity<as’ a significant element of the Christian
witness, °...for the life of the world’ (John 6:51). The emphasis of the old
mission paradigm on the rational comprehension of truth, and as a result the
prioritizing of verbal proclamation in witnessing to Christ, has widened to a
more holistic understanding of mission in our days, thus adding a more spiritual
element to our mission. Prayer is significant — either as the intercessions of
Christians which connect God’s will and the accomplishment of God’s mission,
or as silence, understood as a means of accompaniment or resistance. Christians
celebrate the Eucharist, not only as a ‘thanksgiving’, but also as a divine
offering (anaphora) for the entire creation. The Eucharist is an affirmation of
the Church’s identity as ‘an icon of the eschaton’, a foretaste of the kingdom of
God.”® The Lord’s Supper, as a remembrance of Christ’s reconciling work, is
only constituted where the congregation shares (1 Cor 11:20-21) and an
important condition for participating in the Lord’s Table is a conscious act of
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reconciliation with one’s sisters and brothers through the ‘kiss of love’ (Matt
5:23-24).

Mission is an authentic witness to the Church’s eschatological experience
(that is, the inclusive reality of God’s kingdom) as the Holy Spirit ‘blows
wherever s/he wills’ (John 3:8). The Holy Spirit’s ‘sending’ force lies in the
multiplication of the potential witnesses, because the visions and gifts are
shared by people of all genders, ages and social categories (cf. Joel 2); and they
are brought together in communion by the Spirit. Thus Christian mission is
relational more than rational and is not limited to a proselytizing mission, but
has become holistic in character; redemption from sin covers all aspects of
social, moral, and ecological concerns. e

The gifts of the Spirit, in additio & word and sacrament, qualify the wider
missionary task of the church. Thesehurch does not itself constitute God’s reign
but anticipates an eschatologigal fulfilment of God’s purposes. If the church
participates in God’s mission,othis is best done when her mission moves out of
the corporate Christian@ and worship, in what Orthodox Christians call,
‘liturgy after the lituggy™>. Thus for many Christians the life of the church,
expressed dynamically in the istgis the springboard of the churches’
witness to the Q&)rld. A recog in ecclesiology that the church is
primarily a Qnolmunity of worship nt and word challenges a secular

hierarchic‘:& model of church; i J\\ e priesthood 1 believers,

who bytheir baptism are com c@God’s {Q;srvellous acts’ to
the world (1 Pet 2:10). 0 S
s

A Ki ﬁaﬂon\\'
An understanding of mission as God’Q vity Q?ed to an expectation of its

signs throughout God’s creation and an emphaSis on the kingdom of God as
distinct from but overlapping with the chur@ hough some highlight authentic
witness of the kingdom which extends missionary task and responsibility
to all kinds of social, economic and{éological activities as mission, such a
holistic understanding does not¢fiidermine those who continue to place
emphasis upon evangelization through verbal proclamation as the main task of
mission: ‘To speak of evangelism means to emphasize the proclamation of
God’s offer of freedom and reconciliation, together with the invitation to join
those who follow Christ and work for the reign of God’®. Central to Christ’s
mission was the idea of ‘...the coming of a Messiah, who in the ‘last days’ of
history would establish his kingdom (Joel 3:1; Isa 2:2, 59:21; Ezek 36:24, etc.)
by calling all the dispersed and afflicted people of God into one place,
reconciled to God and becoming one body united around him’.®' Therefore, the
apostles, and all believers thereafter, were commissioned to witness to the
coming kingdom of God through the proclamation of the good news of the
resurrection of the crucified Messiah and his inauguration of a new social,
spiritual, and cosmic reality, encouraging loving service, the social struggle for
justice, peace and the preservation of God’s creation. Mission is thus seen in a
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variety of activities: building relationships in participation, seeking unity but
not uniformity, breaking human-made barriers that are oppressive and life-
negating. Amidst the current socio-economic crisis Christians cannot stay aloof,
or worse, support the current world economic system that threatens the human
and environmental existence, but must peacefully struggle for an alternative
system, based on the biblical model of the ‘economy of the enough’ (2 Cor
8:15; Ex 16:18). This moves us beyond the exclusive church-centred mission
(missio ecclesiae) and enables us to contextualize theologies and missiologies.
St. Paul expressed the eruption of the kingdom in terms of a new creation (2
Cor 5:17). Equally significant, therefore, is another development in
contemporary missiology, which sees,our mission under a Creator God as
safeguarding the integrity of God; Screation. A sense that God’s mission
encompasses the whole cosmos suggests that Christian mission includes all of
God’s created order.*”® Indeede\t% ‘the heavens declare the glory of God (Ps
19)’and the created order bedrs witness to God’s loving kindness then we may
participate in God’s mi@n along with creation as well as to creation. This
awareness has ste@ﬁed both from a growing awareness of the
interconnectedness O all lif h and a trinitarian understanding of
God who reconQ@es all creati tologically brings the new creation

into commugfb?l (Rom 8:18-25)
$
Q
8

&

Xperienée as a foundation for
mission, have led to scrutiny % assu by missiologists and
practitioners.”” To conclude this cha ¢ presént three models of mission
that have gained prominence during the last faify years and which draw upon
each of the three sets of foundations we hage presented. Our explanations are
brief; others will point to different modg@, but we offer them as examples of
ways in which the three foundations 2&&6.

Q
51 Mis}ion as liberation
The paradigm of mission as liberation is one of the most dramatic illustrations
of the shift in mission thinking and practice. ‘Mission as liberation’, which
derives its impetus from Liberation Theology, attempts to ‘reflect on the
experience and meaning of the faith based on the commitment to abolish
injustice and to build a new society,”® thus enlarging the concept of salvation
by understanding Jesus as redeemer from structural evils. Initially arising as a
response to systemic inequality in Latin America, it has influenced many across
the world to social action and re-reading of Biblical texts for new theological
emphases. Christ’s baptism and crucifixion are examples of liberative
solidarity. Jesus’ choice to be baptised instead of to baptise shows Jesus’
prophetic identification with the poor. By submitting himself humbly to be
baptised, Jesus receives authority and loses identity thus discovering his

Recent shifts in missiology, an
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authentic selfhood as the lamb of God, God’s beloved Son, the Messiah.®® Jesus
began his prophetic mission, defending the poor and confronting mammon.® It
was this, especially his challenge of the ruling religious elites and colonial
powers, which led to Jesus’ death. The journey which began at Jordan in
humility was to end on Calvary, in humility and shame: both events described
by the same word, ‘baptism’ (Matt 3:13-15; Mark 10:35-40; Luke 12:50).°’
This baptism is the basis for the church’s mission. In exercising its liberative
mission the church is guided by the gospel imperative that all will be judged
according to whether they fed the hungry, clothed the naked, cared for the sick,
or visited the prisoner (Matt 25:15-16). In short, they who inherit God’s
kingdom are those who give life\ oto others, especially the poor and

marginalized. I3
o&
5.@ssion as dialogue

In the last decades more and fhore churches are engaged in inter-faith dialogue
as part of their witness. &\Bm the 1970s the Orthodox advanced the ‘economy
of the Holy Spirit’ a%ﬁe theological foundation of a theology of religions.*®
From 1984 the man i ch reflected specifically on the
relationship of @alogue an serting that mission includes ‘the

dialogue in which Christians me rs of other religious Q‘Eraditions in
order to together toward t gether in proj of common
concerf,”” Since the adven a ch, it hds ‘been common

within Christian circles to

one excludes, or creates problem: “Yet mahy Christians living in
societies where the majority of

e
p&dhe@to religions other than
Christianity are daily engaged in dialo forms.6F mission.” This dialogue is

aimed at showing forth the love of God and b€aring witness to the virtues of
God’s kingdom, rather than growing the institutional church. In Knitter’s model
of mission-as-dialogue conversion remajn$ a goal but it is primarily (although
not exclusively) conversion to the ser\q'?é of God’s kingdom.

The work of Indian Christian th@logians furnishes a pneumatological basis
for dialogue which ‘recognises the involvement of God through the Spirit in
earthly realities’. Therefore mission theology should recognise that ‘its starting
point can be none other than a particular experience of the Spirit in the world,
and that interacts with other contextual theologies.”’' The result of this
approach is a theology of mission as living in the Holy Spirit, rather than
accomplishing tasks. Crucial to this theology is the discernment of the Spirit’s
presence and activity in creation, in contemporary movements, in spiritualities
and in individuals by the criterion of the fully human life of Jesus Christ.”
God’s saving love is revealed in Christ and is active throughout the world by
the Holy Spirit. Thus dialogue involves seeking to recognise and affirm this
presence at work through conversation with others.

1alogués— as if engaging in
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5.3 Mission as reconciliation

By his cross and resurrection Jesus Christ brought reconciliation with God and
with one another. In a world full of conflict and fractured relationships it is all
the more important that the practice of Christian mission should demonstrate a
commitment to reconciliation.”” An awareness of reconciliation has grown
through the movement for Christian unity, through a model of being-with-
others-in-loving communion,™ and through the practice of mission as healing,
in which Christ’s suffering and death ‘...put an end to the association of the
divine with ideals of a perfect, sane, beautiful and un-passionate existence.””
The mission of God as reconciliation calls for transformed relationships in all
domains: between humans and Ged; between humans as individuals,
communities and cultures; and betwe®n humans and the whole of creation. By
2005 the world mission conferen@ in Athens recognised the global interest in
reconciliation and healing w&tﬁin churches and societies which prompted a
rethinking of what God is’calling us to in mission today. Noting that the
reconciliation received 1& hrist is to be shared in the world, the conference
acknowledged recong)d.iation as a key dimension of mission.”®

Reconciliation\@)an integra etaphor which encompasses and draws
together a wi nge of ideas eythe elements of the one mission of
God. The dé‘férent biblical term: econciliation, such as sacrificial
atonemer\t,Qshalom, justice a suggest five %&nensions of
Christi&f mission which il sraidey power, @f reconciliation:
conversion as reconciliation, in pea king, reSenciliation between
indigenous and non-indigenous p , I fliation between Christians and
reconciliation with the whole of cregfion- N

These three models of mission d %stratquﬁat, despite their individual
distinctiveness, the empirical, biblical and t Q’Q)gical foundations for mission
are complementary and serve to strengthoq@and deepen a relevant Christian

witness in the twenty-first century. Q’\‘v

A
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THEME Two
CHRISTIAN MIsSION AMONG OTHER FAITHS

Preface

This chapter was prepared by a core group led by co-conveners Lalsangkima
Pachuau, Asbury Seminary, USA (Presbyterian, India) and Niki Papageorgiou,
Aristotle University of Thessaloniki (Orthodox, Greece). Other members of the
group were Eunice Irwin, Asbury éeminary (Christian and Missionary
Alliance, USA), John Azumabh, Lq,t&on School of Theology (Presbyterian,
Ghana), Michael Biehl, Missions\q«kademie, University of Hamburg (Lutheran,
Germany) and Knud Jerpensen, Areopagos, Denmark (Lutheran,
Denmark/Norway), who acted as secretary to the group. Gwen Bryde
(Lutheran, Germany) associated with the core group as youth
representative and to@?part in its second meeting. Michael Jagessar, United
Reformed Churc @{1 input, first as a member of the core
i i ibliography on the study theme. The
in January 2009 to gather ideas

time in Augug’ﬁo review and

$
At an early stage it was‘de ct @n pa \soand case studies
from a variety of persons with gclk rounds, @nd experiences. The
e
rtho

group met twice (in Hamburg);
and gain afdoverview of the topi
edit théSections of the report 4

position papers include reflecti th from the following
perspectives: Roman Catholic, Gre doxy Ecumenical, Evangelical,
Pentecostal, and Adventist. Among the case\@dies are articles on Christian
mission among Muslims, Hindus, Buddhist$y'Jews, new religious movements
and folk religionists. This material ha%ﬁeen used as resource material and
background for the report of the core@foup, and also to compensate in some
manner for the lack of a broader@ﬁisultation. The group intends to have all
these papers published as a book on theologies of religion. All position papers
are placed on the Edinburgh 2010 website.

1 Christian Mission among Other Faiths:
A Centennial Historical Background

‘How should we relate with and witness to people of other faiths?” This appears
to be the most crucial missiological question facing Christians at the end of the
twentieth century. While some go to the extent of consultative relations with
the adherents of other faiths (under such rubrics as ‘wider ecumenism’), others
look for peaceful manners of communicating the meaning of Christian faith
with the intention of persuading (or converting) them to the faith. We shall
identify a few crucial milestone-themes in the development of Christian
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missiological thought on this topic between Edinburgh 1910 and Edinburgh
2010.

1.1 Edinburgh 1910 and fulfilment theory

Among the eight topics of the commissions in 1910, two of them -
Commission I and Commission IV — had ‘non-Christian’ in the titles. While
Commission I does not really deal with ‘non-Christian’ as such, Commission
IV relates the missionary message to non-Christian religions. A questionnaire
containing eleven questions was distributed to missionaries working among
non-Christians around the world, and 187 responses were received.” Among the
eight commissions, the responses ofo the questionnaire generated by
Commission IV were considered to ’& the best and the commission attracted
the ‘disproportionate attention’ (@f* scholars in the succeeding decades. The
Continuation Committee of Edinburgh 1910 seriously considered publishing
the responses, but abandoned the attempt with ‘reluctance’, says Brian Stanley.’
As the commission’s re says, the focus was not on non-Christian religions
per se, but on studyihg ‘the problems involved in the presentation of
Christianity to the\ﬁ‘fnds of istian peoples.” Though veiled by the
reigning Wester(s%ptimism and pirit, it was one of the early serious
empirical works on other faitl N, ominant theology of religions in
Commiss'&eiv is “fulfilment theélogyy, andithefmissionary tasl%’%%s concluded
to be 4“humble enquiry ang «i\ 0 ints 0{ ntact” in non-
Christian religions’, using 0 ‘draw ad s of otae.r faiths toward the
full revelation of truth found in the e fulfilftient idea is seen to be
apostolic (or biblical) as the report gxp a@ &\
)

We can see how the whole Apostolic view grew&'gf of the twofold endeavour of

those first missionaries of the Church to meet &at was deep and true in the other

religions, and to guard against the perils Vz,m%h arose from the spell which these

earlier religions still cast upon the mirgz,\of those who had been delivered from

them into the larger life of the Gos;z&{

Since the theology of fulfilment caters more to the so-called ‘high religions’,
other religious traditions, generally categorized as ‘animistic’, did not fit the
theory so much. But the relatively small survey materials on primal (or
‘animistic’) religious traditions (27 responses, of which 16 were missionaries in
Africa’) provided helpful material for later scholarship in the field.®

1.2 Continuity or discontinuity
The fulfilment theology at Edinburgh 1910 continued to be the dominant
approach for much of the first half of the twentieth century. It was largely on
the broad basis of the fulfilment idea that the emerging challenge of secularism
was responded to in the Jerusalem meeting of the International Missionary
Council in 1928, and in the influential ‘Laymen’s Inquiry’ published in 1932 as
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Rethinking Missions. The latter proposed a radical departure for missionary
motive and stirred much debate. It criticised the missionary denouncement of
other religions, invited the missionaries to be co-workers with people of other
faiths, and advocated that ‘the primary duty’ of a missionary should be
presentation ‘in a positive form his [Sic] conception of the true way of life and
let it speak for itself.”” It was this radical redefinition of the missionary’s work
in relation to other (‘non-Christian’) religions that set the next major theme in
motion — that of continuity or discontinuity — at the Tambaram (Madras, India)
meeting of the International Missionary Council in 1938.

A Dutch missiologist and a former missionary to Indonesia, Hendrik
Kraemer, wrote a preparatory text for the meeting, The Christian Message in a
Non-Christian World. Written in s weeks,'" this 450-page book was not
easy to understand. While the {@sis of the book may simply be stated as
‘discontinuity’ and not ‘contingity’, the manner by which Kraemer came to the
point is complex and easily misunderstood. Against many false allegations later
on, Kraemer showed a c@e respect for all non-Christian religions saying, ‘the
non-Christian religioa,}oare not merely sets of speculative ideas about the
eternal destiny of, nb‘i’n,’ but aregii ive systems and theories of life’;'' and
the Christian a@@ude to the essentially [a] positive attitude.”?
However, Krdemer made a great m the Edinburgh 1910 search for
‘points of ‘€ontact’. He said th for ‘points ofz¢ontact’ is ‘a

misgui@€d pursuit’,”* and he @N i iﬂbﬁlesus Christ was
‘absolutely sui generis’ and’c at other religions. As Wesley
Ariarajah rightly states, ‘The re 0 tist, in, his [Kraemer’s] view,

directly contradicted all human r and dom’,' and thus there

0
cannot be continuity from non-Ch gn religions to Christianity. O.V.
Jathanna summarises Kraemer’s view in theswords, ‘the Christian faith is
radically different from all other religions ir{\ﬁaat it is radically theocentric, even
as a soteriological religion”." ¢ o

Kraemer’s book, his presentationq% the conference, and the follow-up
writings, stirred long debate. So pqhﬁzed was the discussion that while James
Scherer of the United States calls Kraemer’s book ‘the most famous book about
mission theology of all time,”'® for C.F. Andrews, a missionary in India, it was
to be dropped ‘““unceremoniously” into the waste paper basket’.'” The
conference affirmed Kraemer’s main point while opposing his idea of radical
discontinuity. It says,

...we believe that in Him [Christ] alone is the full salvation which man [sic]
needs.... We do not think that God has left Himself without witness in the world
at any time. Men [Sic] have been seeking Him all through the ages. Often this
seeking and longing has been misunderstood. But we see glimpses of God’s light
in the world of religions, showing that His yearning after His erring children has
not been without response.
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In the succeeding discussions, it became clear that even those who follow
Kraemer’s discontinuity position do not necessarily agree with its radical
nature. Lesslie Newbigin, for instance, while agreeing with Kraemer’s
discontinuity theory in general, does not agree that there is total discontinuity.'®

1.3 Dialogue in the pluralistic context

By 1988, when the World Council of Churches (WCC) organised the fiftieth
anniversary of the International Missionary Council’s conference in Tambaram,
it was clear that the ecumenical church had moved on from Kraemer. The main
theme had become dialogue in the pluralistic context. Proponents of dialogue in
Protestant ecumenical circles introduced their case by opposing Kraemer’s
position. In WCC circles, no on '&ld more than Stanley J. Samartha to
introduce the concept of inter-religious dialogue as he transformed his position
as Study Secretary of the Wotd of God and Living Faiths of Men into the
Director of the sub-unit off Dialogue with People of Living Faiths and
Ideologies between 1968@d 1971.”

In this movement @&ard a dlaloglcal approach, the WCC followed Vatican
IT developments i e Ro hurch. The Vatican Council posited
an affirmative re not onl -Catholics, but also to non-Christian
religions. Ir&f&s document Nost tican II states that the Catholic
Church iiﬂ)t opposed to anythi in other reli &ns This was
seen bythany as a major de ditional posi Jgn Theologies of
religions such as Karl Rahfne istian’ @e ry and Raymond
Pannikar’s ‘unknown Christ of ed up Vatican II in paving the
way for a new and positive attitud, eligioft§h Asian Christian leaders
and thinkers in religiously pluralistie( g bo%&ods took the lead in this
venture. Y

Interfaith dialogue, as it was introdu@ from the early 1970s, was a
controversial subject matter, or it was tréated so. Proponents such as Stanley
Samartha insisted that any motive to&()nvert the dialogue partner of another
religion is unacceptable. The dialq@\e partner is to be treated with respect and
should be received with openness. Any claim for superiority by Christians is
considered an impediment for the practice of dialogue. Interpreted this way,
many feared dialogue was a way of compromising their Christian faith, and
thought that it rendered Christian mission meaningless. Along with dialogue
came a controversial relativistic theology called ‘pluralistic theology’, which
affirmed the salvific validity of different religions. Some pluralists were of the
opinion that interfaith dialogue can happen only through pluralistic theology,
thus confusing dialogue with pluralistic theology. Mission, for pluralistic
theologians, has to be confined to what is morally just, dialogically possible
and resulting in the common liberation of humanity, all of which aspects can be
shared with people of other faiths.** Samartha, for instance, defines mission as
‘God’s continuing activity through the Spirit to mend the brokenness of
creation, to overcome fragmentation of humanity, and to heal the rift between
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humanity, nature and God’.*' In a gathering in 1986, pluralist theologians
described themselves as those who ‘move away from insistence of the
superiority or finality of Christ and Christianity toward a recognition of the
independent validity of other ways’. They described this as ‘the crossing of a
theological Rubicon’.”

Closely tied to the question of plurality and dialogue is the validity of
religious conversion as a change of religion from one to another (inter-religious
conversion). While most pluralistic theologians either minimize or question the
validity of inter-religious conversion, conversion remains one of the most
important self-defining topics for Evangelicals. It was on this issue that
dialogue and evangelism or dialogue ar@ mission were often set in tension. The
tension has now been largely resglved in most Christian circles. As the
ecumenical effort to forge ‘a code:0f conduct on conversion’ affirmed in 2006,
‘while everyone has a right to ifwite others to an understanding of their faith, it
should not be exercised by violating others’ rights and religious sensibilities’. e

Dialogue was confus ith pluralistic theology, and continued to be treated
by some with SuSplCl%lq‘Ol” quite some time. Other Christians came to interpret
interfaith dialogu differently. aspin the mid 1970s, Evangelical leader
and thinker Jolq@ .W. Stott ialogue’ favourably as a mode of
Christian mi(&%n. Drawing fro es of the famous mlssmnary to
India E. tﬁ%ley Jones, who pra conference a3 1alogue with

Hindus¢®and Bishop Kennet e w1th Moslems as well
as Bishop David Sheppard’s 10 n 1a1 Britain’, Stott
advocated a true Christian dialo w domg, ristian mission.** In

the decades following Stott’s workg oth: angeh Christians have spelled
out an Evangelical theology of rehgl e have discussed the issue
mainly in the new pluralistic context of t e&%?tl others such as Timothy
Tennent have dealt with the issue in connection with the non-Christian religious
faiths. The recent works of Pentecostal theologians such as Veli-Matti
Kirkkdinen® and Amos Yong®’ hQ% clearly signalled that theology of
religions, with dialogue and w1tne®ﬁ1 the pluralistic world as the core subject-
matter, has come of age. In the Catholic Church, post-conciliar documents such
Redemptoris Missio (1990) and Dialogue and Proclamation (1991) seek to
both correct what are perceived to be theological errors in interreligious issues
and to connect the plural context with the church’s faith.*® Since the joining in
1961 of a large number of Orthodox Churches in the WCC, the Orthodox
tradition has also contributed significantly in reshaping Christian missiological
thought. Its pneumatological perspective of communion of the entire creation
with God and theological-anthropological understanding of theosis or
deification makes the Orthodox missiology a true invitation to the life of the
triune God.”

The plurality of religions has now been accepted as the fact of life. Christian
mission cannot be conceived without acknowledging the plurality of religions
and the demand for a dialogical mode of existence and way of witnessing.
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Christians must treat people of any faith and no faith with genuine respect in
their act of witnessing to the gospel.

2 From Geography to Scenarios

The developments described above occurred in a world which has dramatically
changed during these last hundred years. Without using the term, the
participants of the Edinburgh conference had envisioned a globalization of
Christian faith, but, even more so, of Christendom. Their understanding of
‘ecumenical’ (oikumene — the whole inhabited world) referred to the sphere of
Christian domination. The success of gn'istian mission would be the conquest
of the ‘non-Christians’ in the fo f an expansion of the territory of the
Christian nations into the whole.globe and thus the fulfilment theory for some
implied the vision that eventuaHly all other religions should vanish.

During the decades after e Edinburgh conference a multiplication occurred
of churches, denominati@s , movements and confessions, such as Evangelical,
charismatic, Pentecos@? In the same period the nascent Ecumenical movement
became acutely a that beyo retestant mission movement there were
other and often (ﬁlch older chu ng and witnessing to Christ in various
cultures. Todégol we realise that e Various dialects of the Christian
faiths, th Q%lre different understdndig@s and)hefice different Waygg()f analysing
the misgtonary and religious sifuat e me Chrigtians see regions
or other religious groups ufide \ of sidvor eval human activities
in the light of the last judgment. @ asise the realm of spirits or
powers and principalities fighting @ainst . Again others analyze
the globe in social, political, economi& s ang’% ate their faith response to
what they conceive to be the challenges of #fie local situations and global
tendencies. These are debates among Ch '\ans with differing world views
which in some cases conflict with e other. For instance, while some
Christians fight for liberation,” othersy€all for evangelism of individuals. The
debates, however, unlike at Edin@}gh 1910, today cut across geographical
boundaries and occur at the same time in various places and contexts. There
they carry with them a former history of relating, as in the case of Christian and
Muslim faiths as opposing forces; this lingers in the background of actual
relations of Christians and Muslims.’' The debate on how to perceive the world
and how to account for the presence of other faiths was opened towards the
close of the twentieth century among Christians. It raises questions as to how
we should understand Christian mission among other faiths: as a mission to
non-Christians, as a mission among other faiths, or witnessing to Christ in the
context of contemporary challenges in the mutually edifying fellowship of
‘neighbours of living faiths and ideologies’.*®

These different Christian attitudes coexist along with those of adherents of
other faiths and along with new religious movements which have sprung up
after the Edinburgh meeting in 1910 and still continue to come into being.

IS
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Although estimates of numbers vary, there is general agreement that the
Christian faith globally has the largest number of adherents, followed by the
Muslim faith and Hinduism. The next group in size is that of ‘non-religious
people’, by which David Barrett and his team understand persons without
formal or organised religious relations, including agnostics, freethinkers,
humanists and secularists. Two points however are noteworthy with regard to
the numbers relating to Christianity. Firstly, in spite of all the many forms of
mission the percentage of Christians in the world population did not
significantly change during the last hundred years. Secondly, Christianity —
almost all its forms — has been grown significantly in the global South and this
growth has taken place primarily in the@ostcolonial period.”

From a sociological point of Vie\g& e truly global religions are Christianity
and Islam. They cross ethnic national frontiers and are inculturated in
various cultures and peoplegy~ Other world religions like Hinduism and
Buddhism are strong and .dominant in their regions of origin and among
migrating Hindus and B ists living in diaspora communities.** Buddhism as
a missionary rehglon,@ﬁd in various forms, has attracted some Westerners, and
new rehglous m ents Hindu traditions have found new
adherents.’ An@%areness thal of religions has not yet come to an
end i one asgect of our theme * ion among other falths

The contexts in which these nd concept10®of the others
occur igVoften described wi @on wk?h is a complex
concept. For the sake of o glob@.z tion as a specific
constellation of global relations at affectin® or even dominating
local circumstances. Goods and i fundssmove freely around the
globe but their trading is concentrate nly a &V places in the world*® and
the consequences affect other places in div %"ways (Bio-)technologies and
also military technologies, which have e\ome so threatening in the last
decade, are produced in certain countrle%ﬁlt put to use or even imposed on the
other side of the globe where they areq%’ed to create economic or technological
domination. Migration is a world-wide phenomenon; migrants move to selected
places where only a few (and well educated) are welcomed, whereas the mass
of the migrants who have left their homes because of economic threat are
searching for a better life which the receiving societies are unwilling or unable
to provide.’” Information technology is globally present but causes a digital
divide excluding those who ‘have not’ more effectively than frontiers. These
examples demonstrate that globalization is a power constellation and generates
new hierarchies and dependencies or oppression® and marginalization, and in
some cases offers new opportunities and liberating interrelations.

To sum up, human life in the globalized world is not de-territorialised.
Conflicts and violence, military action, famine and floods, affluence and
poverty are concentrated in particular places on the globe with a shocking
regularity over time. Seen critically in a non-Western perspective, globalization
still knows a geography and therefore centres of powers™. Most of these are
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still localised in the global North; the present power centres are, however, no
longer so clearly co-extensive with one geographical region since new power
centres have come into being in the global South and East. Nor are they any
longer co-extensive with the former power centres of Christianity because new
power centres have emerged outside the North.

2.1 Scenarios

It is especially at the cross-sections of global and local powers that the
questions of identity have become burning issues for national states, ethnicities,
cultures, and also for religions. Against this background we shall look at
‘Christian mission among other fai‘d@’, not by comparing, contrasting, or
relating the Christian religion to other religions as was done in the report of
Commission IV at Edinburgh 1949. Individuals or groups need to formulate
their answers to these challenges. The challenges interact with and influence
each other, compete and in mgny cases clash. To understand ‘Christian mission
among other faiths’ me to perceive Christians as believing human beings
among other behevu@g and non—behevmg human beings, sharing, facing, or
opposing each otheb’in spegifie s in which they live their faith and
draw on their q@spectwe trad is aspect is captured by what the
Pontifical Ccfn?lcil for Inter-reli ue termed dlalogue of life’,*
meaning that Christians and chu; ) other behever@\among those
ved beyond it. Christian
mission witnesses to the in faith § finds expression,
or is inculturated, in a ‘diapraxis bel 0 becpﬁle a Christian should
not mean to change one’s culture an 1@ henatgb\leself from those among
whom one is living.

The dynamics of the meetings of the worl é‘hglons are not only defined by
their faiths, theologies, world views, an iritualities. Local and/or global
factors play an important role: Which f: Eﬁ group constitutes a majority or the
marginalized? Are the practitioners alk@fved to act openly in their societies and
is mission permitted? Transgressin@the geographical and Protestant vision of
Edinburgh, we today include the insights and approaches of churches and
traditions which were not present in 1910, including some of the oldest
churches in the world and some of the numerically strongest strands of
Christianity (Orthodoxy, Roman Catholic, Pentecostal). Their approaches in
mission, and more specifically to mission among other faiths, come into view.*'
Mission is the task of the local churches, but what some call ‘reverse cross-
cultural mission’ is going on at a large scale today. The missionaries of today
may come from South Korea and work in Afghanistan or China or come from
Ghana and work in Germany or Finland. Even where mission is not conceived
in an ecumenical manner those who are in mission cannot overlook others
being in mission.

Against this background a number of scenarios come to mind which
characterize challenges of the present and the near future for ‘Christian mission
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among other faiths’ because they call for specific forms of missionary
engagement in the contact with members of various faith communities. The
way they relate to each other in multi-ethnic or plural situations may reach from
opposition, which may eventually lead to violence or oppression of the others,
to a dialogue of communities and individuals, or to a relativism in the guise of
pluralism which dissolves any faith into a mere personal persuasion. Thus
believers of various faith communities are forced to recognise to what extent
their own religious perception of the situation and the motivations for their
actions or their power aspirations contribute to the local constellation. This
means that a dialogue of life is incomplete without a dialogue of faiths.
Christian mission among other faiths hqi to be specific to the context Christians

share with believers of other faiths. ‘_,'b
s

Q
2.1.1. Pluralism, multi—ethnicit@ulti-cuItural societies

Globalization has brought. ‘hations and cultures into closer contact, and
Christian mission faces ralism in various forms. Migration is one of the
main reasons for the ¢o= “existence of dlfferent religions and faith groups within
one region. The lenge to ommunities today is to shift from
tolerating a faq@al pluralis acept of religious pluralism which
transcends ler concepts like f ent theory or the criteria of
difference @r continuity. In somg a and Asia, 1 Qfous ethnic,
and culfiral pluralism has alfya a char; 1stlc %‘somety and has
i f the postcolonial
societies, however, struggle in hereas %n a grassroots level
believers of different faiths often 1i r, the situation changes
when in such contexts a religious gro entity becomes a political factor, as
in some parts of Indonesia where Christians ané® Muslims clash, or as in India
where groups have politicised Hinduism the result that Christians and
Muslims are accused by them of being neu*Indians.

Led by politicized or even ethniciz& religion, a lack of freedom of religion
characterizes many parts of the¢World today. In some countries Christian
believers and their congregations are forced to keep quiet, and any form of
mission is judged to be illegal.** The main challenge for the Christians in such a
situation is probably how to stay faithful and live their faith among other faiths
when they are not allowed to become publicly visible, or to receive new
believers, and are constantly under suspicion for being ‘unsafe’ citizens.
Pressure leads Christians to leave regions like Iraq, where churches and
Christian communities are vanishing. We also note that other faith communities
may perceive their existence in predominantly Christian cultures and nominally
pluralist cultures along similar lines. Christian mission in such contexts has
often been accused of being a colonial force. It is imperative to promote an
understanding of mission as witnessing to Christ, meaning that Christians live
together with those of other faiths. The fruitfulness of theologies of religion for
such contexts will have to be proved by whether they help Christians to
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interpret the plurality of religion in relation to pluralism in social and political
life.”

2.1.2. Urbanization

One scenario of growing importance is urbanization. Currently more than fifty
percent of the world population and approximately fifty-eight percent of the
world’s Christians live in urbanized areas. We recognise an urban scenario in
the metropolises of what used to be the first world, but the fastest growing
cities are in Asia, Africa, and Latin America. It is estimated that in 2050
between 75-80 percent of the world’s population will live in urban centres or
regions, which also will comprise the &mjority of the Christians of the world.
The hope for (better) economic oppof nities will often, for the migrants, result
in the loss of supportive comm structures, a break-down of relations and
of the extended family systemdy~and possibly a weakening of values. Global
religions, ideologies, new forts of living one’s faith, new religious movements
and cults emerge or re-atrange the balances in the communities or influence
worship and bring ne@%hallenges of syncretism. A loss of identity and search
for survival in the néw cont spiritual challenges which force people
to reformulate th@lr faith and the other hand, urban regions offer
the possibility*#to integrate into n long old lines of adherence or to
radically rmulate one’s faith &

Urb&fization is one aspec
and regions as well as being a
people, or three percent of the
move worldwide. Compared to 19 igrati as mainly of European
peoples to their colonies, migration fr e No as declined. The countries
of origin of people on the move today lie Jfiostly in Asia, Africa, South
America and Eastern Europe, and the recgiving countries are mostly in the
global North,™ although the countrieg-,%osting the highest percentage of
migrants are oil-producing countries @ab Emirates, Kuwait), and Asia hosts
the largest refugee population.® h@g}ation can be a transitory state in life or a
definite change. Although reasons to migrate often are hunger, war, natural
catastrophes, and lack of economic opportunities, the vast majority of people
affected by these threats stay in the regions struck.*® Migration is part of
globalization but most countries have highly restrictive legislation which places
migrants in the receiving countries in a situation of being tolerated but most
often considered illegal. Migrants may find in their faith a resource for survival
which will strengthen the cultural-linguistic expression of their faith as their
identity. Faith, origin, and the search for a future, for identity and dignity blend
together, and therefore this scenario is important for our theme.

%@
ace bo‘t\gﬁ)vithin countries
. Approéimately 175 million
on are,&timated to be on the

2.1.3. Marginalized aboriginal and indigenous peoples

At the opposite end of a global map of such scenarios are the aboriginal and
indigenous peoples. An estimated 300 million belong to this group and are
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concentrated in seventy countries on all continents. Despite their unique
cultures they share a specific blend of ethnic, cultural, economic, political, and
religious identities which distinguish them from the surrounding dominant
societies and the national states of which they are considered citizens. Many
aboriginal cultures retain stories of being assigned geographical locations on
the earth. They respectfully embraced many of the customary laws they
inherited from their ancestors who, they believe, received these directly from
the Creator. These remain binding upon all descendents as a covenant sign of
the group’s response to the gifts of the Creator. They mark their right
relationship to the cosmic and to one another, and define how they relate to
their environment and people beyond tl@ confines of their community. Through
these the people live with structugg)’order and certainty. In the history of
mission we see how entire peoples became Christian, and then struggled with
how to reconcile their identityvith the new faith, and also with how to relate
their community sense and c%nstitutive exclusion lines to an understanding of
being part of a univers urch. Most of the Christians in the global South
today originally cameé%m these primal religious and cultural traditions.

The life and egvironmen iginal peoples are endangered today. The
traditional religion, or a rev ion, cannot always help to ensure
survival. Formstance, where re ed to land and the land is taken
away in the¢ name of moderni lopment of thg\eﬁation—state,
these gfoups do not only b O@GplacedK&{ﬁ also become
rootless peoples without a futu orld d(gs not easily tolerate
enclaves, and in many cases the ies are ot willing to recognise
the rights of these communities.’ issionygmong aboriginal peoples
must ask how Christians and Christia ches be engaged in fighting for
their rights. And how they should relate to thefh in witnessing to Christ. Are
they willing to recognise how aboriginal é@ indigenous peoples which have
become Christian may enrich Christian é@ by their ways of inculturation?*®

2.1.4. Information technology, cybg‘&sace and virtual realities

The advanced electronic communication systems are offering new channels for
communication transgressing the medium of written text by including records
of spoken word, sound and image. They even offer new forms of co-presence
and interaction and thus formulate new challenges and opportunities for
mission. Since the last decade of the twentieth century, groups or individuals
adhering to different religions have globally and locally been using the internet
for propagating their beliefs.*” Virtual space and communication via the
worldwide web can create interactive transnational communities of reference
which ensure a presence also where the religion in question is not found.
Classic traditions and their institutions, organisations, groups, individuals, and
cults populate cyberspace in order to influence individuals. Through the
internet, traditions or beliefs reach far beyond the actual region of their
presence, and can therefore create a kind of globalized consciousness for their
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adherents. Such global interaction can affect their perception of the actual
situation and influence the actions they take locally. Where access to the
internet is available on a broad basis a multitude of presentations of faith and
religion coexist separated from the physical church or group in which they are
based, which makes it difficult to ‘discern the spirits’. Also websites for
interreligious dialogue and mutual cooperation have sprung up. This scenario is
very influential, especially among youth in the West and in the technologically
advanced sectors of Asia.

2.2 Conclusions

The scenarios presented are not the OQy ones which could be described. But
through them we see clearly the glo@ spread of Christian faith, and they help
to identify present and futurecehallenges to the global Christian faith
community. A hundred years @fter the Edinburgh conference these scenarios
testify to the shift from dlstmgulshlng between a Christian and a non-Christian
world to recognising a al world. Christians and people of other faiths face
an enormous diversity, of global and local expressions of Christian faith and
ways of witnessi Christ, In ntext we propose to reflect on our theme
more from the@rspectlve 0 A theology which recognises the
dignity of hufman beings as crea ne God cannot deny such dignity
and respecffo others; it will the our their falth ot religions,

but hurah beings meet and sh e anot @ clash and fight.
1 ndam llsm are not best
' or m}ﬁion They are better

Phenomena like religiousl i
approached as if they were caus

understood as attitudes of human k aglng conﬂ1cts in which they
activate their religious convictions a wer ations to understand their
situation and to search for possibilities to act {né"to change it.

Q’b

)

. <) . .
3 Perspectives and Herneneutical Reflections

Because Christians believe that wl@i}od has done in Jesus Christ is good news
for all, Christians are called to share the good news in the power of the Spirit.
This is the raison d’étre for mission. This mission takes the concrete form of
witness (martyria). Mission is therefore to share one’s faith and conviction with
other people, inviting them to discipleship, whether they adhere to other
religious traditions or not. Such sharing is to take place with confidence and
humility.” Our faith is about discovering grace in the cross and resurrection of
Jesus Christ. Vulnerability is therefore how we encounter the others, without
forgetting the faith we are stewards of.

3.1 Dialogue, witness and mission
Mission is what the church is sent to be — koinonia, community, presence,
nearness, worship. Mission is what the church is sent to do — diakonia, care,
service. Mission is what the church is sent to say — kerygma, proclamation of



46 Edinburgh 2010 I — Witnessing to Christ Today

the gospel, dialogue, apologetics. The overriding concept is that mission is
witness to others about the gospel. Martyria is the sum of kerygma, koinonia
and diaconia — all of which constitute dimensions of witnessing: ‘We are using
a missiological hermeneutic when we read the New Testament as the testimony
(witness) of witnesses, equipping other witnesses for the common mission of
the church’.”!

Dialogue is, in this perspective, part of what we are sent to say and thus a
key expression of witness. Dialogue means witnessing to our deepest
convictions, whilst listening to those of our neighbours in a two-way exchange.
Without such commitment to others dialogue becomes mere chatter, in the
same manner as it becomes worthless svithout the presence of the neighbour.
This emphasis on ‘neighbour’ furth eans that we cannot dialogue with, or
witness to, people if we from outset resent their views. The scenarios
presented above describe howsall of us live in a multi-religious setting, in
situations where coexistence With believers of other faiths is part and parcel of
our daily life (even tho&% the power relations among people may be very
asymmetric). Christia@otheology must therefore be a theology of dialogue™.
And it must be_@’ theolo i ration and contextualization — in
conversation wi@@and listenin context and its culture and religion.
Contextualiqu%n is not an altern: ion, but a specific way of being in
mission. If) the same way dia Iternative to ‘1,@ sion, but a

specifi&Way of being in miss S
Dialogue is only possi he e tation of meeting
God who has preceded us and ha el E@ o peopl&'within the context of

their own culture and conviction. i ¢ beforg\we come (Acts 17) and
our task is not to bring God along, b witne&@ o the God who is already
there. We therefore take off our shoes as we ach men and women of other
living faiths. Dialogue is a way of taking sefiously that all humans are created
in God’s image. The other is always ‘leP — someone that I listen to because
there is something valuable to listen Q?' from any human being created in the
image of God. In the same mannerJtoo share with others what is on my heart —
what I have seen and heard and touched with my own hands (1 John 1:1-2).

Old Testament theologian Walter Brueggemann uses the term ‘othering’ to
remind us of the importance of not seeing the religious other as a counter-object
but rather ‘the risky, demanding, dynamic process of relating to one that is not
us’.” In a similar manner some Orthodox theologians advocate making the
‘other’ a partner.”® To evolve such a mindset, Kirkkidinen says, Christian
churches and congregations should be encouraged and empowered to initiate
patient training and education with regard to such issues as:

e Raising the awareness and importance of interfaith engagement,
which means venturing outside one’s own safety zone and making
oneself vulnerable.
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e Helping deal with our fears of the other that often include not only
the generic fear of the °‘stranger’ but also the tendency to
‘demonize’ others’ religion and beliefs

e Facilitating the study of another religion in order to gain a more
accurate portrayal of another person’s beliefs and sensitivities,
including the capacity to interpret the meaning of rites and rituals.”

Another metaphor for ‘othering’ is that of ‘hospitality’, a concept that we
know from Scripture as well as in various cultural contexts, and which is used
in a WCC document from 2006. The metaphor is here used as the
hermeneutical key to a Christian understanding of dialogue with others.*

Just as martyria expresses itself in @mlogue it also encompasses diakonia
and koinonia. Dialogue aims at Jomlgg ands. At a personal and relational level
a dialogue relationship carries withit a concern for the welfare of my sister and
brother in terms of being a neighbour. In the larger context — in the Christian
fellowship with Muslims, Hﬁdus Buddhists and others — dialogue has to do
with reducing the imageshof hostility of one another, developing relationships
across the barriers @9 faith, race, gender and cultural background, and
stimulating co on’ actio of society. This is often called
diapraxis (bringittg together raxis). There is a growing need for
such diapraxi$; especially in th munity-oriented dlalogue It is
important f§ meet neighbours, ¢ ps in the com@lmty with an
attitudéof sharing and listeni get t; d{now each other
better, create friendships a acq arrle f ethnic, cultural,
social, political and religious es ing W,l& others of different
background in community project; @ hu rights, social activities,
health improvement, political freedom{ demog&:y is an important aspect of
being in dialogue with others.

Dialogue is a basic way of life becaus ’éhnstlans share life and contexts
with neighbours of other faiths. This implies that they establish dialogical
relations so that there is hope of mutuq‘z{mderstanding and fruitful co-existence
in multi-religious and pluralist soQQsties. If it is a basic way of life, then the
arena for dialogue cannot be limited to the media, the public sphere and
scholarly discussions and debates. Rather dialogue has to do with family,
working place and neighbourhood. A very high percentage of people in the
West have never had a conversation about faith with people of another faith.
Dialogue here is therefore a matter of creating meeting places and using
opportunities.

Dialogue is no a substitute for mission or a hidden form of mission. Mission
and dialogue are not identical, neither are they so opposed to one another. One
can be committed to dialogue and to Christian witness at the same time: ‘We
affirm that witness does not preclude dialogue but invites it, and that dialogue
does not preclude witness but extends and deepens it’."” The Christian faith
cannot surrender the conviction that God, in sending Jesus Christ into our
midst, has taken a definite course of action and is extending to us forgiveness,

1
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justification, and a new life which, in turn, calls for our response in the form of
conversion.”®

3.2 Christian mission in a pluralist world

The scenarios above have described aspects of the pluralist and multi-religious
global setting. An essential point of entrance into a Christian view on how to
relate to this global context is the WCC statement at San Antonio in 1989: ‘We
cannot point to any other way of salvation than Jesus Christ. At the same time
we cannot set limits to God’s saving power.... We appreciate this tension, and
do not attempt to resolve it*.*’

Living in a plural context has for celguries been the daily experience of most
of the world. Accepting to live in a p_,lﬁalist world implies that mission will not
attempt to ‘conquer’ the world ig@ny religious or other sense. Pluralism is the
context of Christian mission @mong other faiths. The claims of rationalism
have, in Western culture, letf‘\people with a heritage that gives priority to the
world of facts in the pu realm while faith and values belong to the private
sphere. In the priva@%phere Western culture has accepted pluralism. The
Christian faith, together with_oth igions and religious worldviews, has been
relegated to th(éz> sphere whi reigns in a growing jungle of
religiosity andindividualised valu
concept ristian faith as a p
of us arfPwhich has importang
may be acceptable for reli
themselves as attaining to an esote
faith it is different: The Christian nfessiomof Jesus Christ as Lord,
not only my Lord or the Lord of the{charch, b&P e Lord of creation. This
confession cannot be relegated to the sphere ©f the individual, and it cannot
accept that there is more than this realityoéthe reality over which Christ is
Lord. \c,o

Christians do not accept being reQ%ated to the private sphere. However,
where Christians express this con@éﬁon or act accordingly, they accept that in
the public space their voice is one voice among others because they are
committed to pluralism. The missionary theologian Lesslie Newbigin calls this
committed pluralism, in contrast to agnostic pluralism.®’ Agnostic pluralism
has renounced any talk about knowledge and truth in relation to faith.
Committed pluralism, on the other hand, takes other worldviews seriously and
dares to raise questions about the other’s faith.

We enter the dialogue on the basis of our own belief or confession — and
recognise that others will do the same. This stance implies that truth is to be
found in a life of discipleship to Jesus Christ as he is known through a life lived
in the community of disciples, in faithfulness to the tradition about him, and in
openness to all truth which may be discovered in history. Our commitment is to
a historic person and to historic deeds. Without these events, our faith would be
empty. There need not be any dichotomy between ‘confessing Christ’ and

, as a truth th%er'elates to all
unity.®’ Fhis development
W spir'?u lities which view
osed ciféles. For the Christian
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‘seeking the truth’. As we meet the other, we expect to hear and learn more of
truth. Granted, we shall interpret these new truths by means of the truth we
have already committed our life to. Our encounter with Christ through
Scripture and faith represents our ultimate commitment. And we expect that our
neighbour will have his or her faith commitment.
There will be many different answers to the question of Christian
understanding of other faiths:
e Other religions and ideologies are wholly false; non-Christian
religions are the work of the devil and demonic cunning
e Other religions are a preparation for Christ (which the gospel
fulfils; this was the view oéEdinburgh 1910; cf. section 1 above);
there are essential valuesin other religions
e An understanding, e@}ohasised by Orthodox theologians, of the
presence and workvof the Holy Spirit in creation, culture and
religions® .
e The Roman&tholic view of the world religions as concentric
circles (W@l?the Catholic Church as the centre)
o  Karl Rabfier’s vi istian religions as the means through
Whi&od’s salva

r(‘a%hed by the gospe

he view that relig themselves their own
<O structures and wo ifi differe gsrectlons and ask
different questiéns: differ to Islam than it

does to Hinduism or d the differences are for real.

Other religions are no reduc&d\copy of Christianity or

simply echoes of Christiani own fee®.

The view of those who collaborated to w %15 paper is that religions are
ambiguous responses to divine revelatio W1th1n every religion, also in
Christianity, there is a dark side, but Christians will also recognise ‘revelation’
in all of them, particularly in terms of Qqéation. Christians may cautiously claim
that every part of the created worl(@ﬁd every human being is already related to
Jesus (cf. Paul’s speech on Areopagos where the presence of the altar for the
unknown God implies that God is already there). Everything was made through
the Logos, he is the life of all, and he is the light that gives light to every man.
Christians will recognise the presence and work of Jesus not only within the
area where he is acknowledged. In every human there is not only a moral
consciousness (Rom 2:14-15), but also a religious consciousness.”* This does
not imply that everything is light; both Scripture and experience make it clear
that there is also darkness, but the light shines in the darkness. And this light
will also shine in the lives of all human beings: The Christian confession does
not imply that we should deny the reality of the work of God in the lives and
thoughts and prayers of men and women outside the Christian church. Neither
do we deny the dark side of religion — every religion including Christianity —
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but this dark side does not prevent us from seeing the light of God in the lives
of men and women who do not acknowledge him as Lord.

For Christians the cross of Jesus exposes our rejection of God and our sin —
and God’s way of meeting this rejection. The power of God is hidden on the
cross sub contrarie specie, Luther said; that is, under its contradiction.
Christians believe that what looked like defeat turned out to be victory. This
historic deed — the turning point of history — ‘stands throughout history as
witness against all the claims of religion — including the Christian religion — to
be the means of salvation....religion is not the means of salvation’®. At the
same time the cross becomes the master clue for Christians in our common
search for salvation. And it is along th&same way that we wonder whether we
who follow Christ, can be saved rt from all who have not yet had the
opportunity to respond to the gos@.

N

The church, therefore, as it,ﬁ in via, does not face the world as the exclusive
possessor of salvationﬁl%s the fullness of what others have in part, the answer
to the questions they a8k, or the open revelation of what they are anonymously.
The church faces world, rat] arrabon of that salvation — as sign, first
fruit, token, witvgss of that s od purposes for the whole.®

)

There is iﬁ*‘fhe Good News a s
to the V@Sd It is this scan
revelat&m. At the same ti
confidence that this grace is su
a ‘wideness in God’s mercy’®” wh
widened through what in Orthod

icularity in the way,God relates
at we meetiin the Christ
m&'amazi@\ grace’ and the
1 other@teatures. So there is
e W bou&daries of the church are
;’%‘1 is d, ‘the economy of the
Spirit’.®® Down through history we fi theolqg,ans who have spoken about
God’s work in the world and the possib%(t? of salvation beyond explicit
Christian faith: N

e Justin Martyr believed in IQQB’S spermatikos, or seed-bearing word,
by which he affirmed thegﬁed of the revelation in Christ in existing
cultures. <®

e Clement of Alexandria proposed that God had given the law to the
Jews and philosophy to the Greeks.

e Irenaeus, like his contemporaries, assumed that the gospel had been
taken throughout the world by the apostles. Had he known
otherwise, he would still have been optimistic about the salvation of
the unevangelized since Christ’s incarnation implied for him a
recapitulation of the history of fallen humanity, and since people
will be judged according to the privilege of revelation that they
have received.

e Lumen Gentium from Vatican II states that ‘those also can attain to
everlasting salvation who through no fault of their own do not
know the gospel of Christ or His Church, yet sincerely seek
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God...”.* Even in the more strict declaration Dominus lesus (2000)
it is emphasised that ‘the salvific action of Jesus Christ...extends
beyond the visible boundaries of the Church to all humanity’.”

e Martin Luther rarely spoke about the unevangelized. However, in
his commentary on Romans (1515), he writes about those who have
not heard the gospel that ‘all people of this type have been given so
much light and grace by an act of prevenient mercy of God as is
sufficient for their salvation in their situation, as in the case of Job,
Naaman, Jethro and others’”'

e The Christian apologist J.N.D. Anderson affirmed the uniqueness
of Christ but also affirmed that where the God of all grace has been
at work in the hearts of‘_,ib ividuals, they too may profit from this
grace’ o

e Harold A. Netlagd, an Evangelical missiologist, encourages
Evangelicals to egplore the implications of trinitarian theology for
our understaiiding of other religions and advocates a ‘dynamic
tension hg&veen the universality of the triune God and the
partic hh"‘lty of the in ord...”"

. Alié(@ McGrath, 2 evangelical Anglican’®, states:

N
QQ'We cannot draw the cg ly those who re%gﬁd will be
QO‘ saved. God’s reve 0 explicit hqﬁan preaching
of the good new yon e musﬁ'b% prepared to be
surprised at those w’ meet'in the kin@m of God”.

In the same manner, as in the %0 sta@%nt of the WCC mission
conference in 1989, we affirm the uniqueness of€hrist: Anyone who ever has
been, is now or ever will be saved is accep, ¥ by God on the grounds of the
sacrifice of Christ and our identification Q[\\mion with him. There is no other
ground. To this should, however, be Qﬁ'&ed that God gives to every human
being a revelation sufficient to elicit Saving faith; no one will be condemned
because of lack of revelation. In 30nclusi0n, we can never solve the creative
and dynamic tension between being both missionary and dialogical.

3.3 Pneumatological approach

When the Roman Catholic Church accepted the idea that salvation beyond its
own boundaries was possible, yet through Christ, it affirmed the Spirit’s work
elsewhere, leading to greater interest in dialogical engagement with other
religions.”® Dramatic change in the doctrinal position of Roman Catholics
raised difficult questions about where and how to locate the work of the Spirit
in the religions. Recently, Pentecostal-charismatic scholars began a
conversation to identify God’s work through the activity of the Spirit and spirits
among non-Christians, bringing them to faith.”” The Holy Spirit’s role in other
religions raises two issues of significance for Christian mission among other
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faiths: (1) the relationship of Spirit and spirits in the religions; and (2) primal
religion as the basic structure for understanding spirituality in the religions,
with Israel’s religion as a foundation for Christian witness.

3.3.1 Pneumatological dimension in a Christian theology of religions

The dialogue movement assumes the Spirit’s activity mediating witness of the
gospel in conversations with people of other religions. A pneumatological
approach goes farther to identify dynamic moments when Spirit-induced
phenomena happen in individuals and in religions. Kirsteen Kim calls this new
area ‘mission pneumatology’.”® Pentecostal scholar Amos Yong seeks evidence
of the (Holy) Spirit and the spirits atework in people of other religions, but
holds in theological tension Christiaftorthodoxy and openness. His approach,
probing aspects of ‘one—Spirit’\@ld ‘many spirit’ cosmologies, anticipates
God’s revelation to be presepf~in areas of: the Ultimate powers, the lesser
powers, ancestors, nature,.» human and other spirits in religions or new
spiritualities. This apprg%‘h is along the lines of what may be broadly termed
‘discerning of Spirit()”" In his method Yong does fresh exegesis of biblical
accounts describn{gb ersons, aiths living in proximity to Jewish or
Christian comm&qities. He nguage from texts that describe
interactions, snggestive of witne he dynamics between the (Holy)
Spirit and Spirits. Believing a spi exists in all refigions as well
as in Chfistianity, his immedi iofiNis to becgme aware of, yet
not accept uncritically, acc the re@wns have spiritual
relationship with the powers, thei d their yworld.®

n
This focused investigation acro, Q{é and rgﬁiions locates patterns of
«1@ ¢ religidhs. Like data may be found

receptivity and response from people 4
in similar religious contexts revealing the naffire of the Spirit’s witness of
Christ. Such pursuit is limited by the Chrisfian belief that we may expect but
cannot determine absolutely the work Qf,q e Holy Spirit whose task it is to
‘testify to Christ and make him knoixf’so that people will believe’ (John 14-
16). O

3.3.2 Recovery of pneumatological foundations from primal religions and
worldviews

Primal and aboriginal religions, as described before, have been recovered as a
resource for witness. Edinburgh 1910 participants opined that the Christian
gospel was unlikely to be readily accepted into Africa because of its strongly
held traditional religious beliefs, in which there were no inherent concepts upon
which to build the Christian message.*' A century later African Christians,
missiologists and historians argue the opposite, attributing conversion of more
than fifty percent of the population of Africa, and much successful spreading of
Christianity in the West, largely to the witness of Pentecostal Christians from
the global South.* Scholars now ascribe the spread of African Christianity to
the fact that it became so well adapted to its base of primal religion.* The
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worldviews of primal people and people of the Old Testament have similarities,
and parallels exist between primal religious and Pentecostal groups.

The uniqueness of the primal worldview rests in an inherent belief of
indigenous peoples that creation is a living system, a network of spiritual
relationships in which they find themselves. Creation is invested with the Spirit
that gives life and power to control and guide all things. Amos Yong, writing
about the implications of such a worldview to create capacity for a holistic
relationship to God, summarises his discussion on the pneumatological
theology of creation, speaking of Old Testament scriptures, by saying, ‘Most
important, the spiritual and the material realms are intertwined both
ontologically and epistemologically. Regarding the former, the Spirit both
hovers over the waters of creation g;&% gives the breath of life; the human is
intimately and intricately conneéted with the orders of creation’.** Both
traditional believers and PenteGestals rest their faith on being in relationship
with the powers and followingthe design of creation. This theo-cosmic posture
grounds all else. For tl@ reason, pneumatological foundations are basic to
Christian witness am@% other religions, and a starting point is exploring the
Spirit(s) dimensio@‘af faith.

The basic re]q'@ous insight ans from primal backgrounds gain is
that Christ i&,\ﬁoreator God, the Lo n. Initially, their W()Qr’ship occurs
while encountering the Spirit in A\ eryfatter indigenousgpeople accept
Jesus E€hrist as Lord of the fiewgica de salyation possible by
restoring harmony to all thifig ‘\s‘ €, Wor 1'bBbecomes adoring
the triune God and pursuing the God orfvearth. If Pentecostal
spirituality can be described as ence ‘primal spirituality’ in
postmodernity,” it is well suited allen@@ spiritualities of Western
Christianity and theistic or meta-cosmic religions because it relates to the
creation and the Spirit. The Pentecost na@t ve is comprehensive, affirming
unity in diversity, engaging many traQi-ﬁbns but pointing each to a single
reality.*® The Apostle Paul invited di‘Q?’se people in Athens to consider Christ
on the basis that the Spirit’s powg®in creation was from God who made all
things, and present in the Son, the risen Christ, whom God has declared as Lord
(Acts 17).

Pentecostalism’s apologetic is experiential, not merely rational. Pentecostals
participate in a persuasive sharing of life in the Spirit. When Christians from
the global South living as immigrants in situations of struggle manifest vibrant
faith and tenacious hope in God for daily needs, such evident faith challenges
secularists. When Western Christians attempted spiritual warfare to reach
people with alternative spiritualities they largely failed, but a constructive
pneumatological approach may have succeeded because identities are restored
through spiritual relationship—a new self-understanding that they are made in
the image of God (imago Dei) and belong to the people of God.*” By healing
prayers sin is overcome and harmony brought to the community.*®
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The pneumatological approach arose because Christians needed categories
and criteria by which to search out the (Holy) Spirit among the spirits in the
religions. In Pentecostal churches, spiritual phenomena abound: worship offers
immediate access to divine power; signs and miracles happen in response to
faith; personal empowerment flows as tongues and ecstasy strengthen daily life;
exhortation comes through words of knowledge and wisdom; the Word is
spoken by messengers appointed to guide the community.* The blessing of
wellbeing is felt, the harmony of all creation, while in mystical communion
with nature.

3.3.3 Power encounter

The word pair ‘power encounter’ ié;agfirly recent, but intends to describe an
ancient phenomenon: The powe encounter when two religious worldviews
and two religious groupings cfash. The prime examples in the Bible include
Elijah and the prophets of Baal on Mount Carmel, and Jesus’ battle with Satan
and his driving out of e& spirits as signs of the advent of the kingdom. Up
through the history @Qche church there are many examples of such power
encounters from situations istian faith was crossing cultural and
religious boundﬁles. Exam] o known from the recent and
contemporar %istory of missi omenon is widespread among
indigenog&gﬁrisﬁans and chari ostal church%’%\‘zﬁ the global
South.<® S

O

Originally the confessi di@ the stles’ Creed was
prefaced by renouncing the dev 1 Works and all his being. This
renouncement is still in use in so L@ and i&ﬁarticularly being used at
baptism, to ensure and proclaim that devil Qe@ no rights anymore to this
infant or adult, who immediately after is ma@ with the sign of the cross. In
this sense baptism is a power encounter, re@ding the devil that he has lost the
battle on Golgotha on Easter morning. J@”some settings renouncing the devil
also implies the removal and burninng’ fetishes belonging to the person to be
baptised (e.g. in Ethiopia). This giblical image reminds us that faith is God
drawing us to himself and thus to turning us away from what can be called
demonic in all religions. This reality must follow us into dialogues of religion
and particularly in our encounter with religious practices invoking the spirits.
The encounter with New Spiritual Movements has again brought this reality
home to a Western culture that thought it had got rid of the primitive notion of
‘devil’. In the practice of some of these movements, the door to an occult
jungle of spirits and ‘forces’ is made wide open. Often this has resulted in
personalities being invaded and in communities being demonized.”

Some would say that the matter of power encounter also relates to some of
the major destructive forces in the world, such as the use of violence and war to
solve conflicts, the oppression of women, discrimination against others
(apartheid, casteism, ethno-centrism), and the distortion of sex and sexual
abuse.”!
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People of faith must discern and respond to the spirit dimensions of the
religions and their environment — although these are conceived in different
ways. The new approach widens evidence and introduces vocabulary to
facilitate interreligious dialogue on the spiritual level and concerning
experience of the Spirit. Mission pneumatology is a helpful and hopeful task.

4 Challenges and Questions for Continuing Discussions:

1. How do we understand mission in the religiously pluralistic context
of today, and how has the concept of mission been shaped by our
understanding of other re]gious faiths and our relationship with
people of other faiths? ‘_,'b\

2. What ways of doing mission to and among people of other religious
beliefs are respectfi to and not hurting the feelings of other faith
communities? .

3. How may ch@hes in the West gain new insights from churches in
the global@uth about witness and dialogue in a pluralistic setting?
What d chu i bal South gain from discussion on
plurq@sm in the

4. DBes the focus on th

Qprovide new avenue

<" Can there be °
some call it)?
churchless Christiani

it in creation, culture and religion

eology of relig&%?
r ~Churchless:\Christianity (as

encourag un-baptised or

d&bﬂ the (Kn&xt?
.{Q/

N
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&
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! Two other significant Edinburgh 2010 events f@ into this theme: the consultation on
‘Mission as Reconciliation in Pluralistic Conte&s’ organised by Philip Sieuw at the
Seminari Theoloji Malaysia consultation on®-11 June 2009, and the Pre-centenary
Edinburgh 2010 Study Conference on gian inter-religious relations at the United
Theological College, Bangalore on 17% July 2009, organised by Marina Behara. The
results of these will be included in the report of the Edinburgh 2010 conference, June
2010.
? Brian Stanley, The World Missionary Conference, Edinburgh 1910 (Grand Rapids, MI
and Cambridge: William B. Eerdmans Publishing Co., 2009), 235. Only three of the 11
questions dealt specifically with the nature and characters of other religions. These are
questions 2, 6, and 8.
3 Stanley, The World Missionary Conference, 245.
* World Missionary Conference, Edinburgh 1910, Report of Commission IV: The
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> Stanley, The World Missionary Conference, 212.
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THEME THREE
MISSION AND POSTMODERNITIES

Preface

The Nordic Institute for Missiological and Ecumenical Research (NIME)
agreed to take responsibility for the work on the theme of ‘Mission and
Postmodernities’ for the Edinburgh 2010 study process. The purpose of this
theme is to consider issues raised by the new phenomena of postmodernity in
its various forms in North and South and its significance for mission. This was
to involve an investigation of twentl?a‘st century thought structures, religious
beliefs and practices as well as cal principles in a world of information
technology. It also required 000@ eration of the influence of postcolonialism,
economic structures, internationalism and engagement (or disengagement) with
institutions and particulagly with institutional religion. And in addition the
group was expected to &%cern commonalities and particularities in postmodern
developments in different region the world. As a first stage of this study
process, NIME aoted their in 2007 to the topic. The lectures and
responses froe:ﬂ e Study Days w blished in Swedish Missionary Themes.'
The Eged@stitute, Oslo, Norwa iﬂ\'\; i administrative;g&sponsibility
for the“&rther process, wit recto @Lsen (L&tohé'ran) appointed

coordinator.

lf\ .
Originally, it was intended t p tu@)\/lE Co&rence by organising

a global consultation on the theme with 15 pecial'&é taking part, and with a
‘Core Group’ editing the results. Due imited ag%nomy and time restraints,

this scheme was abandoned, and it was"resolved“rather to invite missiological
scholars and practitioners worldwide to @tribute academic articles, case
studies, liturgies et al to an ‘Edinburgh(_,lmo Festschrift’, and give the Core
Group the task of exploring the the > further on the basis of the received
material. Revd Andrew Kirk (Ang‘]&a , UK), formerly Dean of the School of
Mission, Selly Oak, Birmingham, accepted an invitation to be the group’s
convenor, together with Dr Kajsa Ahlstrand (Lutheran, Sweden), professor at
the University of Uppsala, Sweden and chairperson of NIME, as co-convenor.
In addition, the Core Group consisted of (in alphabetical order) Tania Petrova
(Pentecostal, Bulgaria), Teresa Francesca Rossi (Roman Catholic, Pontifical
University of St. Thomas Aquinas, Rome), J. Jayakiran Sebastian (Church of
South India, Professor of Mission and Cultures, Lutheran Theological
Seminary, Philadelphia), with the coordinator as secretary of the group.

The core group sent an invitation to a good number of people across the
globe to contribute a written piece of work on any aspect of the theme of
mission and postmodernities relevant to their particular context. Out of the
articles submitted, all of which are published, with the author's permission, on
the Edinburgh 2010 website, a representative number will be selected for
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publishing as a kind of Festschrift in honour of Edinburgh 2010. The group
looked for contributions from people who share different perspectives on the
subject: those attracted by postmodernity, those critical of it and those who may
not believe that it exists at all; those who believe that it is relevant to mission,
and those who do not; those who think it offers a positive environment for
mission and those who believe it undermines mission. Participants to the
process were at liberty to interpret the theme as they wish, on the grounds that
there is no one way of understanding it. The group is interested in
postmodernity’s putative effect on mission spirituality, mission action and
church life in all its dimensions and on how it may shape an understanding of
mission and the nature of the Christian &ommunity. There is a particular interest
in how postmodernities may inﬂueng‘b he interpretation and application of the
Bible as the normative story of s mission in the world.

The group sought to solicigyeontributions that reflected different styles of
writing: reflective essays that'seek to grapple with theoretical constructs from
an historical, philoso I, theological or human sciences perspective;
presentations in th%gform of case-studies, reports of action groups,
conversations aon ontempo, f liturgical life, and others that will
emphasise the place and in arts in relation to the theme. The
emphasis desired was that of gement, after the analysis and
critique Qffpostmodernities had ence, the letteg\%f invitation
asked th recipients to bear i e outco "’f all the study-
groups was to provide rich g@cﬁor@n t so much for the
academy as for ‘grass-roots’ Chri ies in thé&ir mission calling. For
this reason the language and struc o@ essaysaghould reflect the need to
communicate with non-specialised audiefiées. The ©verall objective was to call
for a renewed understanding of mission and renéwed ways of being in mission
that address in concrete ways the urgent issugs of concrete situations.

The core group met for initial delibgrations during the 2008 International
Association of Mission Studies (IAMQ?’Conference in Balatonfiired, Hungary,
and convened in Prague from 22@\6 June 2009 to assess the contributions
received so far and to prepare the statement of the group. Kirk Sandvig
(Lutheran, USA, and doctoral student at the University of Edinburgh), the
Edinburgh 2010 Youth Coordinator, also participated in the Prague conference.
Sadly, due to visa problems, Sebastian was prevented from attending.

The core group was intended to be as representative as possible of the
worldwide church, in gender, age, ethnic background, denominational
affiliation and geographical spread. In this, we did not entirely succeed.
European nations are heavily over-represented. We acknowledge this as a
serious shortcoming. Two things, however, may be said to mitigate this
unwanted bias. Firstly, the problem is not so much the presence of
Scandinavians and other Westerners, but rather the relative paucity of voices
from the global South. Secondly, it may be that the challenge of
postmodernities is felt more strongly and perceived as more urgent in the
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Western world than in societies where the impact of modernity has been less
thorough. Nevertheless, it cannot be denied that the imbalance in core group
membership as well as in the sample of contributions received constitutes a
weakness. It is to be hoped that the bias will be counterbalanced by other voices
taking part in the continued conversation.

1 Introduction: The Process

What is meant by postmodernities, and where is the relevance for Christian
mission? Isn’t postmodernity rather a matter of architecture and philosophy; a
game with words in academic circles\&aving little or no relation to the actual
life of the Christian church? Alsgy” are not the concepts and tenets of
postmodernities inevitably at odgla\zvith the church, negating the validity of its
mission — or of any mission at @l — leaving Christians with the option of caving
in to its demands or of firmly*rejecting its tenets? Or does a possibility remain
for constructive intera between mission and postmodernities? Does
postmodernity perhay Qffer some new and valuable insights, viewpoints and
lessons; might its\ap roach e the understanding and practice of
Christian mission?®

The studytheme with the tit
issues raiséd by the new phenon
for mis§fon. This involves f nty-firstycentury thought
structures and institutions, 0 fon techga ogy, religious and
ideological beliefs and practic 5@ues. It re§ires consideration of
the influence of postcolonial realitigs, ic sttwetures, globalization and
engagement (or disengagement) wiQ nstitug’&s, and particularly with
institutional religion; it should also try 4§ discern commonalties and
particularities in postmodern development; ’& different regions of the world.
Eight so-called ‘key issues and questions’ were defined at the outset (see
Appendix I). While the received contq%utions can be seen to directly address
these questions only to a very limi@ degree, they still formed a framework for
the discussion. The purpose of this survey is to try to point towards some
tentative answers to these issues and to the specific questions suggested for the
study.

In the following, we will first try to delineate how we understand the term
‘postmodernities’ and give an indication of important features and challenges.
From there, we will give a brief survey of salient points in the historical
development since Edinburgh 1910. From the solicited material we will
describe different ways of engaging with the subject, including case studies,
and show examples of attempts at creative translations of the gospel in the
contexts in question. Finally, we will try to indicate some implications for
contemporary mission and suggest some key priorities. In general, but not in
every particular, the report commands the assent of the group.

and Postmodernities’ deals with

dernity and th‘e,gg'signiﬁcance
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2 Mission and Postmodernities: Our Understanding

What is meant by ‘mission’ and by ‘postmodernity/ies’? The terms are complex
in nature and might be understood in different ways. The core group did not
seek to impose a uniform understanding of the terms on the contributors or
writers. Nevertheless, it found it necessary to try to reach some common
ground on how to understand the concepts, in order to avoid
misunderstandings. The following is not intended to be read as if it represented
an exhaustive definition or the final word on the subject; it is a summary of
how thezgroup understood and approached the matters at hand in this particular
context.

4
2.1 Postmodernis@and postmodernity/ies

The term ‘postmodernities’ is % ambiguous and elusive concept, in this
perhaps mirroring the nature 8t what it is used to describe. The ambiguity is
underscored by the lack ofiéonsensus on which term it is proper to use: should
we talk of ‘postmodernify”’, or does the multifaceted nature of the phenomenon
demand the use of the?plural, ‘postmodernities’, or perhaps it is better simply to
use ‘postmodernisot’? Admi nguistic questions have their value,
and may somegfihes be crucial] not the place for entering into the
matter in de@‘ﬂ For our purposes survey of the background of the
term, together with the rational usage, should sgffice.

By ﬁ‘smg the prefix ‘post; stmodc@‘fty relates to and
follows in the wake of mode her d v}!lopment of or as a
reaction against it. Contrary to wh xpect,, the origin of the concept
is to be found, not within the realin o soph t rather in the field of
architecture. Postmodernism is the rev‘ét againstzthe constraints of modernism
with its focus on functionalism and styliciﬁpi signalling the return of wit,
ornamentation and the combination of ents that seemingly do not fit
together, in a way that could often be_described as provocative, and at times
even perceived as outrageous.’ Later, fRe term was adopted by philosophers and
other academics, and used to chat%éz:rize a broader cultural trend, a paradigm
shift caused by the apparent loss of trust in, in some instances perhaps even the
collapse of, modernity in terms of an overrated confidence in the power of
reason and grand, objective narratives, purporting to be all-inclusive
explanations of reality.

As to the terms ‘postmodernism’, ‘postmodernity’ and ‘postmodernities’,
they basically refer to the same general trend and could thus be used
interchangeably. However, in order to obtain more precision, we recommend
that two different main aspects of the trend be distinguished. Thus, we suggest
‘postmodernism’ be used to signify the original sphere of architecture, and by
extension, the different fields of art, and reserve ‘postmodernity’ for use within
areas such as philosophy, the political/social sphere and ethical matters, such as
human rights, denoting a way of thought, practice and existential orientation.
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Further, facing the multifaceted nature of postmodernity as it appears in its
manifold contexts, and realising that it might be difficult to determine whether
it is advisable to speak of postmodernities or perhaps rather merely of different
degrees of postmodernity, we suggest differentiating between speaking of
‘postmodernity’ as a general cultural trend and ‘postmodernities’ as the various
expressions of that trend. In this, we believe that we also reflect the deep
scepticism towards single entities and single answers inherent in the whole idea
of postmodern existence.

2.2 Modernity and postmodernity

Postmodernism in the arts and postm%iernity as a philosophical and cultural
term signify a reaction against, and l&rnative to, modernity and its tenets. The
term ‘modernity’ is used to denefe the period of history beginning, roughly
speaking, with ‘the Enlightenihent’, the industrial revolution and European
colonialism, and is characterized by belief in the power of reason, progress and
the potential of the sc&ﬁtiﬁc method to solve hitherto intractable human
dilemmas. Typical fo&ﬁmdemity is the grand narrative, a project designed to
convince everyong Of the trut igular vision or theory about historical
development, a(\?or example the Social Darwinist belief in the
superiority of‘the white race, the as the sole legitimate foundation
for a polifical framework, Lib, ism or Nazispd as superior
political“ideologies, Deism t ratigndl ‘worldview, or
perhaps even the assumpti ti Chri, (1\1 mission that the
Christian faith is the most adv re nd has Produced the highest
civilisation so it needs to be a(k{ ughoutidthe whole world. The
catastrophic political events of the t eth ce&ﬁry, predominately the two
World Wars, shattered Western optimism and?self-confidence, and thus the
pillars of modernity were shaken. The al{& of science and reason, not to
mention the destructive force of the predgitiinant ideologies, left in their wake a
profound distrust towards grand, unive&ﬂ solutions.

Together with this, we witness QQ?risis of authority, a profound suspicion of
all a priori claims to truth and knowledge, a disillusionment towards the grand
narratives of modernity. In postmodernity, everybody has a voice; there is not
necessarily any ‘right’ or ‘wrong’ voice; it all depends on the point of view.
Thus everybody contributes, and everybody is free to pick what is preferred
from the patchwork of many voices; eclecticism is fundamental to
postmodernities. Power and the wielders of power are likewise viewed with
suspicion, as are any authoritarian and hierarchical structures. In view of this
inherent suspicion towards power and wielders of power, postmodernity may
be described as a subaltern approach. In many ways, although limited to
affluent society, postmodernity represents the voice of marginalized people
insisting on equal treatment, on their angle of approach and point of view being
as valid as those traditionally favoured.
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Briefly, modernity is characterized by belief in the power of rationality and
scientific ingenuity to solve human problems. Therefore it engenders optimism
about the future. Admittedly, there might be occasional setbacks, but
eventually, they will be overcome. A new day is always dawning; the best is
yet to come. In contrast, postmodernities conceive of change without any
necessary progress, having no belief that the future will be better than the
present. Unlike modernist optimists, somebody who has imbibed postmodernity
does not regard change as good or bad in itself — it is just the way it is.

While authority is taken for granted in pre-modern societies, and supported
by the grand narratives of modernity, in postmodernity authority is fragmented,
should be debated and probably be c&allenged. As a result of the manifold
abuses of power, the whole co t of power and obedience is made
problematical. Thus, postmodernjty*in the West appears on the one hand to be a
revolt against modernity. On tie other hand, it may appear to form a kind of
symbiosis with that which it ritiques, as its premises do not allow it to posit a
clear alternative. Thus, a&?ﬁmber of observers characterize the change of mood
as ‘late modernity’.

Two previous &Bveme S
critical towards&odermty, hi
The first in rélativizing the exce
nature, andiby exploring the dee motions and tl@ eelings; the
secondin stressing the pri being @a‘a therefore the
inevitability of rejecting thép that\gthers haye chosen for us and
choosing only those which a authenti¢” for us. Likewise,
postmodernity relies more on perso, nce th n external authority, on
emotional instincts than on doctrine. It )gﬁ not b &eve in a static given-ness to
life, and is therefore always exploring and e&)gp‘énmentlng with new forms of

living.
OQ

ism and existentialism, both highly
ofound influence on postmodernity.
is on the rational part of human

2.3 Salient characte@cs of postmodernity
Postmodernity is a fluid, impressiqg@tic concept; it is not ‘cut and dried’. What
is characteristic for one brand of postmodernity may be of less relevance for
others. This notwithstanding, we find certain core themes and values common
to the various impressions. For example, plurality, construction and change are
pivotal. A multitude of cultural, linguistic, political, religious and other options
exist simultaneously, and the individual may choose the understanding of
things and the way of life as preferred at the moment. The world is constantly
changing; reality is not so much given as constantly being (re)negotiated.
Hence, identity is liquid, not static. Postmodernity is a subjective, relational and
dialectical approach to life; rather than seeking objective truth outside of

ourselves, emphasis is given to relationships with ‘the other’.
Contextuality is pivotal to postmodernities. Notions of objectivity and
universality are frowned upon; the subjectivity and conditioned-ness of all
experiences and opinions are emphasised: ‘“Where you stand depends on where
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you sit’. The answers to questions of correct or false, right or wrong depend on
the perspective, the context, and therefore will always be partial and biased.
Although it might be logical to talk of postmodernity as a general cultural
trend, in view of the multifaceted nature of the phenomenon and in accordance
with postmodern scepticism towards singular entities, we find it equally natural
to speak of postmodernities. If it is possible to speak of the existence of
multiple, or multifaceted, modernities, there should be no insurmountable
obstacle to the concept of multiple postmodernities. In a postmodern
environment, it is natural to use both the singular and the plural. There will be
differences of opinion, however, as to whether postmodernity really is a new
phenomenon, and just how countercult&fal it is. Is it not, in reality, just another
part of the tradition of revolt againgb he excessive pretensions of those who
have put so much emphasis ondeason as a neutral tool for understanding
existence that they have ignogéd other, more fundamental aspects of human
experience? S

The postmodern tren(k@no marginal phenomenon, not something happening
on the fringe of soci@?. Rather, it is penetrating whole cultures, a paradigm
shift consciouslyQ subconsci forming commonly accepted habits,
notions and pat(@ns of thou e. Thus, one need not consciously
consider ones®lf postmodern to uenced by its views and values.
Even the concept of time and hi tly altered in @Qs'tmodemity,
perhaps©as fundamentally odernitys In pre-modern
societies, time was viewed o of the religious belief in the
far more important horizon of ete i context ‘of the seasons, so vital
to an agrarian society, thus emph n ircula repetitive nature. This
perspective tended to stress a golden a@ the p&s@, so that any change needed
to be the restoration of the same. Modernity, onsfhe other hand, instituted a shift
against tradition, a profound transformatio%& the way people were regarding
time and space. It is said that modertity and the Enlightenment, as its
intellectual expression, invented the Qgﬁcept of history, so that from then on
people conceived of the past as ac@&ly being fundamentally different from the
present and the future. To the modern mind, time moves in a unilateral
direction, inexorably and gloriously moving from past to the present and further
on towards the future. This march of time frequently is perceived as moving
dialectically through historical epochs. Hegel and Marx were two notable
examples of those who built systems around the notion of epochs negating each
other in a process of ever higher (or more progressive) syntheses, until an
ultimate synthesis was achieved, when history marked by contradictions would
end.

While pre-modern humans believed in authority and tradition, and modern
people put their trust in reason and objective, scientific truth, the postmodern
tendency is to rely on the subjective emotions and experiences. Thus,
simplified, when being asked how they know the truth, pre-moderns would
answer ‘I’ve been told’; moderns reply ‘I think’; while postmoderns would say
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‘I feel’. From this comes postmodernity’s reluctance towards any notion of
preferred views or angles of approach: What makes your point of view more
valid than mine? Rather than listening to and relying on specialists, humbly
taking notes, it allows many voices to speak, challenging hierarchical truths.
Similarly, the postmodern approach to tradition is eclectic. Of the many options
available, one chooses what best suits the situation. Faithfulness towards
tradition is of less importance. So is inner consistency; even apparently
contradictory positions may be reconciled and combined, as with Christians
believing in the Hindu doctrine of reincarnation. Even within aesthetics, there is
the same revolt against elitism. With postmodernity comes a breakdown of the
barrier between ‘high’ and ‘popular’ art; what is valuable is entirely up to the
subject. Thus, postmodernity may b%’&ld to have truly taken the slogan ‘beauty
is in the eye of the beholder’ to .

Postmodernity also marks achift in how we view the determining factors of
our existence, such as the noffons of ultimate authority and the question of who
is ‘the author of life’. In@—modem society, God, the gods or the spirits, were
the author of life, @% religion and religious authorities were crucial in
transmitting the divine will se of the faithful. In modernity the
pride of place V(& taken ove truths, which were deducible from
reasoning a the forces of flow of history. Religion was
required bR society to conform f established @& or else be
relegatéf to the private sph. reeivedsto be inferior to
reason. In postmodernity, 1vi is the(;hhor of his or her
own life. Authority rests no longe €’s reactf; with God or with the
forces of nature, but inside, and woe se W resume to override an
individual’s right to authorship. But deivi $al’s ‘I’ is not immediately
given. The ‘I is constructed; the author of the stibject is re-authored all the time
by the same subject. Contrary to modernity,’ such an authorship may easily
embrace the tenets of revelation a r tradition. However, unlike an
unquestioning acceptance of these soq%es of knowledge in pre-modernity, in
postmodernity this is entirely depeg@%nt on the will of the author.

2.4 Limitations of postmodernity

Some will question, however, not only whether we have truly entered a
postmodern society, but whether our current state is postmodern or maybe even
post-postmodern. Perhaps, postmodernity ended on 11 September 2001 (9/11)?
The signs pointing towards religious awakening might also be taken to imply
that what we now witness is a post-postmodern return to traditional views and
values. Even if such an analysis is correct, however, it only captures part of the
overall picture. The return to traditional values, even to what often is labelled as
‘fundamentalist’ opinions and practices, is a matter of choice, a conscious — or
subconscious — rejection of dominant notions and habits, and as such in itself a
postmodern reaction. Other external factors, notably the effects of climate
change and the ongoing, periodic crises in the world economic system
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influence the way we think of the world and ourselves. The acceptance of the
concept of having moved into a post-postmodern era largely depends on our
understanding of postmodernity, whether the postmodern is seen as opposite to,
or at least a reaction to, the modern, or basically as a continuation of the same.
As far as we can see, postmodernities are hardly resonating with people
living in poverty. Their appeal seems largely limited to the more affluent and
urbanized segments of affluent societies. The reason behind this may be that
postmodernity is connected with a shift in capitalist production, from an
emphasis on the industrial output of goods designed to meet real needs to the
production of services for those who can afford to pay for them. Having this in
mind, it is hardly surprising to ﬁndaneo-Marxists such as Habermas and
Eagleson among the strongest critig@\)f postmodernity. So, there are serious
limits to the postmodern accountsof reality. Most people accept the view of
meteorologists regarding climate change, regardless of how they feel about it,
economic crises cannot .just be negotiated away, and authoritarian
fundamentalist religious @e\}iefs have not disappeared because some declare that
we are now living Qﬁer modernity. Postmodern, modern and pre-modern
realities are not j tShackles.t at leisure. To cite Richard Dawkins’
memorable aphq&m, ‘show elativist at 30,000 feet and I’1l show
you a hypoc‘gkf:zo.’4

s
< &
SN

Here, eight of the contributions study gﬁ?up are given a brief
survey, indicating possible answer: a someXof the initially stated ‘key
issues and questions’. It should be k@ n r;:lggﬂ,o owever, that each of the
articles in question may address more than o the given topics, and that the

submitted reviews give a far from exhaustix@'indication of the contents of the
)

papers.”’ &

Several authors explore ways in wlﬁ,zh postmodernity affects understandings
of the basis of Christian faith, and@ﬁlce of Christian mission, addressing these
particularly in and from Europe.

Jan-Olav Henriksen® reflects on challenges to churches in the northern
hemisphere, advising an accommodationist rather than a confrontational
approach. Although he writes with a special view to the Scandinavian context,
his analysis and reasoning is readily translatable to other contexts. On the other
hand, Andrew Kirk’ advises that it is part of the study of mission to take note
in any and every situation of the counter-cultural force of the gospel. The latter
has its own criteria for deciding the nature and extent of its contextual
relevance; passing cultural trends or fashions should never determine its
ultimate validity and cogency.

Jayakiran Sebastian® follows up Henriksen’s essay by reflecting on
challenges to churches on the Indian subcontinent. Sebastian points out that the
concept of missio Dei has been a dominant missiological paradigm for several

&
‘,@
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decades and has come to govern missiological thinking and theological self-
understanding. In this sense it has functioned as an underlying motif over
against which all discussion of missiology has had to contend. His contribution
questions this way of thinking and posits an understanding of mission as
mission ‘to’ God which opens up new and fresh ways of thinking, belief, and
praxis.

Postmodern patterns of community, including virtual communities on the
internet, are discussed in a manner fitting to the subject. Unlike the more
academic character of the majority of the contributions, Andrew Jones’
submitted a blog on the constructive aspects of the virtual church, arguing that
the vital question is not whether Virtualéommunities are true churches, but how
the church may utilise the possibiliti Sof the internet to fulfil its mission. Jones
emphasises that virtual is not eal, that the virtual merely has not yet
actualized its potential, thatgthe church by its very nature is a virtual
community, awaiting its consummation in the New Jerusalem. He refers to
how, in the letter to the @ rews, the visible is portrayed as being preceded and
legitimized by the inV@ﬁ)le, not the other way around.

The effects of.g&[mode i istian mission and the implications for
Christian missiq@are discuss erman scholars with respect to the
Central Eurogean situation, and with reflections from a Russian
and a Chin€se perspective. Ib\Q/

Mickfael Herbst'® reflec ec@; condi ign"’ of the ‘post-
Volkskirche’ situation'' in a&? vince gf omerania, in the
former German Democratic Repu findings"are relevant for large
parts of Central and Eastern Eur amplg:Bulgaria and the Czech
Republic. Although the context migh descri& as post-socialist or ultra-
secular rather than postmodern, his descriptioff and analysis of people who
‘have forgotten that they have forgotten @od’ sounds familiar at least to
Scandinavians, almost as an eerie proph@? of a not-too-distant future. Even in
such ultra-secular, or perhaps post—seoanr, contexts, people may be looking for
wider reality; though, as a risir@&nterest in the paranormal shows, a re-
enchantment of the world may indeed be taking place. Although people do not
trust the institutions, some connection with the past is still sought for; church
buildings are still needed, their connection with the transcendent cherished. A
postmodern society, in so far as it exists, is a fragmented society. Perhaps, we
are witnessing simultaneously a search for the transcendent and a memory loss,
a society that is definitely not at ease with itself.

The realisation that Europe can no more be regarded as Christian territory
forms the starting point of the investigation of Friedemann Walldorf'? into
missiological models for postmodern Europe. He maintains that churches need
to overcome their Eurocentric perspective, viewing their task through the lens
of missio Dei and their sister churches in the global South, exploring the
missiological quest for understanding and Christian revival in contemporary
Europe. Three possible missiological models are introduced: the inculturational
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model, regarding the church as the soul of Europe; the dialogical model,
endeavouring to discover God in Europe; and the translation model, searching
for ways to share the gospel with today’s Europeans. Considering the claims of
reconciled diversity, regionalization and critical postmodernism, and
acknowledging the need to appreciate perspectivity and the creativity of human
knowledge, while admitting the existence of universally valid expressions of
empirical reality and theological truth, Walldorf concludes that from an
Evangelical perspective due concern must be taken both to context, text and
community. Finally, he claims that Europeans have not abandoned the search
for truth for the experience of relationships, but that they seek relationships and
a truth to carry those. e

Speaking from a Chinese perspeg’ﬁe, Jieren Li" points out that, although
postmodernity is rooted in Western post-industrial society, it might still be
relevant for the Third World. He starts from a description of the contemporary
Chinese church landscape. Svith three main currents: First, institutional
Christianity — a post-denQminational body in a situation that might be seen as
pre-denominational. %%ond, autonomous Christianity, frowned upon by the
authorities but na,_réal thre iety. #AAnd third, intellectual Christianity —
scholars fascin; by Christ but with virtually no contact with
organised chfwrch. He goes on the implications for mission in
postmode{ﬁ China, analysing nd weaknessesg'of various

approathes. 0\"’
Olga Zaprometova,'* ss'@ erspec%'w‘}, gives a creative
response to the question of em n @e t potenfial as a way towards

seeking union between Christians,
practices constitute formidable obst theSway towards communion,
through mutual recognition of the traditions the imperatives imposed on
Christians from the contemporary world, éﬁe suggests ways by which some
degree of understanding and coopera{i&l can be achieved. No Christian
tradition is sufficient by itself; en&unters between the ‘enthusiasm’ of
Pentecostals and the struggle for¢th€osis and salvation of the Orthodox may
prove fruitful for both parts, as well as the other Christian denominations.

Challenges related to telling the biblical story to those who embrace
postmodern relativism and are suspicious of all metanarratives are addressed
from two widely different perspectives.

David Kettle'" gives an original, interdisciplinary approach to the question
of hope, giving much food for thought, although it might be argued that the
context of his analysis is as much modern as postmodern. Kettle maintains that
one major shortcoming of postmodernity is its lack of hope. Hope is not the
same as optimism; one of the main differences being that it is open to the
grounds of despair, while, unlike pessimism, facing them without despairing.
Western culture, though, is heavily infested by narcissism, turning away from
the world in despair, constructing a ‘self’ to become the focus of life. For the
church to meaningfully communicate the gospel of hope in a narcissistic

iél turlessq‘i different doctrines and
aq on
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culture, it needs to be characterized by authentic spirituality, hospitality,
participation, and prophecy.

Speaking in a sub-Saharan African context, Jim Harries'® discusses
challenges to Bible translation, creatively using mathematical language to that
purpose. His essay points to the crucial topic of the role of language within
postmodernity, as well as suggesting that witchcraft and magic are issues well
worthy of further consideration, even in a postmodern European context.

4 Key Questions

The following issues and questions re@ting to mission in postmodernity have
been raised by these papers and in grou consultations.
8,
S 4.1 Hope

Is hope a key category for Cfiristians in mission? If so, how do Christians live
out hope, in commu as well as individuals? Facing poverty, the
environmental crisis @ﬁ similar, how may hope become more than an empty
sounding slogan? How is hopesi istian sense inserted into cultural
contexts? Is it \&d to claim bsent from postmodern worldviews,
as it emphasiéaos change without ot, where is the eleréllent of hope

in postm(ldarnities? ‘,’b\
$
O
&«
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Postmodernity may have contrib %rary atareness of otherness.
There is a danger, however, that th with ther leads to fear of the
otherness of the other, rather than to@ anced ffiderstanding. Actually, this
otherness may be experienced even concerning’ oneself. When relations with
the other often fail, how should we responq\'ib the other and overcome the fear
of the other? Through recent communicgﬁ%n developments, such as Facebook,
virtual communities are created, sinthltaneously providing closeness and
distance. There is a certain ambiguity in such relations, mirroring the mobility
of current society, relations becoming virtual, but still real. May this provide
means to overcome obstacles in facing the other? Virtual churches appear, even
to the point of virtual eucharist, as for instance at ‘Post the Host’. '” Are virtual
communities a viable alternative to traditional congregations, or should bodily
presence still be regarded as indispensible for worship?

4.3 Believing and belonging

In recent years a good deal of sociological research has been done, most
notably by Grace Davie, on the relationship of the general populace of post-
Christian countries to the churches.'® Some have proposed that the position of
the majority is that they still believe in the essentials of the faith, but do not find
it necessary to belong to the institutional structures of religion. Others,
particularly in those parts of Europe where the majority are still baptised in
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infancy and, perhaps, contribute to taxes that go to the churches, suggest that
the majority still belong to the institution in a sense, but do not really believe in
the fundamental claims of the gospel as proclaimed by the churches. In the first
case, it can be said that they believe without belonging; in the second case, that
they belong without believing. In both cases, perhaps, underlying postmodern
attitudes are being displayed in relation to religion.

4.4 Conversion in a postmodern context

Although the possibility, and even legitimacy, of converting others is being
questioned and even denied, it remains entirely possible to convert, perhaps
even to make more radical converéions in a postmodern climate than
previously. One of our group membérs had encountered and related one such
conversion story: a journey fron;k&hite, male Baptist pastor to veiled Muslim
woman. Conversions are not néeessarily regarded as conclusive, for it is quite
possible to convert several tinies.
»
4.5 Ethi&é) values and rights in a relativistic culture

Current secular Wedtern cul
relative. On thq\%ne hand, s
ambiguous, nbtion of human rig
certain ‘cogrect’ views, curren
constittfés acceptable and
pending in some societies |

ious mixture of the absolute and the
o beyond the valid, if sometimes
ing to impose throu%l legislation
g lobbying r&qps, of what
a havio B hus, there is
u e the@tl icism of different
lifestyles and beliefs into the offe ent. At the same time, the right
of religious believers to dissent in pragtices on the grounds of
conscience is being denied. In this w th fregdom of religion and freedom
of speech, two fundamental rights upheld im"t&Be Universal Declaration of
Human Rights, are in danger of being takegb\()vay. The notion of being abused
or oppressed is prevalent in postmoderni(s,g. The question remains, though, who
determines whether abuse has taken gﬁfce or not, and by which criteria? The
fact that something is perceived by, Someone or some group as abusive does not
make it abusive. The claim of being abused might it itself be the cause for
abuse. Accusations of oppression can be made into a tool for oppression. So,
the suspicion of an abuse of power or privilege ought not to lead to uncritical
acceptance of any protest. On the other hand, discrimination on the grounds of
belief, as well as ethnic identity, gender and so on, is considered a grave assault
on individual liberty; whilst tolerance of others’ beliefs and practices is exalted
into one of the supreme virtues of a liberal society. It is almost inevitable that in
societies that have lost any solid grounds for asserting particular ethical values
there should be so much ambiguity and confusion. At one and the same time,
absolute ethical norms are being both affirmed and denied. Christians are called
to witness to truth, as revealed in Jesus Christ, within the turmoil and muddle of
inconsistent ethical stances and contradictory interpretations of human rights.
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5 Mission in Relation to Postmodernity

To claim that the concept and practice of mission has changed dramatically in
the last decades is hardly controversial. More arguable is whether this has taken
place as a result of postmodernity, or just happens to have occurred in parallel
with its emergence, due to other reasons, to be found in the broader context of
recent history. The familiar stereotypical image of Western Christian mission as
an imperialistic, colonial enterprise, although still embarrassingly accurate at
times, is less typical than often alleged. With some few, if notorious, current
exceptions, the image fits poorly with the actual reality of mission, which is
marked by a far more humble and egalitarian approach. Today, Western
mission may actually be accused efzhaving gone so far in the opposite
direction, in its shift from procla; afion to dialogue and from evangelism to
witness, that the message has b iluted and mission become mute.

Christian mission is no longer predominantly Western. The churches of the
global South, now represigl’mg the overwhelming majority among the world’s
Christians, have to a l@%e extent taken over the missionary mantle. Korean,
Brazilian and Nigeri_@a missions, for example, reveal a confidence the West
may have lost, a gh it mi d that their mission practice exhibits
some of the alifged imperiali wn by Westerners in history. One
major diffe@?ce, though, is that i§ less likely to be backed or
accompza&i by overt politi r_influence. Thus, although
sentiméhts, vocabulary a imilar, \O}m of the key
characteristics of imperialistic sent. o~

In this context, the group disc win{\gomts regarding mission

in postmodernity."’ @ S

5.1 Truth and evan{;&sm

Mission in the New Testament may be su%@?arised as movement and mandate.
In the words of Remi Emiel Hoeckman,©P.:
R
Basically, Christian mission is aﬁ%vement — not wild and uncontrolled but,
paradoxical as it may sound, a movement anchored in love, originated in love,
originating love. Christian mission is love... seeking. It is movement anchored in
the mystery of God creating and in the mystery of God redeeming, God reaching
out to send (Wisdom 11:12; 1 Tim 2:4).

Christian movement is movement anchored indeed in the mission of Jesus, who
totally transcends the Old Testament missionary horizon. Jesus did not sit at the
gate of the temple like the prophet, waiting for the people to come to hear his
message. Nor did he stay in the thinly-populated regions of the river Jordan like
the Baptist. No, he moved across the length and breadth of Palestine — always on
his way. ‘Let us move on to the neighbouring villages so that I may proclaim the
good news there also. That is what I have come to do’ (Mark 1:38). This
purposeful movement is particularly clear in Luke’s gospel, where through ten
chapters Jesus is quite ostensibly on his way to Jerusalem (9:51 — 19:41).
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Geographically, Jesus was moving towards Jerusalem, but missiologically
speaking he was on his way to all men, for it was on the cross that his blood
would be poured out for salvation of many, i.e. of all.?°

Such an understanding of mission may be said to show a basic commonality
with postmodernities in their emphasis on flexibility and movement. Still,
Christian mission is also concerned with passing on the Christian tradition,
something less appreciated in postmodernities. Several influential theological
trends reveal close affinities with postmodernity. Whereas historical
Christianity, not least in its Lutheran version, has put much emphasis on
doctrinal questions, newer theological thanking and practice tends towards
focus on practice and downplays the,g&portance of doctrinal differences. Even
when contemplating the multiface Q(‘i’ nature of Christianity, the tendency often
is to leave doctrine aside and fo&ﬁs on event and experience.

During the last decades, thie"church in the West has undergone a significant
shift towards what might\bg termed a ‘softer’ Christianity, emphasising life and
ethics rather than faith eﬂd doctrine. Although far from being a uniform trend,
one may ecasily iig‘@v‘?éspecially i ditional Protestant churches, a tendency

towards downplaying, igno
concept of etefftal damnation in
existence exclusivist pog&bns towards
more incfusivity or even plura j of the relation bet\(ébn Christianity
’& is c{éﬁ?ly in tune with
postmodern subjectivity and scept tablisheg truth.
ing helief in the existence of
absolute truth, pivotal not only to 151&,& Christiahity, but possibly to most
religions, and simultaneously to acknowledge \Sﬂ& postmodern claim that it is
inherently impossible in all human strivin, @0 obtain this truth? One biblical
icon that may prove helpful, indeed to hay_’eé special affinity with a postmodern
setting, is Paul’s assertion that now @'can only see in a glass darkly (1 Cor
13:9-13). The face when seen reﬂ&%&%in a hammered copper plate (the nature
of the mirrors of that time) is real; but the reflection is distorted and at times
almost unrecognisable. Reality is real, but our perceptions are always limited,
fragmented and often even misleading. In a similar vein, the Buddha is credited
with having said that his teaching is like a finger pointing towards the moon; it
is not the moon itself.

Many contemporary societies witness to the proliferation of different
messages, propaganda and publicity within the media; and then there is the
ubiquitous presence of the worldwide web. This diversity reflects in part a deep
distrust in the hegemonic aspiration of any one message that claims exclusivity
or superior knowledge. There is a real problem with truth claims as a starting-
point for conversation and a much greater preference for a mutual dialogue in
which the participants start out to search together for truth. This climate of
opinion has undoubtedly affected Christian mission, with a number of leading
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Christians in the West, and elsewhere, saying that evangelism in the sense of
proclamation is no longer a legitimate activity, only dialogue in which each
side, as an equal partner, listens to the beliefs and values of the other, with the
hope of resolving misunderstandings and conflict and working together for
commonly shared social goals.

Nevertheless, the judgements we make on others’ beliefs are made on the
basis of our beliefs. This is as much the case within postmodernity as anywhere
else. Christian postmoderns, however, have shifted the emphasis away from
belief and propositional truths towards the aesthetic and empirical dimensions
of Christianity. The truth claims of Christianity may be perceived as less
important, and consequently given les%concern, than beauty of thought in an
open theological process, and the vigceral impact that may be made by high
quality music and other art formscAccordingly, the presence of other religions
is not perceived as a theologicaf'problem. The postmodern attitude is that others
have the same right to choosé their way as I have to choose to mine, and their
choice may be as honest@q relevant for them as mine is to me.

It is important to @ant out that a critique and rejection of others’ beliefs
need not be disre ful. O provided that the critique is done in
a sensitive and(&)nsiderate riorating into personal attacks, by
disagreeinge ith someone and t ble to point out whg something
should beQconsidered mistake cknowledgec};&s an equal,

responsible like me for his and their consequences.
One corollary to this is tha rmed in humility,
equality and mutuality, values tha reciatedih postmodernity.

N
5.2 Salvatio @n e chuu@l\w

Is it possible still to adhere to the tradition I&Qt’ion of extra ecclesiam nulla
salus (‘outside the church there is no sak&ion’) — a concept diametrically
opposite to current attitudes and a postmegdern worldview, because it is seen as
unfair and illogical? The fear of beingQ‘ﬂ‘lpopular should not prevent the church
from adhering to its beliefs. It is highly questionable, though, whether common
perceptions of the slogan really are in tune with biblical understandings. It is
arguable that the relation between church membership and salvation is hardly
an issue in the New Testament. As is natural with emerging movements, the
organisational structure of the church in New Testament times is still fluid;
there is not even yet a clearly defined borderline between Jews and Christians.
Perhaps postmodernity, with its emphasis on life and experience rather than on
structures and membership, is in many ways closer to New Testament
ecclesiology than what can be said of some of the more traditional Christian
positions?

What definitely is an issue in the New Testament, however, is the relation
between baptism, faith and salvation. The normal way of being a Christian is in
and through the church; the prescribed way to salvation is through faith and
baptism. That does not necessarily imply, however, that no other options exist.
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Admittedly, the church is frequently described as the body of Christ. Still, it is
not necessary to equate Christ with the earthly church; the weeds are to be
allowed to grow alongside the wheat. The church is not only a gathering of
likeminded people, but the communion of saints who are also sinners. Thus,
being a Christian is not a solitary venture, involving me and my God only. To
belong to the church is a necessary part of being a Christian. From a theological
point of view, I did not choose to be a member of the church. Rather, by
choosing Christ, I accept that Christ chose me to be part of his body. The
church is a family, comprising all who belong to Christ, not a club.

The parish church, all its limitations and contradictions notwithstanding, at
its best still reflects the nature of church, as a family, a community; a
fellowship I do not choose myself, hgb\levertheless belong to, regardless of my
feelings at any given moment, n? (\depending on my ability to conceive of its
being the case, welcoming me a¥ith all my shortcomings and providing a haven,
a training ground and a hfe?ong partnership. The church originated in pre-
modern times, and mos rches have had problems in coming to terms with
modernity. Pentecost&éj?m on the contrary, although having strong pre-modern
characteristics, might be sai a postmodern phenomenon, insofar
as it has ex1ste({\'én the fring , frowned upon by the established
church as well as secular socie ess, it proved adaptable not the
least due t®)its fluid or plastic the whole d1s®ss1on around
postmodernities. It may, the @ful thale\@‘(‘)’st churches in

N

addressing postmodern con Q
One of the most pressing chal a gostmodern, Sulture is to respond to
y be bated, and if so, how,

the privatization of faith. Should
when the notion of religion as a stric ivate pidtter seems to have become
the “default® position in Western society? Whaf’is an alternative? Perhaps the
larger openness for spiritual matters shown jg>postmodernities even allows for a
greater understanding for religion and sp'{sﬁlality in the public arena.

Although God has limited our oth%s he has not limited himself. Though
the church may speak with conf\&nce on what God has revealed through
Christ, it can never claim to have complete, exhaustive knowledge of the
thoughts and ways of its Lord. The final word on who belongs to the kingdom
of God has not been revealed to the church; God has reserved for himself the
final judgement of who is inside and outside the boundaries of his realm. Thus,
we can never conclude with certainty whether those not acknowledging Christ
as saviour still may be saved by his grace. Nevertheless, whether our positions
on final salvation are exclusivist, inclusivist, pluralist, or any other, all
Christians should, like God, earnestly desire all to be saved and come to a
knowledge of the truth (1 Tim 2:4).

5.3 Evangelism and witness

Postmodernity harbours a deep felt scepticism towards mission of any kind, but
it appears that the suspicion of Christian mission runs especially deep. Attempts
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at trying to persuade others to accept the implications of the story of Jesus may
be confused with the notion that Christians are trying to impose their
viewpoints on others. For postmodernity, after all, one view may be as good as
another; there are no fixed criteria by which to measure validity. One may
wonder why mission attempts are felt to be so disturbing in postmodernity. Are
they perceived as an invasion of an inviolate privacy? Is the message viewed as
propaganda? Or are there other reasons? For the Christian church, some
reflection on Scripture passages such as Acts 10 and 15, where conversion
followed experiences rather than argument, may be helpful.

We need to distinguish between legitimate and illegitimate proclamation,
between the respectful sharing of the r@ceived and experienced while pointing
towards what has merely been gli d, and the condescending imposition of
doctrines and practices without reghrd to the wishes of the recipients. While the
latter should be condemned, apd no less when practised by fellow Christians —
or even oneself, the former should be applauded and encouraged, even though
the message might be co@?xry to one’s own convictions.

Although being a @%istian is to be a believer in and a witness for the word
beyverbal. The witness of a life inspired
ore authentic, but more effective

proclamation@as well. The old ada \ s! If necessary use words’ needs
pondering By all who want to share‘the ristian servic&nd issues of
justice<dre integral to the goSpeldA tl rgets ig»‘f)rophetic role,
struggling for peace and thé®in tiQ@ com %g injustice, is not
only losing its credibility, but & Calling, Th postmodernity, an

essential aspect of mission has becg physi¢gl, emotional and spiritual
healing. New Age teachings, with th peal t&% ysical wellbeing, psychic
healing, therapy and holism may be a useful téminder that humans recognise
deep down that they do not live by bread alQ&.

The Chinese character ‘sheng’, sign{(ﬁng ‘holy’, consists of three parts:
there is a large ear and a small rQ%uth, posing above the character for
‘responsibility’. Could this be a @tful metaphor for Christian mission in a
postmodern environment, the large ear and small mouth signifying responsible,
respectful proclamation and intellectually honest dialogue, combined with
earnest efforts to listen and to understand? Witness is bold because it is about
sharing amazing good news; it is to be undertaken in humility, for the witness is
not to oneself, one’s church or ‘superior’ way of life, but to the risen Lord of
all. There is nothing to be ashamed of in confessing one’s faith in the crucified
and risen Christ as the saviour for all humanity. Everything is to be gained in
communication by listening attentively to the questions, doubts and criticisms
of those whom we wish to introduce to Jesus.

5.4 Theology of mission

We suggest a via media between what are probably two caricatures of mission:
on the one hand, the traditional notions of winning souls and establishing the



Theme Three 79

church, and on the other the radical version, which identifies the work of the
Spirit in current world events. We confess our belief in the church as the work
of the Holy Spirit and the communion of saints. Nevertheless, that does not
imply that the kingdom of God is limited to the church. Traditional mission has
been eager to fulfil God’s calling. While the zeal should be applauded, the
methods are not necessarily to be recommended. It is more important that
mission is done with — rather than for — God.

The tension between differing views on church and mission is evident within
the articles and our group. We will not here presume to give an answer to
whether different parts of the church are over-emphasising some aspects of
mission to the detriment of others. We, would like to point out, however, that
Christian mission needs to be holistic#0 be perceived as valid and relevant. It is
always proclamation, dialogue a&dﬁction in service and for justice; it is always
word and deed. o>

As to the biblical basis for%qission, naturally we find not only differences of
opinion between the r@ evangelically and ecumenically minded, but a
tendency to root the @ﬁierstanding in different Scripture passages and to use
the texts in di nt ways inti t different lessons. The relative
prominence of @n 3:16, let those who adhere to the Lausanne
movement, 0pared to the fon e 14:18-19 in circles allied to the
World Cotiticil of Churches ma ple of this tr&‘zd. Whatever

our positions, we need to ac atihs of our\@aerstanding and
the inherent danger of abusinig r ments. S

\

N K
j(@%r Fur@ﬁ%r Consideration

6 Key Priorities and Suggesti

Postmodernity appears to be a facet of curre t\{igé; it will not simply vanish if
ignored or completely denied. Hence, it ii\’gﬂperative that the church moves
beyond pure denunciation and reﬂect&cﬁn how constructively to relate to
postmodernity, welcoming its contributions, assessing its impact on individuals
and society, and discerning its lessSConstructive elements, in order to reach a
deeper understanding of both the gospel and contemporary human beings. Such
a task will enable Christians to be valid and relevant witnesses to Christ. In a
time when modernity is given much of the blame for the current state of affairs,
Christians ought to give modernity due credit for its accomplishments, not only
scientific and technical, but even in the social realm. The main problem of
modernity for Christians is not the emphasis on rationality and the
achievements of the scientific method, but the claims made by some that these
by themselves, in a universe closed in on itself, are sufficient to explain human
life and nurture human flourishing.

6.1 The exercise of leadership

Within postmodern culture, one may spot a reluctance to take on power, with
its responsibilities. It is arguable whether this is the result of a worthy suspicion
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of power and those who wield it, or merely reveals an immature fear of
obligations. Nevertheless, this reluctance is not easily harmonized with images
of leadership and power apparently favoured in many church traditions. Neither
the formally authorized mono-pastor of the traditional parish congregation nor
the allegedly divinely appointed charismatic leader of faith fellowships seem
sufficiently attuned to the postmodern distrust of power. In a world where
established authority is challenged and distrusted, claims of unique revelation
will naturally be perceived as unfair. The prevailing attitude towards notions of
uniqueness may be expressed as: “What makes your god so special; aren’t all
gods alike?’ Perhaps, through postmodernity, the church may rediscover what it
means to emulate the Servant King. Cl&lrches and theological institutions need
to encourage and enable servant ‘_,I&idership, which is so beautiful when
transformed from a slogan into a{&lity.

N
6,2“?heological education

Probably tensions in tl@sthurch between academic theology and practised
church life will always‘be there. Whereas in the Western theological tradition,
the former has t @5? to hav influence, the latter becomes more
important for the&)ostmodern Credibility comes not so much from
well thought<out and reasoned o rom a life consistent with one’s

conviction§¥and the ability to en d guide others.@\‘z’

Maniy® postmodern-style ot phasi %\‘%trong formal
theological training. They re ihformal, p é\ical training. At a
time when people are searching nti¢ ‘models fofsé?\./cing rather than for
disconnected propositional truths, it'1s @1 that theological training is not

limited to a theoretical exercise, but th? eory '@9 practice interact with each
other. This does not invalidate theology _ass’an academic discipline, but
academic proficiency is not, and never ]gb been, the sole requirement for

pastoral service. \c,o
The radical change in the way of th7fking and of looking at life represented
by postmodernity cannot but in ce theological reflection and education.

The key question for churches to answer may not be so much ‘where can I find
a graceful God’, but rather ‘where do I find an authentic spirituality’? To
address this need, it appears that theological education should be conversational
rather than authoritarian, focusing more on encouraging students to reflect on
their own experiences, form their own opinions and discern spiritual insight
than to transmit propositional truth. Although the latter will remain pivotal, to
train spiritually mature leaders is likely to be even more crucial.

6.3 Postmodernity and hope for the future
Postmodernity, arguably lacking a real belief in the possibility of progress, does
not have any good stories for the future in relation to the alarming facts of
global economic mismanagement, the ecological crisis, proper human dignity
and rights, nor as a counterbalance to totalitarian religions and worldviews. We
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find much validity, therefore, in the claim that hope is absent within
postmodernities. Admittedly, the contrary claim that hope is a delusion is
perhaps not sufficiently explored. We suggest, though, that hope is necessary
for transformation. By not settling for the world as it is, keeping hope as a
permanent motivating force over against the paralysis that fatalism induces, the
possibility of radical and substantial change remains. To us, it appears that this
perceived lack of a vision for transformation in the future is a weakness or
deficiency in postmodernism and a danger for mission in postmodernity.

It is true, however, that totalitarian systems may come up with appealing —
but false — stories of the future. The more simplified the answers that they give
the more chance they have of makinié broad appeal. This is partly why it is
valuable to listen attentively to some of the most valuable contributions of
postmodernity; for example, its® egalitarian idealism, awareness of the
contingencies of life, suspicim@e% the corrupting influence of power and over-
emphasis on the value of rational organisation to the exclusion of the non-
negotiable value of the g person.

&
Postmodern us biblical te r from the previously established.
The prima g"l?se of the traditio ged biblical texts may be less
evident than before, the freedom tefichc stressed and"&% patchwork

technigife is gaining more cred o

The postmodern suspicid own i stcolonial as well
as in feminist hermeneutics. oS liberafion theology, whose
proponents were inherently trusting @al text§\fo be on side of the poor,
feminist and postcolonial readers, suc Musa e, Tinyiko Maluleke and
Rasiah S. Sugirtharajah, not only realise thatsthese texts have been used to
oppress people. Rather, they suspect that é& oppression is not only due to
abuse of the biblical texts, but is inhergnt in the texts themselves. Thus, the
Bible is no longer seen as an infallible@qaide, even Christians do not necessarily
presuppose that biblical texts are ys good for the reader; to postmodern and
postcolonial minds, their validity as spiritual guidance remains a question of
hermeneutics.

6.5 Environmental crisis and ecology

The ecological movement might be described as a postmodern challenge to
modernity. As the grim consequences of the exploitation of the earth’s
resources become ever more visible, the realisation that these resources are not
unlimited, ours to exploit with impunity, slowly begins to sink in. The rather
instrumental and utilitarian view of nature in modernity is commonly viewed as
part of the problem, needing to be replaced by more holistic approaches, seeing
everything as part of the whole and thus being more sympathetic to the natural
order. Thus, it appears that postmodernity is more in tune with environmental
concerns than is the case with modernity.
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Environmental theology follows up this concern, castigating churches for
having done little or nothing to prevent this poor management of what has been
entrusted us, solely focusing on individual salvation to the detriment of concern
for those coming after us. Other Christians seem to regard the environmental
crisis as being of less consequence for the church, though. Because they believe
that this earth and all within it eventually will perish, they advocate
concentrating on the unique tasks of the church rather than being involved in
everyday political struggles.

To let the eschatological vision of a new heaven and a new earth obscure the
gravity of the crisis would not only be counterfactual, however, it would also be
a rejection of the biblical message é’f stewardship for the earth and its
resources. The postmodern emphasi$®'on ecological concern is a highly due
reminder for the church as well@s for society as a whole, and a necessary
corrective to the seemingly mog® prevalent thinking of nature as a menace to be
subdued or a machine to be mastered.

N
QJQ?.G Reconciliation and healing

What does recon&iigtion and _h mean in a situation with opposing and
irreconcilable ‘Q@Ws‘? During group discussion, the matter was

discussed thgblngh a case stud onal) destruction of a Bosnian
& 1 o

mosque. VQ%It would be the prg ponse? The consg'nsus clearly
was thaP Christians ought tofh ; ssault @n‘a thus to help
rebuilding the mosque wotld 0\ ¢ n of 1stian love for the
neighbour. However, it was rea admi that sfich an act might be
perceived as naive from the point of vie hristiats suffering under similar
measures from Muslim communities, %at it might be difficult to explain to
oppressed Christians that their fellow Christian® take up such a collection for
Muslims. Admittedly, it may be easy for, @ example, comfortable Christians
in Scandinavia to be generous, and it might easily be perceived as just another
instance of apologetic penitence for past misdeeds, real or imagined. On the
other hand, by helping oppressed¢Muslims, it may be demonstrated to those
willing to see that not all Christians are crusaders.

7 Postscript

Reflecting on the topic of postmodernities, we have realised how complex a
subject it is and how different, even among among a few people, our
approaches can be. This fact shows the variety and diversity of positions of
different Christian traditions, and even the different theological trends within
the same tradition. Postmodernity is a kind of ‘boundaries topic’, which means
not only that churches look at it in a different ways, and with divergent
theologies, but also that postmodern thinking addresses the churches,
Christianity and religion in a wide range of diverse ways. Our topic can be
considered as an ad extra topic, calling the churches to interact with various
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geo-political-cultural contexts, religious milieus and different theological
standpoints and ecumenical approaches. Other themes in the Edinburgh 2010
study project are ad intra topics, in the sense that they may be dealt with and
shaped within a common and shared Christian standpoint: the Bible, the
mission of the church, the Christian call and the ecumenical imperative. The
theme of postmodernities, in contrast, if we want to be faithful to its very
nature, has no ‘Christian-oriented counterpart’.

In hindsight it would seem we decided — though we did not make it explicit
— that in such a situation we would not attempt to produce an exhaustive
presentation, or even a structured presentation; rather we would aim to give
flashes and glimpses of the issues, Wh(ée aim was simply to point out some of
their problematic aspects. In retrospeef, one real weakness of our study overall
is the relative lack of voices fron;@&'fferent cultural contexts and diverse groups
(e.g. the global South, womendgnd young people). We were aware of this, and
tried to deal with the problem%y inviting both women and contacts outside the
Western world to contribufe, but with only limited success.

Beside practical d@@culties, there is also a delicate methodological aspect,
which is that th t@Bic of po nities, while pointing out a reality of a
globalized worl@@s still basica tn category. It is used by theologians,

s¢, bear the m‘e‘)’&% of a post-
S the glgbal South would
erstandings, which, in turn,

might have given contrasting me concept, and even, perhaps,

called into it into question. Althougl uld been an extraordinary
enrichment, it would probably have er ed th&@lscussion too far to be dealt
with in just one chapter. \\s"’
o
N
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THEME FOUR
MISSION AND POWER

The hand of the Lord came upon me, and he brought me out by the spirit of the
Lord and set me down in the middle of a valley; it was full of bones. He said to
me, ‘Mortal, can these bones live?” Then he said to me, ‘Prophesy to these bones,
and say to them: O dry bones, hear the word of the Lord. [Then I, the Lord,] will
put my spirit within you, and you shall live, and I will place you on your own soil;
then you will know that I, the Lor% have spoken and will act.” Ezekiel
37:1,3a,4,14 (NRSV) ‘_,'b

N
IQO
In 2008, representatives@m approximately twenty Christian organisations in
Canada met to 1dent1f&9 Canadian contribution to Edinburgh 2010. An interest
emerged in the ete of Missi wer as expressed in the churches’
relations with ir@enous peo
An eight—m&nber study team

Preface

ing 1n December 2008. Challenged
by a man to reflect on powe ion since 1910&16 co-chairs
proposed an approach fea reﬂect1 § on Canadian
residential schools: a cen tian mi \m which has had
profound effects on First Natio an tis pea@?'l — the Aboriginal
peoples of Canada' — and their co atlonsw\uth the rest of Canadian
society.

The study team wrestled with the su Q{" of the ‘power’ of the pen,
recognising that in choosing writers, powers '§ould be given to some over the
many others who could have contribute :.Smce indigenous peoples’ voices are
underrepresented in the literature, the¢eam invited three indigenous authors to
write their stories drawing on terial from their personal and families’
experiences of residential schools.

We are grateful to our writers. Terry Leblanc, Eileen Antone and Andrew
Wesley submitted thoughtful and deeply moving accounts, illuminating a
complex and often difficult history. lan Morrison, a Canadian of European
origin, also wrote from the heart — one voice from the churches which ran the
schools. The team received insightful, timely responses to these stories from
these individuals from different regions and churches: J. Kwabena Asamoah-
Gyadu, Ghana; Dorcas Gordon, Canada; Dewi Hughes, Wales; Hanna Massad,
Gaza; Stan McKay, Canada; Edley J. Moodley, South Africa and USA; Débora
Garcia Morales, Nicaragua; Philomena N. Mwaura, Kenya; Dorottya Nagy,
Romania and The Netherlands; Tito Paredes, Peru; Philip Siew, Malaysia; and
Philip Wingeier-Rayo, Cuba and USA.
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These writers compared and contrasted experiences of mission and power in
their contexts in rich and revealing ways. Wendy Fletcher produced an
instructive theological reflection pointing to lessons learned by the Canadian
faith community, and lessons still to be learned. We regret the absence of
voices from the Canadian Roman Catholic tradition and francophone
community. This is a significant gap: over seventy per cent of residential
schools were administered by Roman Catholic entities.

Space constraints demanded that stories be edited and international
responses be summarised. The unedited four-part case study, complete
international responses — including responses not reflected in this chapter — and
full biographical information for Writeré/ and study team members are available
on the Edinburgh 2010 website. ’b\

Finally, we acknowledge the work of the Mission and Power study team.
The co-conveners were Dr Johathan J. Bonk, Executive Director, Overseas
Ministries Study Center, USA and Lori Ransom, Healing and Reconciliation
Animator, Justice Ministies, Presbyterian Church in Canada. The members of
the group (all in Can%ﬁ) were Gail Allan, Bob Faris, Charles Fensham, John
Franklin, Maylan%\e\'p[aybee T eymolds; and Editor — Anne Saunders.’

Q
&

2 1
R
Christiaf® mission has alway
risen Christ was that his follo

came on them, and that this powe

&
2

i wer. I}@"promise of the
i ower 8\]3 n the Holy Spirit
nd anirhate their proclamation

n

of the good news in Jerusalem, J; &?aria, @\d throughout the entire
world (Acts 1:8). In the calculus of R realp‘gﬂuk, the laughably parochial
audience for these words represented the lowest social strata of a thoroughly
subjugated populace inhabiting one of th(i&\npire’s back eddies. Powerless,
even against the slack measure of their pation’s own powerlessness, the notion
that these rag-tag followers of a cruc@éd faith healer could be of political or
religious significance would have @}ned ludicrous.*

But history is full of surprises. In its first three centuries, the early church
grew at an estimated forty percent per decade. By the time of Constantine’s
public accord with Christianity in AD 312, Christians already constituted a
demographically significant proportion of the imperial population — perhaps as
much as ten percent. This growth, furthermore, occurred in the face of
formidable disincentives. Anyone converting to this faith risked social
marginalization at best, and extinction at worst.

With the conversion of powerful political leaders — for whom Constantine
may serve as a convenient marker of a prolonged, complex and extraordinarily
violent process — Christianity evolved into Christendom, the great-grandsire of
what is today known as ‘“The West’. Between the Edict of Milan in AD 313 and

*By Lori Ransom and Jonathan Bonk.



38 Edinburgh 2010 I — Witnessing to Christ Today

Justinian’s edict of AD 529, Christianity’s status in the Empire evolved from
being one religion among several legitimate options to being the only legal
public cult in AD 392. With Charlemagne’s ascent to power several centuries
later, Christendom emerged full-blown, infusing the West’s social institutions
and self-perception in its violent, five-hundred-year ascent to global
hegemony.’

The conversion of peoples to Christianity was achieved by a combination of
voluntary, social, legal, and violent compulsions. The incumbent populations of
North and South America, Australia, Southern Africa, and most recently,
Palestine, were overwhelmed, subjugated, and frequently destroyed.
Missionaries applied themselves to wénning subjugated peoples over to the
religion that would set them on the' path to ‘civilization’, now touted as
‘development’. This noble end abas used to justify almost any means of
persuasion and inducemen including military conquest, genocide,
assimilation, and proclamatioﬁ\. In the implicit, and sometimes explicit, thinking
of missionaries, Christi was the actual inner élan of Western civilization’s
lust and will to domin@t%.

It was the senseldds carn
grace to Christeidom’s five
scales fell offf" The witness of
pressed intQ duty as front line

ar | that applied the final coup de
r claim to moral superiority. The
‘colonized’ Africans_and Asians
ved that suchzgga'ims merely

shroudefPa terrifying patholo @ 0\"’
This was the ‘Christian e ible ang\e\len inevitable the
Canadian residential schools des t dy. Ec¢lesiastical complicity

in the clumsy application of s did occur in a vacuum.
Missionaries and churches then, as n mere %&:eptible to the self-serving
myopias of the powerful. Hailed as enlightened’in their genesis, the boarding
schools turned out to have been savag& effective instruments in the
destruction of the very people they purp({ped to save.

Missionaries from Europe came to&orth America with the first explorers.
So the story of Christian mission \Qﬂh the indigenous people of the continent is
over five hundred years long. From the earliest days, Christians were interested
in providing a European-style education to indigenous children. The idea of
taking indigenous children from their home communities to be educated in
boarding schools dates back to seventeenth century New France. This first
effort was abandoned until after 1828, when Christians opened boarding, or
residential schools, for indigenous children in Upper Canada, having learned
from watching similar efforts in the United States of America that removing
children from parental influence was helpful in the process of ‘civilizing’ these
children.’

A political process of treaty making between European powers and
indigenous peoples parallels the mission story. The treaties sought to define the
“relationship” between these peoples. The indigenous worldview celebrates the
sacredness of all of God’s Creation, and the inter-relationships between created
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beings as sacred. Hence, the treaties have come to be viewed by indigenous
peoples as being sacred, as having spirit, the Spirit of the Creator’s presence
that exists between related beings, because the treaties represent their
relationship with the newcomers to their lands.

However, the promise of treaty-making could not compete with colonialism:
the drive to acquire power in the ‘New World’ led to the development of
systematic efforts to eradicate the existence of indigenous peoples and cultures.
Wendy Fletcher notes’ that the Royal Proclamation of 1763 ‘announced a
relationship based on friendship.” But ‘a shift’ occurred over the ensuing
century, as immigration accelerated, and newcomers sought greater access to
and ownership of land, both for settlement and economic development. The
British colonial government ‘annou &d the need to “civilize the Indian”, with
the introduction of the GradualcEivilization Act of 1857.” This began the
process of creating a legal frapfework for assimilating indigenous peoples. ‘In
1869, Canada’s first Prime Jﬁ‘mister, Sir John A. MacDonald, announced the
abolition of Native se vernment, which had been promised in earlier
agreements.’ QJO

Treaty-making continued b
Together, withqﬁe Indian A
peoples on é?hoall reserve land
dissoluti once thriving indi

S )

By 1875 the assimilation
step further with the introductio
belief that, ‘Aboriginal people

blindness’, and that ‘only children

lear object of resolving land issues.
policy of segregating indigenous
rsued, which led to the further
Q..
endy Fletcher "Qntmues,

3
Q)
a@ govern@%\:nt took this one
esi@' 1 scho9bgolicy based on the
@
%

in igr@nce and superstitious
early @)ugh age can be liberated

from the depravity of their natural state.’ \S"Q/

AN
The result was the development of a reside ?school model of education which
would remove children from their familics, forcibly if necessary, such that the

‘influence of the wigwam’ could not,ifiterrupt a process of cultural assimilation.
The partnership between governm&@and churches in actualizing this programme
led to decades of trauma for indigenous communities. As early as 1907 the
Government of Canada received reports depicting the gross neglect of basic
sanitation, medical care, nutrition and protection which was running rampant in
the schools, even in relation to the standards of the day. This extreme neglect was
largely the product of government under-funding. However, despite evidence that
significant harm was being done in the schools, the Parliament did not reconsider
its support of this assimilationist plan until another half a century had passed. The
last school was closed in 1998. The rest, as they say, is history.®

While the indigenous peoples of Canada survived these assaults on their
very existence, the stories that follow reveal the profound effects on their well-
being and sense of identity — as individuals, as communities and as nations.
And so, indigenous peoples have found in Ezekiel’s prophecy of dry bones
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returning to life, a metaphor for their journey of recovering a strong and healthy
identity.

Canadian philosopher, John Ralston Saul argues in his book A Fair Country’
that over the five-hundred-year history of relations, indigenous peoples have
deeply and significantly shaped the collective Canadian consciousness in
positive ways that are not generally acknowledged. Ralston Saul invites
Canadians to deepen their own sense of identity as a people by deepening their
knowledge of the influence of indigenous peoples on Canadian society.

The question now is what we — beneficiaries or victims of this destructive
power — do? What should we do? Neither the case studies nor the responses in
this document provide any easy answers. These raw stories raise serious
questions about the nature and meaifs*of Christian mission, about missionary
complicity with power and priVj@%e, about complicated issues of restitution,
justice, legality, and forgivenegy across generations to the descendents of both
victims and beneficiaries of misused power.

Residential sc

Culture, fai &, mission and eva n at the heart®f countless
disputescdealing with issues o urposes afid revelation of
God, and church polity ce 1@9 churc,ll"? inception. This
discussion centres on the impact a \)’ure ancbﬁith in its expression
of mission to Native North Americ reé}nted 'the Canadian residential
school policy. @ N

Two myths have tended to polarize this discussion. One is the belief that the
indigenous peoples of North America live®1n an Edenic state prior to the
coming of the Europeans, leading to thecdlogical conclusion that the ensuing
social, spiritual and moral destruction 4s almost entirely a consequence of the
encounter with ‘the other’. We reject the suggestion that indigenous
peoples were without agency, ignorant and devoid of the capacity to engage
and decide for themselves, in light of the lives of people like Membertou or
Ohiyesa.'’ As Thomas Giles clarifies, at least in the early days of mission in
North America,

Christianity was not simply thrust on an uncritical indigenous population. Native
Americans viewed Christianity through a variety of experiences. They compared
it to their own beliefs...They then made crucial decisions whether to accept the
new faith...The fact that Native Americans came to know the Christian

* By Terry LeBlanc, a Mi’kmag/Acadian, from Listuguj First Nation, who has served in
vocational ministry since 1979 and been active in Native North American affairs for
many years.
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God...shows...the power of a faith that was able to reach people despite
tremendous obstacles — not the least of which were produced by Christians.'!

At the other extreme is the myth predicated on European dualistic
worldviews like the concepts of terra nullius and Manifest Destiny.'> Dualism
created the impression that the land of our forbears was a godless, heathen
place, unvisited by the One (i.e. God, Nisgam, Maheo, Manitou) who made all
things and gave breath to all creation.

Reality lay somewhere between the two extremes, shifting depending upon
the specific issue. What weight did these notions have in defining the nature of
power in mission in Native North America? What are the implications of these
concepts for contemporary mission f@%tive North American or otherwise?

By 1969 the residential scho lde ct between the Canadian government and
four of its churches ended. (Kvever the journey from ‘the middle of a
valley’® of despair, creat& by assimilative mission practice, was just
beginning. Residential s ols were a sample of ‘the massive changes that
indigenous peoples underwent in the century between 1850 and 1950 — years
also marked by thesereation of thesnumbered treaties and of reserves.”'* The
schools gave e ssion to aged approach felt necessary to deal
with the Natj V.Pproblem Christ
the Canadigrn government. As shop of St. B
Aboriginal children were to befeg saved from“’what is on the
whole the degenerating influenge 0 ’&wron@nt’ 5 Few in the

g cha e chool lelcy The same was
true of the government of the day wit e not«orthy exception. Indian
Affairs official Frank Oliver ut tl@ essentlally un-Christian
implication of the Archbishop’s formatl e conc

ace noted,

..one of the most important commandme t@%ld upon the human by the divine is
love and respect by children for parents; nﬁit seems strange that in the name of
religion a system of education s (Ql%i have been instituted, the foundation
principle of which not only ignored*but contradicted this command.'®

Years later, it was observed that for the children who were taken, ‘their
parents were, by the light of the [residential school] vision’s compelling logic,
unfit’.'” Mi’kmagq elder Isabelle Knockwood described the experience of life at
the Shubenacadie Indian Residential School in Nova Scotia as, in part, a place
where ‘[w]e were being forcibly disconnected from everything our parents and
elders had taught us ..."."* Stout and Kipling take this one step further as they
note that,

In effect, students were made to feel ashamed of their ancestry, while teachers and
other authority figures constantly sought to reinforce the innate superiority of
‘white’ society and values. On the one hand, this indoctrination involved the
devaluing of parents and all aspects of Aboriginal culture. On the other hand,
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schools attempted to disconnect children from their background by prohibiting
communication in an Aboriginal language.'

While the most severe punishments were usually reserved for children who
attempted to run away,” the capricious nature of the discipline administered in
residential schools contributed to a generalized climate of fear for students.
Further exacerbating this situation was the fact that many punishments were
either explicitly or implicitly sexual in nature.

Over the years following the end of church-state collusion, schools were
transferred to First Nation control. But when the last school finally closed in
1998,%! the end of the era of cultural and social genocide, as Riediger’> made
clear, was in actuality far from visﬂ@% For as Richardson and Nelson note,
‘Residential schools... provid[e%bﬁi?tensive and systemic re-socialization and
cultural deprogramming for 1ginal children while inflicting endless grief
onto Aboriginal communi;i&».’23 Making the case even more emphatic,
Reidiger says that, °...regidential schools assaulted the Native’s individual and
cultural identity, and_léft alcoholism, suicide, violence, and ongoing sexual
abuse in their wakely

The outcome been dec
and cultural «dégradation. Onl
prophetic, ¢raditional Elders m
annihilation. Stout and Kipli
Aboriginal peoples tha m
acknowledged on 11 June 2008:

. . é\ N .
Like a pebble dropped in a pond, the @; of tra@a tend to ripple outwards
from victims to touch all those who su¥round th,@m, whether parents, spouses,
children or friends. There is ample evide%e‘s to support this view among
residential school survivors, where the co uences of emotional, physical and
sexual abuse continue to be felt in each s@‘?equent generation.”

R

While residential schools haveQQ}lg since closed, the after-effects continue
to be experienced — and will be for generations to come.

Seemingly in this approach to mission, without conscious assent, the ideas
of terra nullius and Manifest Destiny had become firmly entrenched, and a
sense of the rightness of these actions toward Native peoples had become
incontrovertible. Native peoples, in this conception, represented a less-than-
civilized aspect of creation that needed to be fully reworked. As a part of the
wild, untamed creation,®® Native peoples were subject to manipulation
according to European ideas about their best interests. As if Native peoples
entirely lacked the image of God, redemption looked like remaking them in the
image of Europeans.

Clearly the commodified approach to the land and its resources supported
the thinking that Native peoples could be easily assimilated into the mainstream
of the emerging North American nations — including into churches. Centuries

nuing social trauma leading to social

f foresighted, some would say

eir cultures complete

ound impaét on Canadian

@iinisten\\ tephen Harper
QO
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before contact, Western Europeans had developed a dualistic understanding of
creation, including land. Since physical, material creation was not understood
to be spiritual, it was not redeemable; human souls became the essential and
only focus of Jesus’ work on the cross. In contrast, for Native peoples, the
whole of the creation was possessed of a spiritual nature. In keeping with the
text of Genesis 1:28-30, they had intuited that the Creator would, by reason of
the activity of creation, deposit something of the Creator’s self in all of the
creation.
Mission to Native peoples necessitated that Native peoples do three things:
1. Adopt European ideas of material value and wealth connected to
resources of the land;
2. Accept the growing so, \1 liberal way of life with autonomous
personal well-being individual competitiveness;
3. Sever connection td'belief that the totality of creation is possessed
of a spiritual natu
These behaviours bec@ﬁe the focus of the application of power in mission —
the government’s anéothe churches’ — in operating r651dent1al schools. In
studying the 1mes$ﬁons 0, inued policies, Wade?” describes the
existence of ag&/ery close supportive relationship between
colonialism_&nd the so-called ofessions” with the following

colonial qode of relationship: /b\Q'
c.,
<" You are deficient
e | have the right%o peratl(@s\upon you, with or
without your consent; Q
e  These operations are u r your\own good.

While this colonially-based missio ctice , according to many of the
day, ‘the best interests of the Native populationsat heart’, it was ignorant of the
profound differences in perspective of Native peoples and Europeans. Most
significantly, it failed to consider the degp’connectedness of Native peoples to
the land of their forefathers and mot@?s, and the understanding that the land
was possessed of a spiritual essencg®

Mission among Native peoples had little to do with the gospel or the
scriptures. Native peoples have historically had little argument with either. In
fact, on 24 June 2010, we commemorate the first conversion recorded — of
Membertou. His own agency in that decision is indisputable. The imposition of
power in historic mission was not rooted in the uniqueness or singularity of the
person of Jesus or the message of the gospel. It came from the church’s
worldview of material and spiritual separation which made the gospel about the
salvation of the human soul.

In the historic expressions of the wider mainstream Christian tradition, the
focus of the church’s work has consistently been in an either/or mission —
hardly consistent with the teaching in scripture that all creation is to be
redeemed. Even today many people experience a dichotomy in the church’s
mission: souls and/or service. This continues to apply levers of power in
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inappropriate ways to the lives of people who understand the world in more
holistic terms. Native peoples assert that we are whole beings, dwelling in lands
that are spiritual in essence, living in interconnected contexts and communities.

Therefore, the issue of mission and power confronting us is how do we
discuss the nature of the spiritual? Do we continue to embrace forms of dualism
as the foundation of our theologies, and therefore, our missiology? Or do we
view the world, and our mission in it, in more clearly holistic terms? In light of
the nature of creation and its Creator, can we begin to conceive that there is
something more spiritually intrinsic to all of creation that frames the lives of the
people and, therefore, the conversation about conversion and redemption?

For those of us on the Jesus Way. gve encourage others to understand the
fullest expression of Native spirituaé,& as being in right relationship with the
Creator, with other human beings@nd with the rest of creation — in the tradition
of our ancestors, but only fullj~embraced in the person, work, life, teaching,
death and resurrection of JeSus. I believe this to be an extension of, not a
replacement for, who @% are and the direction in which we have been
journeying. As Jesus Ql?lmed to be the fulfilment, not replacement of the Law,
Jesus becomes way j ing from past-validated, authentic
experiences of Q@ people, th challenges following a devastating
period of encdunter, to the future our journey.

In the Native context, a co es has develo&% from what

have béfdome compound wor @family agd"’social settings.
e ,@ s a g(gp%l predicated in a

This will be true in most,
dualistic worldview was or is pre allenge, for the coming century
e in sctiptures. Such a worldview

is to make our worldview comport
reflects the shalom of the Creator and desire that all creation be in balance
Qaﬂ"m the Genesis narrative when

and harmony, as in the opening days of crea
the Creator announced, ‘It is very good!’ Q’b
)

(-,
2.2 Reflections on intergeneratishsal effects of residential schools”

Residential schools have played a@or role in the lives of the Original people
in what is now known as Canada. This paper focuses on my experience as a
member of the Onyota’a:ka Nation, or the Oneida Nation of the Thames,
located in southwestern Ontario.

The Onyota'a:ka people were introduced to the residential school system
after settling along the Thames River banks in 1840. During the mid 1840s,
Ojibwa Methodist minister The Rev. Peter Jones moved to the Muncey and
Chippewa communities across the river from the Onyota'a:ka. He had a vision:
an educational system teaching Native children to survive as Native people.
Rev. Jones wanted all Native children to develop skills for dealing with
Europeans to protect what land they had left.” In a letter to the churches he

* By Eileen Antone, Oneida of the Thames First Nation, Director of Aboriginal
Studies/Centre for Aboriginal Initiatives, at the University of Toronto.
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wrote, ‘It is also our intention to select from these schools the most promising
boys and girls, with a view to giving them superior advantages, so as to qualify
them for missionaries and school teachers among their brethren.”** Believing a
formal institute run by Native people would give Native children a chance of
survival, in 1849 he opened Mt. Elgin Residential School on the Chippewa of
the Thames reserve. But, due to failing health, Rev. Jones was unable to
continue. The school was taken over by non-Native Rev. Samuel Rose who had
administrative problems because of his ‘ignorance of Indians’.** Instead of Rev.
Jones’ vision, ‘White people fed, clothed, trained, and preached to the students
in English’.>! Without apology Principal Rose stated, ‘they are never left alone,
but are constantly under the eye of spme of those engaged in this arduous
work’.** Reported a failure in 1858,‘_’1‘1}6 school closed in 1864, reopened three
years later,” but never fulfilled thejoriginal vision.

Although Mt. Elgin Residential School was near to the Onyota’a:ka
community, children were al$o sent to the Mohawk Institute residential school
in Brantford in central (@ério which operated from 1834 t01970.>* After 1892
Onyota’a:ka children@?ere also sent to Sault Ste. Marie in northern Ontario,
and Brandon in Masiitoba.

When collec@@g data for
Onyota’a:ka g‘coommunity. One
residential §chool in Brandon d
her Dad”about sending his
Christian people and, therefor
‘There was nothing Christian

esis, I interviewed members of the
an elderly lady, had attended
e Indian agemSw o spoke to
c had said 1t was run by
fed, clothed and educated.
e ool’, she commented in the
interview; the children were ofte nd pgﬁehed for speaking their
traditional language. She was proud ad no&%st her language. She said,
“You know I didn’t know how to speak English until I went to that Brandon
Manitoba [residential] school. There was . [a friend]. We talked Oneida.
And if we got caught talking to eacliother in Oneida we would get a
strapping.”®® The prevailing belief waQthat by removing the language, Native
children would more easily assimilée into the dominant society. She said she
and her friend hid and spoke to each other in Oneida. Therefore, when she
returned home she was able to speak her mother tongue.

After 1969,° there was a reclamation of the Onyota’a:ka language and
culture. Many young Onyota’a:ka parents went to this elderly lady for
Onyota’a:ka names for their babies. Sharing this information she asked me,
‘What is your Indian name?’ I admitted I did not have one. Both my parents
attended residential school at Mt. Elgin and witnessed the violence that many
children experienced there. They loved me too much to have me experience
punishment for speaking my own language. Teaching me only English, they did
not bestow upon me an Indian name. Both my parents, having passed to the
spirit world, the woman offered to give me an Indian name. She said, ‘Your
name will be Kaliwisaks’, meaning ‘She who gathers information’. I use this
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name because that is what I do: I gather information to enhance the learning of
Aboriginal people and non-Aboriginal peoples.

After 1925 the United Church of Canada (UCC) administered the Mt. Elgin
Residential School and continued Christianizing the Native students in their
care, coercing them to get rid of their traditions including the use of their
languages, songs and dances which were part of their spirituality. This process
of disconnecting Aboriginal peoples from their way of life had a detrimental
effect on the identity of many Aboriginal people in Canada. In my journey I
have learned that a society’s traditional culture ensures its unity and survival.
The values, beliefs, history and customs form the basis for attitudes, behaviours
and understandings of the heritage th@t individuals learn. Although a living
culture constantly changes and adapts; it still contains principles intrinsic to a
particular group of people and getheir identity. I have also learned that the
relationship to Mother Earth igjene manifestation of spirituality. Regardless of
what our faith system is, the?elationship to everything around us is important
to our spiritual well-bei d the way we reveal that relationship.

At the 1984 UCQ,%eneral Council, an Aboriginal woman from British
Columbia named Alberta Bi ran apology from the church for using
the Christian me&age to stri peoples of their traditional way of
being. At th ‘noext General Couni oderator Robert Smith made an
apology Q%\e Aboriginal peo t was a pow&%ul event to
witness$¢*Rev. Stan McKay, e&with a\@a‘éhing from the
pulpit. He said words to this’e o e

s

@k old\ﬂ;n living in a beautiful
me to e?u and they welcomed him

@

Once there was this little old wom:

house. One day a person from another
into their home. He stayed and stayed until oneodgy some of his relatives came

also. They stayed. These visitors kept inviting; more people to the house until
finally the old man and woman were livin, the veranda because there was no
more room inside. The visitors occupieﬁ whole house. The old man and
woman kept saying to themselves ‘wh@&are these people going to leave so we can
move back into our house?’ Then‘eﬁother group of relatives of the first visitors
arrived and the old man and woman were pushed off the veranda into the bog
surrounding the house.*’

Rev. McKay then stated, ‘We will go down to the bog to wait.” One by one
the Aboriginal people got up, left the gathered assembly, following him to the
bog. On the bog was a tepee where the Elders waited for the apology. In the
centre of the bog was a sacred fire and beside were the drummers. The
atmosphere was quiet. The evening sunset turned to the dark of night.
Eventually we saw hundreds of candle lights coming down the hillside to the
bog. This contingent of General Council representatives from across Canada,
led by the Moderator, proceeded to the tepee and waiting Elders. Then the
Moderator read the following communication:
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Long before my people journeyed to this land your people were here, and you
received from your elders an understanding of creation, and of the Mystery that
surrounds us all that was deep, and rich and to be treasured.

We did not hear you when you shared your vision. In our zeal to tell you the good
news of Jesus Christ we were closed to the value of your spirituality.

We confused western ways and culture with the depth and breadth and length and
height of the Gospel of Christ.

We imposed our civilization as a condition of accepting the Gospel.

We tried to make you like us and in (ihzg so we helped to destroy the vision that
made you what you were. As a K‘c?lt, you, and we, are poorer and the image of
the Creator in us is twisted, bhs(f: and we are not what we are meant by God to
be. R

P . : iy .
We ask you to forgw@% and to walk together with us in the spirit of Christ so
that our peoples m@%e blessed and God’s creation healed.*®

The Elders @ﬁ the Moderat
again read tqft‘?le Original people.
by the church for so many ye
and daﬁcgelcll crying and sin
They invited the other people to
Witnessing this event had a powe
the belief that our ceremonies, la
being were the ways of the devil. He
about our spiritual ways.

Although the last residential school w ?osed in 1998, the effects of these
schools still ripple through the Aborigittal communities. There is still much
work to be done to bring healing andqﬁ::onciliation to both Aboriginal and non-
Aboriginal peoples in Canada. <

f the tepee where the apology was

ness. Our peop%% suppressed
ir shawls and Button blankets
to the\b%at of the drums.

rom s#ﬁfocatmg oppression.
on mes [ had been raised with
i %S dances, and ways of
ng thlq,@,pology released me to learn

2.3 A survivor’s story: O Ke che manido”
In my early age I grew up in the hunting ground of my ancestors, the
Omuskagowuk Nation. My life was good — we lived off the land and everything
was provided for us. The hunting ground was located in northern Ontario, about
150 miles southeast of James Bay. In the summer months the family would
move to the community of Fort Albany on James Bay until it was time to leave
in the fall.

* By Andrew Wesley of Mushkagowuk ancestry, who recovered from residential school
abuse enabled by traditional elders, and works as an Aboriginal priest for Toronto
Anglican Diocese. The unedited version of this article first appeared in the Canadian
Council of Church’s resource, Suffering and Hope.
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One fall I never made it back to the hunting ground with my family. Instead
I was put on a supply ship going back to Moosonee. This was my first trip away
from my family and I didn’t even know I was being sent far away to a
residential school. I don’t remember the trip. I was only about six years old, and
there were ten other children on that boat. We left at six in the morning and
arrived at Moosonee thirteen hours later and were hustled to the school.

I don’t even remember my first day at the school. I must have broken down
crying all the way, wanting to be with my parents and grandmother. I must
have wondered why I had to be in this place, separated from them and from my
home. When I think about it now, I was deprived of the right to a normal family
upbringing — the right to have my parents and grandmother to love and enjoy,
and be nurtured by. ’b\

My number at the residential ol was 56 and I was known by that number
for many years. I was not considered to be a human being, just a number.

Shortly after I arrived at St. Anne’s residential school, I remember being in
the dining room havin Smeal. 1 got sick and threw up on the floor. Sister
Mary Immaculate sla@g me many times before she made me eat my vomit.
So I did, T ate all.ofit. And_t
Mary Immacul&@slapped me
of it, and thefpo{ was told to go
around in ftont of my friends a
wouldi?P even treat a dog li
managed to eat a little he
again, so I used to watch how I a
of Isaiah 50.) &

Again | remember being in the dini &oom n I was twelve years old. I
was sitting across the table from my friend whesWwas kicking me under the table
to tease me. I caught his leg and pulled offdhis shoe. Sister Mary Immaculate
caught me. She took the shoe, which %&Pa heavy shoe (not like the running
shoes of today that children wear), anQQShe hit me on my head with the heavy
shoe. She hit me about fifty times.{@assed out for a while. I was not allowed to
report the incident, and I was not allowed to go to the clinic. The beating left a
large lump on the back of my neck, at the top of my spine (which has never
gone away). For many, many days I had a hard time walking or playing
because it hurt. I had a regular, severe nose bleed that kept coming back for
months. (Was this person working for the church and Jesus?)

Seeking sources of hope, I revisited the traditional spiritual teachings of my
Elders, especially the Prayer on Wisdom my father used. I would like to share
it.

p again, for the second time. Sister
again to eat my vomit. [ ate it, half
I felt humiliated, being slapped
orse than a e&, except you

a fewhéays after that. I
was affaid it might happen
is incjdént today reminds me

O Ke che manido, give me wisdom....

Help me to understand that life on earth is part of your gift, inspiring to our
patterns of life, with man the chief steward. Teach me to appreciate the delicate
relationship of all things on earth. The majestic flight of Canada geese. The spring
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time promise of the wonderful smell of flowers in bloom. The crystal purity of a
dew drop and all that it contains.

O Ke che manido, teach me the proper respect of my place. Guide me in doing my
part to help solve the many problems that beset us. Let me be dedicated to this
task, as a bee gathering pollen.

O Ke che manido, show me how to utilize the inspiration from the daily miracles
that I witness on my walk in your created earth. Help me to remember that
nature’s songs and laughter are more in tune with life than any wail or frown.
Make me realise that in nature there is both tranquility and power; knowing that
makes harmony reside also in me.

O Ke che manido, make me humble; please give me humility to see how crude the
most spectacular man-made thing is pared with a baby rabbit, the wondrous
perfection of a snowflake, or the @deur of your sculptured tamarack trees in the
muskeg. Give me wisdom an owledge to know that if our environment fails
because of our over exploita;ﬁls, I too am doomed.

O Ke che manido, openg @eyes.
Help us to understalg_@that we are indeed all God’s creatures.
That we are allol%a\&lers and I So be it.¥

)
2.4dv‘?yhealingjourneyi atiohship te,Aboriginal peo@es*

The pe i@d%rom March 1990 the.turning p(kiﬁ?for me in my
relationship with the Abofigina i of. ada. %@Qently appointed
Associate Secretary for Canada Ministries’y The P(& yterian Church in
Canada (PCC), I had responsibil f@tive \Ministries. Three events
precipitated a crisis of faith and stderatigh* of my relationship with
Aboriginal peoples — indeed, with all people. &

The first event began when the mayor \bka, in Quebec, proposed the
extension of a golf course onto land that awks claimed was ancestral land.
The Mohawks responded with a barric%"to the land in question. The situation
escalated when police attacked a n officer was killed. Only with the
involvement of the Canadian Arthed Forces did negotiations begin. Finally
after almost six months, the stand-off ended.*!

The second event was the Canadian Conference of Catholic Bishops
(CCCB) Consultation in Saskatchewan, held because of breaking awareness of
abuses at residential schools run by Roman Catholic Church entities.
Aboriginal people at that meeting were invited to tell their stories; I heard, first-
hand and for the first time, stories of sexual and physical abuse.*

Lastly, I visited two residential schools run by the PCC: Birtle in Winnipeg,
Manitoba and Cecilia Jeffrey in northern Ontario. Having naively believed that

* By J.P. Ian Morrison, formerly General Secretary in The Presbyterian Church in
Canada, who is the church’s representative in the Independent Assessment Process for
residential school survivors.
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abuses did not happen at Presbyterian schools, I listened to former students
detail the abuses they had suffered.

All three experiences, particularly the last, were traumatic. In all my years of
ministry, I had never realised how cultural dominance had been so devastating
to Aboriginal peoples. And an education model sponsored by my church had
led to one of the most horrendous events in Canadian history. This realisation
forever changed my life.

Born and raised in Glasgow, Scotland, I grew up with little exposure to
Aboriginal peoples (the term used was ‘Indian’, or ‘red Indian’, to avoid

confusion with people from India). In cowboy movies, Indians were portrayed
as bad guys, with white settlers being good guys to whom, by right of conquest,
North America belonged. Any gooddIndians were supporting whites in their
conquest. In history class, gooqo*lndians supported the British conquest of
Canada. A major cultural imdge was the world map with the ‘pink bits’
representing countries that were parts of the British Empire.

After immigrating to@nada (Montreal) in 1957, my image of Aboriginal
peoples remained un@ﬁlged. As a draughtsman, I worked with an Indian who
was deemed to havé*made it si e was in a white collar job. At seminary
there was one&boriginal pse enrolment indicated successful
integration 1&;{0 Canadian society With the prevailing understanding
of Aborigiital peoples in Mon «% indthe 1960s, 1 hadb\g' concept of
Aborigigtal peoples being i % 1a cial s{gﬁ‘ﬁcaﬁon. As an
ordained PCC minister, thi co : ta&fvith g\e church’s ministry
to Aboriginal peoples, like the W sidentiaf'schools — wonderful
Christian charity being done there and eservi rough the dedication of
ordained missionaries sent to their firs isterial Sharge. As a minister in rural
British Columbia, helping those who came to ffe church in need, I learned of
the white community’s prejudice against A@ginal peoples: a local hotel room
I booked was no longer available wheh staff saw that the person was
Aboriginal. I could not fight this prejq‘ﬁice since I did not yet understand the
underlying trauma, caused by reSidential schooling, which contributed to
alcoholism. After moving to Vancouver, I saw the high proportion of homeless
Aboriginal people in the poor downtown east side, no more than two kilometres
from my middle-class congregation.

My growing awareness of Native situations was shaken by the three events
in the early 1990s. Suddenly I could not remember those ‘pink’ bits on the
world map without thinking how a European understanding of colonial
conquest had been imposed on indigenous people on every continent. No
longer did I believe that my way was the only way. Learning about the pain and
struggle of the Aboriginal peoples of Canada broadened my life and forever
changed my worldview.

How did the PCC respond? Despite continuing assertions about good work
at residential schools, the church set up a review committee. It recommended
how the church should work with Aboriginal peoples, and that the church adopt
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a confession to God and Aboriginal peoples, acknowledging the church’s
complicity in an assimilation policy and recognising that the residential school
system was systemically flawed, allowing the possibility of abuse.* While a
confession needed further work, Assembly agreed with recommendations ‘That
the Church commit itself to listen to the issues as they are named and described
by Aboriginal peoples ...support healing processes that arise from Aboriginal
peoples themselves...[and] commit itself to seeking ways to work with
Aboriginal peoples in calling the Government of Canada to acknowledge that
its policies were harmful...”.*

Two years later the church adopted The Confession*> with Moderator the
Reverend George Vais presenting it fo Grand Chief Phil Fontaine of the
Assembly of Manitoba Chiefs in tl‘@"&lll of 1994 at ‘the Forks’ in Winnipeg,
Manitoba. Accepting the apologx&dhe Grand Chief said he could not yet forgive
the church (he attended and was abused in a school run by an order in the
Roman Catholic Church).*® S

By this time a growi@%umber of claims made against the Government of
Canada and the chur@?s required resolution. Participating in the challenge of
trying to resolve mpact o ums included working with colleagues
from the Unit hurch of Anglican Church and the Roman
Catholic Clé;fp%h, as well as of Canada representatives and
AboriginilQ)eople. The ecumeni trating as we &E%h with each
denomigdtion’s structure. Th e with regognition that the
Roman Catholic Church 1ff 'ferento’&n ities involved in
running residential schools, and e théihdwn responsibility according to
their mandate. N

Equally challenging were the Q@fings gﬁﬁl Canadian government
representatives. More than once, government qégotiators disappointed church
and Aboriginal representatives, despite effogb 0 have a common understanding
and promise that we were part of a\cﬁlared enterprise. For healing and
reconciliation to succeed, the Goverfiment of Canada must accept that
Canadians share this land with Ah@%ginal peoples who were here long before
us.

The many meetings with Aboriginal people gave us opportunities to become
acquainted and to know each other by name.”” While anger was often
expressed, there was also forgiveness as the church recognised its complicity in
the government’s assimilation policy. From Aboriginal people, I have learned
that there is another way of thinking about life and its challenges. I am eternally
grateful to them for teaching me.

My most difficult and rewarding responsibility has been as PCC
representative at the individual assessment programme hearings.”* The
claimant, their lawyer, the adjudicator, a government representative, a health
worker if the claimant desires, and a church representative (if the claimant
agrees) attend. The adjudicator invites the claimant to tell their story — often a
difficult task (sometimes this is the first time the person has told anyone of the
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abuse suffered). A skilful adjudicator elicits the information required to assess
the level of abuse and to decide the compensation. After the claimant’s lawyer
and the government representative speak, the church representative addresses
the claimant. I speak of how I became involved with the PCC, how I learned
only of the good things that happened at the schools, and how shocked I was to
learn that my church was no different from the others. Then I speak of my
healing journey and the church’s struggle to adopt a confession to God and
Aboriginal peoples. I usually read aloud The Confession, sections 5-7 and say
that the church asked me to share this confession, to apologise for any hurt that
the claimant has experienced through the neglect of The Presbyterian Church in
Canada, and to ask for the claimant’s f(gjgiveness.

At one hearing after I spoke, t laimant stood up opposite me, walked
around the table, passed his lawyei*and the health worker until he reached me.
He reached out and gave me acfirm handshake and hug, saying that the church
was forgiven. He returned to%is seat and stated, with tears in his eyes, ‘this is
the happiest day of my li&*because the church admitted what it did was wrong.
At another hearin QJ\?hen something similar happened, in closing, the
adjudicator aske elder ac ing the claimant if he had anything to
say. He replied @t he was m had happened, that he was sorry he
had not had th¢ same opportuni ing. It is a reminder that healing
and recorkcﬂlation cannot take p al contact. ’b\

Whére do we go from h e invo, ‘@L‘l’ wherever and
whenever it can in the work o

nciliati&n Commission. The
church must continue to press fan goyStnment to deal with
outstanding issues about land

enous V\ghts, and revive the
recommendations in the Report of RoyaIQ’Qommission on Aboriginal
Peoples.* The hardest job will be convinci
that the Aboriginal peoples of Canada have<@

rx%l\ﬁie people of Canada to accept
nique relationship with those of
us who have come to these shores, regagl&s of how long ago or how recent.
R
0\

3 International Resp‘ﬁnses to Canadian Case Study

Moved by the power of the Canadian stories, international readers expressed
heartfelt sorrow. For some these stories were new; for all they resonated with
personal experiences and the global perspective. The following edited extracts
provide a glimpse of how the misuse of power has touched, and continues to
affect, the lives of people and communities worldwide.

Dewi Hughes, Wales: While I was not beaten for speaking Welsh, my high
school education left me in no doubt about the inferiority of my native culture...
Abuse of power in our case...was English imperial power not wanting to be
inconvenienced by linguistic diversity. There was collusion from the Church of
England in Wales in the nineteenth century ... Christian faith has played a very
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important part in our resistance to the abuse of power — in leading us to adopt
pacifist methods and in giving us a strong intellectual foundation to persevere.

Hanna Massad, Gaza: What makes the Palestinian story and this conflict more
complicated [is that] many Jews, Christians and Muslims cover it with the clothes
of religion and in the name of religion we oppress people and persecute each
other. [And] as Terry LeBlanc said ‘[the Europeans] failed...to consider the deep
connectedness of Native people to the land of their forefathers and mothers; the
understanding that the land was possessed of a spiritual essence.” ...We see this
where the British government...did not understand how much the land meant to
the Muslims and to the Christian...where the land is part of their faith tradition
and belonging... ,b\Q,

Stan McKay, Canada: There ib‘c‘?)mplexity in conversations about mission
because the church is tempted eclare that it possesses ‘the truth’. ...studies at
theological schools often pr9®'amme students to assume the church has resolved
historic injustice. ...Manydchurches and the government have made apologies...
Statements of apology @ not change the impact of historic injustice when there is
not significant chay&in the society and its institutions.

AN
Philomena qug?wau ra, Keny to understand that the way churches

interpret seﬂ"f)ture and understan ics_influences the way power is
exercise® in church and soci ave been
utiliged. .to justify colonisati alisatiop\oS..My faith has

convinced me that cherishing exts w
people are victims of power is
redefine power and reclaim the im:
life-enhancing attributes of God... The:

resisting abusive power and reconstructf&

the majority of
ation. Ialso see the need to
in the\Qriptures that affirm the
e resoirces that provide sites for
liberagn%perspectives.
AN

Philip Wingeier-Rayo, Cuba and USA: Oéﬁ\lrbesult of the European colonization
methods in...South America was the cre@‘én of the mestizo race — neither purely
European, nor purely indigenous — e to the conquest strategy...of sending
mostly single men soldiers. ... UlfQQ reflecting on the Canadian stories and the
growth of the US Hispanic population and the conquest of the Incas in Peru, I
find...culture is a battle ground. There is a struggle over who has the power to
educate... Will young people [e.g., Latino children in the US, mestizo children in
Peru] be raised into the dominant culture or will they learn their native language,
history, foods and culture? This is not a new question in the history of conquest.

Débora Garcia Morales, Nicaragua: To read these texts...from my Nicaraguan
reality, suggests reflection on the relations of equity from difference. The
reflection on power that is made from conditions of subalternity™® can help.
...Faith is the expression of the commitment with God who is in solidarity with
those who are subordinated... This criterion has helped me: What does God
demand of those who have power? (Micah 6:8) In reading the text, and its
context...I find an attempt to justify themselves by those who have not done what
God asks.
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J. Kwabena Asamoah-Gyadu, Ghana: A majority of African leaders...received
their education ...through missionary schools... Indeed the former Secretary
General of the United Nations, Kofi Annan and one of Africa’s most illustrious
theologians, Kwame Bediako, were both educated at the oldest Wesleyan mission
residential school in Ghana, Mfantsipim School in Cape Coast. ...Unfortunately
the strong link between education and mission led to cerebral Christianity devoid
of the experiential aspects of the encounter with the Spirit of God...familiar in
African religion.

Dorottya Nagy, Romania and The Netherlands: Both the cases — the Aboriginal
peoples of Canada and Hungarians in Romania — provide examples of how the
land is being viewed as the sacred ¢ fgature of the Creator. The idea of the
sacredness of the land is relevant for \emergmg theologies of environment. Yet,
there is one mistake...in the H r@rlan discourses on land. Land is still being
viewed as the property of the munity; and it is thought that being first on a
given territory...gives the '&é%o own the land. ...How rich the myths on
settlement, God-given gu@nce to the land... How they all sustain the idea of the
property! When inﬂue]@%d by Christianity this idea can develop in much positive
direction but it can \5&&) shape negative and destructive ideologies...

AN
Philip Siew, a?,l?laysia- In rea
destructh@ ture of power bein;

tudies, my heart is saddened by the
cially in the context ef mission

endeav, & I have come across es of power g wrongly
used‘qﬁ abusive manner, es ex domg ion. This has
caused me to be extra care d wer 1 cultures can be

redeemed to manifest God’s glory!

Dorcas Gordon, Canada: Antone’s ¢ rem]@‘s me how easily a vision,
perfect yet imperfect at the same time,%an be m&vened into something more
flawed. ... LeBlanc calls us to view the world,%s one of balance and harmony in
which all are brothers and sisters. I see this e essence of a sacred living out of
power. It is a reminder that not only a@‘?ve made by our culture, but that the
potential is within us to transform culQﬁ.
«0

Edley J. Moodley, South Africa and USA: The psychological trauma and
damage that occurred as a result of apartheid...cannot be overstated. The Truth
and Reconciliation Committee...exposed atrocities experienced by those opposed
to apartheid in South Africa, but...more empirical evidence of apartheid crimes
surfaces each day... The counterpoint to the abuse of power...came for me via a
measured response by people in the Colored, Indian, and African churches. Not
least among them was the minority ethnic group of Indian Christians affiliated
with the Bethesda Movement.”' ... This group, suffering disenfranchisement at
the hands of [both] the black majority and the minority white race..., actively
participated in the Bethseda Temple where all races were welcome...

Tito Paredes, Peru: It resonates with our historical and present situation of
indigenous peoples of the Andean Countries. Although we did not have
the...widespread practice of the residential schools for native peoples, the
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attitudes toward native cultures and peoples were similar. LeBlanc does a good
job in describing the problem of Western missions among indigenous peoples as
one of confusing culture with the Gospel... The Western church, in our case the
Spanish-speaking churches, would do well in siding with the indigenous
peoples...

4 Theological Reflection: A Time for Healing*

Reading the stories of Aboriginal people journeying through the residential
school experience moves us deeply toward the suffering of the other. The
mission of the church, conceived as a colonial undertaking, caused harm. The
marriage of political and economip@colonization with religion formed a
socialization project that devastatqf? generations of indigenous people from
many communities across CanaQ"éo. or decades, no corner of the nation was left
untouched by the colonizing &ch of the residential school experiment.

Despite the intention te\f)romote well-being, partnering the gospel with the
imposition of culture c?eant stripping away the culture of the other. The
assumption of the @&al and culty inferiority of Aboriginal peoples, set in
juxtaposition to @ae presu ity of European culture, meant the
practical dehu_,m nization of the h
generation Stmed a partnership
only tbrg\ assimilated indigen
recognition as a person upd
wrapped countless children and traun@and dislocation. To
replace one culture with another % the {inferior’ culture must be
stripped away. To accomplish tha i dren were forcibly removed from
their families, severed from their kinship grm@%and the traditional wisdoms
which had sustained them as a people. ,2}

The structure of the residential school fﬁtem meant that children taken into
care by the government were subject @aboth structural and capricious harm.
Grossly under-funded by the Cana&i& government, schools often providing
inadequate nutrition, housing, clothing and care were even less likely to provide
effective education. It also meant that, in many circumstances, poorly
supervised children were left vulnerable to the abuses of violence and
humiliation by their caregivers. By its very structure, the residential school
system created a world in which its own objectives could never be achieved.
Rather than empowering children to fully engage the opportunities of European
culture, residential schools left countless children emotionally crippled,
effectively illiterate, and sitting on the sidelines of Canadian society. Yet, a
Canadian Anglican Bishop writing in 1967 protested to the Department of

ent based onsthe view that
orthy of \éﬁslzenship and
ry of{h&n unfolded that

* By Wendy Fletcher, Principal and Dean, and Professor of Church History at
Vancouver School of Theology, a researcher of ecclesiastical and women’s history.
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Indian Affairs (DIA) that residential schools, even as the department prepared
to close them as a failed experiment, should be left open:

We must continue our efforts among the Indians. Although there is no hope for
this generation, if we persist, perhaps we will be able to raise up their
grandchildren to the level of a servant class.™

The missiology underpinning the residential school system was malformed.
It assumed that the good news of the gospel could be shared through force and
coercion. In the context of triumphalist, liberal Christianity, the church
enthusiastically embraced social reconstruction as religious work. In our effort
to remake the world in our own imageywe fell. We know from the lessons of
history that North American colon‘i%ation is just another configuration of the
relationship between gospel ancfpower which has led to acts of enormous evil
perpetrated against the inno@%t. We know that in every instance the use of
power for forcible conve&fon has given way to destructive outcomes; force
does not teach a gospelo?love.

In response to th & stories,
note. In each casgthe write
power — powegbover the other
readily ide§ﬂ}y the effects of suc
devastatiftg effects which eradi
identity, social cohesion a
a legacy of colonization (wheth ender QPclass) leaves behind
for the next generation to clean up. ‘

: ; (% N

That’s us. We are the generati @ ust fofinulate our own theory of
mission and its right relation to powerg\le are the ones asked to move forward
after the fall. Where do we go from here? que stories point the way. In each
case, the place of moving forward is rootedth mutual release. As joint actors in
the residential school drama, each nam\&eir story, one of harm and the other
of repentance, and a stark truth bec@%s palpable: no justice is possible in this
situation. There is no compensation which can adequately make right the loss
of childhood, culture and freedom for several generations and multiple cultures.
A childhood cannot be given back.

If not justice, then what can make sense of, and move beyond, the harm of
colonization? The stories shared lend themselves to the motif of reconciliation
woven from a genuine accounting of the harm and a sincere plea of repentance.
Release of harms received by those injured is the next movement in the
unfolding dance of reconciliation, as those injured literally open their arms
wide in an embrace of welcome, very like the embrace of the cross. As kinship-
based cultures, indigenous communities, prior to our government’s assimilation
policies, welcomed the gospel as communities. Now as communities,
indigenous people are beginning the journey of communal forgiveness and
release. There is no reason why such welcome and forgiveness should be

rs from around the globe sound a similar
eir own context, where the misuse of
harm, sin and alienation. All can
iown worlds. Sevgtal name the
eft behind, 1i 'QOss of ethnic
with thé§mplicit harm that

e
S
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possible. For some, it may be inconceivable to imagine; and yet, the generosity
of spirit expressed by many of those harmed, as they move toward the other in
welcome, is opening the way for a transfiguration of this old story into a new
day. Perhaps if I had not experienced this opening into transfiguration, I would
not understand.

On 9 October 2008, I travelled to the Nisga’a village of Laxgalts’ap. I made
the journey to attend the funeral of Bradley Martin, son of Willard Martin,
Vancouver School of Theology alumnus and Nisga’a hereditary chief. Bradley
had ended his own life. Over a century before, Christian missionaries, bringing
their own worldview to this community, had insisted there be no proper burials
when death is by suicide. The Nisga’a adopted and followed that teaching ever
since, even as the church changed it 'a‘linking and practice. Willard insisted on
giving his son the dignity of a Chfistian burial and settlement feast; I went to
support him in his courage andthis wisdom, and to honour the life of his son.
Willard, as with many of his’ people, has survived the trauma of residential
schooling and all the di@ ation it engendered for so many. I carried with me
the weight of our hist@?, a colonizing church, a legacy of harm. I felt shame.

When 1 arriv ,\SV]illard cauti that likely very few would attend the
funeral, as it Q@s breaking | practice. He then asked me to
participate in\fﬁe liturgy which w is son. Surprisingly, hundreds of
Nisga’a cdine. When the Euch d, every singé,@ erson came
forwardo receive. When the ked mefo walk with him
ahead of the casket to the gra ) Ten&nc%ung Nisga’a men
carried their friend, refusing to pu A 1l the grave was reached. With
tears streaming down their face e ked walked; behind them
hundreds of Bradley’s people walked him hi$9last mile. We stood around
the open grave and then James turned and handed me his prayer book, ‘You
commit him to God for us’, he said. As I said the words of committal, and we
all stood there suffering and hoping tog&her past the stain of an incredibly
wounding history, I saw the healing @@God begin. I saw the healing water of
God’s grace pour out to all cornersc6f the earth and understood that nothing was
beyond its reach.

With such moments, a beginning place is framed. By grace and the
opportunity which repentance and release offers, we are invited to reformulate
our understanding of mission and its relationship to power. If we are able to
deconstruct our earlier assumptions about the relationship between gospel and
culture, we can begin again. While apparently we have understood that religion
always reflects culture, we have not always understood that transposing our
assumptions about normative culture onto the other, as a necessary dimension
of transmission of the gospel, destroys the gospel’s intent. If there is no space
for cultural accommodation of the other, then the gospel becomes an agent of
hegemonic discourse rather than the liberating word of God’s welcome and
mercy. A gospel engaged with, but not normalizing, culture is an appropriate
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vehicle for the transmission of a unitive vision of community which empowers
rather than disempowers the other.

Perhaps in the final instance we in this generation are invited to see that the
gospel we carry to the world is itself an act of mercy and reconciliation
enfleshed. We are disciples of a Reconciler who came to bind up the wounds of
all those who have been hurt — perhaps firstly by those who have been hurt at
the hands of those who thought they were right. A missiology which will carry
us forward onto new ground is not the proclamation of any dogmatism, any set
of moral imperatives, or any culturally embedded values as necessary
companions to the gospel. It is not a project grounded in a notion of power over
another. Rather it is the enfleshment_ of radical love, which by its practice
encircles rather than divides, lifts up her than steps on, and heals rather than
harms. o

As we attempt to live infd new partnerships in church and world, 1
Corinthians 12:14-26 is a suitable companion for us. With his image of the
body, Paul speaks to th@mmunity at Corinth drawing on an ancient wisdom
of how communities&%nﬁgure themselves. However, Paul takes Aristotle’s
image of the bod}\ab‘a literal i its head. In this passage he insists that
the members Qﬂbthe body ast honoured should be the most
honoured; thabthe least valued b erished. Such an inversion of the
power images familiar in Pa his intentio za%r the early
commuity of the followers s‘@wng us, the children, will
lead us. 0\&

When Paul addressed the com: iith, his Méssage was radical. In
the face of all our hopes of glory, gﬁ?wo&ﬁ\might give, or even the
church — in its own limited way, Paul SQ s. He éa@s each member of the body
is most beloved, and the least among us most befoved of all. He summons us to
see ourselves in a new way, not as neo-eifipire rebuilding wannabes, not as
saviours who will fix the world or save ge church, but as committed disciples
of the Word of Life who will love theq%rld, who will live as love in the world
by seeing, by understanding that @\’ beloved children of God, community of
the faithful, we are a community of diverse people. Blessed be. By a gospel of
humility and compassion, and only by grace, we will renew the world.

It appears that the witness of the Canadian church in this generation is that
there is no harm beyond the reach of God’s healing grace. All around us in
these hours, the signs of a new world struggling to be born paint themselves
across the backdrop of former desolations. Perhaps struggle is another word for
hope. Mercy abounds and deliverance remakes us.

-
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5 Afterword: The Story of Residential Schools Continues*

The Anglican Church of Canada, The United Church of Canada, and The
Presbyterian Church in Canada, in the late twentieth century, issued apologies
and confessions to God and to the First Nation, Inuit and Métis peoples
concerning the churches’ complicity in the residential school system.”® Some
Canadian Roman Catholic entities and individual bishops have made similar
apologies. His Holiness, Pope Benedict XVI, issued an important statement of
regret over residential schools in April 2009.

These four denominations entered into a settlement agreement with the
Government of Canada, the Assembly of First Nations, and representatives of
residential school survivors who hadgsought legal redress for the physical,
sexual, psychological and spiritual blise suffered as a result of their experience
in residential schools. The agreéfient provides financial compensation to the
over 80,000 survivors still lixing in Canada, and an independent adjudicative
process for awarding com\ge"nsation for substantiated physical and sexual abuse
claims. Some 13,000 su@c aims have already been filed.

The Agreement, gffective September 2007, also provides for a Canadian
Truth and Recongiliation Co Commission, which began its work

in July 2009, #fds a five-year examine the legacy of residential
schools; doghment and preserve
recommen; tions to the churc

and Cahadian society at la ti@o sup the journey of
healing and the building of he 1@5 in co@unities throughout
Canada. Significant funding wil vailable to support community-level
events that bring people together o war conciliation.

More than twenty years ago, a more brq,aﬁy representative Canadian
Christian community committed to supporﬁ{tg the indigenous community’s
struggle for justice by issuing a pastoral s ent called A New Covenant,™ to
which they re-committed themselve%\‘ih 2007. Partnerships between the
churches and the indigenous commlqﬁy are growing. The road ahead is long.
As some Aboriginal people have §aid, ‘We walk backwards on the long road
into the future together, looking to our past to shape our journey forward.”>

6 Study Questions

1. It is difficult to understand why we must repent for the sins of a previous
generation.
i.  What calls us into repentance and reconciliation?
ii. How could living out confession/apology (accepted or not) shape the
way the church does mission?

* By Lori Ransom.
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ili. What would ‘reconciliation’ mean in the contexts described in the
case study?
iv. What does ‘repentance’ look like, practically and theologically, in
such contexts?
v. What will sustain journeys of repentance and reconciliation?
2. Power has generally been understood as power over.
i.  What alternative models of power are in scripture?
ii. What strategies could move the power relationships in mission from
domination/submission to relationships of mutuality and justice?
iii. How do we resist moving back into relationships of power over?
3. The residential school case study exposes the damaging impact when one
culture imposes itself on another. &spite cross-cultural and multi-cultural
approaches, a hierarchical unde@hnding of cultural differences persists in
mission praxis. N
i, How can we move o inter-cultural relationship models where power
with gives pe@% the capacity to accept from and to embrace the
other; to beé}%nsformed in relationship with the other; to receive the
gift of tl\e\ﬁoly Spiritd iftof the other?
4. Political, ecoq&nic and re perpetrate evil and seek to redress
evil within legal structures whic themselves have defined. As a
result legaRremedies often do nds of justice&aq'the biblical
sense ofbuilding right relatio ”
i. What theologies
justice? ,
ii. What is justice to those whose li ave bgen deeply scarred and lost
through injustice? How ca% e supe&’t victims of injustice in
claiming their rightful role in determinfhg what is just?
5. Indigenous Christians suggest that a bibk’(@al metaphor for the restoration of
the identities destroyed by colonizatiom-,?xperiences is the prophetic call of
Ezekiel 37, the restoration to life of drgQ%ones.
i. How can indigenous t{&logies and biblical scholarship inform
journeys of justice and reconciliation and practices of mission?
ii. What is the role of the recovery of indigenous spiritualities in
transforming abusive relations of power?
iii. How does Ezekiel 37 speak to you concerning issues of mission and
power?

S ey t0 prac
1 rame\@(s to practices of
s

7 Priorities

1. Repentance and atonement involve the powerful...
...listening and learning, giving up place of power, giving power
to those harmed by past mission
to tell us how they feel, to help us see the impact of past actions;
to offer, or not offer, as they see fit, suggestions
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for where we go from here,
or what needs to happen,
before we can move forward together.
...learning patience in waiting for forgiveness,
which is not the first step;
neither is reconciliation work linear.
...recognising these stages:
opening oneself to the other,
confession, repentance,
atonement, forgiveness, reconciliation;
stages that go back ar@ forth
and recur as rQ_,l'ﬁonships deepen.
2. Restorative justice involves p{&esses. .
...upholding alternative ways o~
to seek justice and recondiliation.
...emphasising truth tel]@ and restoring relationship,
and not attributing,guilt and assigning punishment.
...seeking justice een ¢ munities
that have bg@ abused by
or that seek restoration o
Q between an indivi
...used4N criminal justice sy

ity. Nl

- o
(W) sions Q\Qruth and

reconciliation. 0 N
...of learning from restorative jus 1ti fi indigeftous communities.
3. Anti-racism and inter-culturalism i &\
...recognising how our understanding o( gospe&o
has been culturally informed. Ry

...learning ways to avoid giving power and @hority
to Christianity as expressed by somgqg tures,
over Christianity as expresse(&y others.
..challenging cultural dominance ¢lfat brings opportunity
to see God’s truth revealed
by sharing insights across cultures.
..embracing inter-culturality in mission as
openness to engaging differences,
being transformed in encounters with the other.
4. Lifting up the voices of marginalized and subjugated peoples means. ..

111

..those with monetary power and relational power can support the powerless

in documenting, recording,
sharing their stories, experiences, insights, knowledge, arts.

..integrating the voices of the powerless in all aspects of mission and ministry,

including decision-making structures
and theological education and formation.
..requiring the powerful to maintain a self-critical stance
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about continuing complicity in empire
and structures of domination in church and society.
5. Transforming the meaning of mission means that...
..God’s mission calls all people
to work together for healing and justice
in partnerships of mutuality and respect.
..we need new models of mission
emphasising
sharing the work of defining mission
and sharing the exercise of power.
..God’s mission is e
a gift to all those engaged in thag,’ﬁlssion,
an opportunity to be tra@rmed by others,

to receive their §1@5,

and to becerhe a witness to the gifts of others.
Q\\
Endnotes X
&

A
! ‘Aboriginal pe&(@’ is a collect in Canada for the original peoples of
North America@nd their descendants? n constitution recognizes three
groups of 1ginal people: Indians to as First Na;j?ﬁ’peoples),
Métis a; @nuit. These are three di nigue histories\ guages,
cultural practices and spiritual e r&n peopleSh Canada (almost
four percent of the population) iden es ‘Abori é‘l person, according to

the 2006 Census. Fifty-three percent a er ians, thirty percent are Métis,
eleven percent are non-status Indians a u&nt are @it. Over half (54 percent)
of Aboriginal peoples live in urban areas. )

‘First Nation peoples’ typically refers to what are sti&‘&scribed in Canadian law as the
‘Indian’ peoples of Canada. The term ‘Indian’, ap;%«ied to these people by European
explorers, is no longer favoured among indigeneﬁ\ peoples who prefer to be identified
by their indigenous nationality, e.g. Cree, Irgguois, Haida, Mik’maw. Many
communities of indigenous peoples also us€ the term ‘First Nation’ in the name of their
community, e.g. the Fort Albany First@tlon. Currently, there are 615 First Nation
communities, which represent more than fifty nations or cultural groups, where fifty
Aboriginal languages are spoken.

‘Inuit’ are the Aboriginal people of Arctic Canada. About 45,000 Inuit live in 53
communities in: Nunatsiavut (Labrador), Nunavik (Quebec), Nunavut, and the Inuvialuit
Settlement Region of the Northwest Territories. The word Inuit means ‘the people’ in
their language (Inuktitut) and is the term by which they refer to themselves. The term
‘Eskimo’, applied to Inuit by European explorers, is no longer used in Canada.

‘Métis’ are officially recognized as among the indigenous peoples of Canada. They
developed a unique culture as a people who lived in distinct communities as descendants
of French settlers and various First Nation peoples, located particularly in western
Canada.

2 Significant work on the theme of ‘Mission and Power’ relating to Edinburgh 2010 is
also being done in Latin America by the Latin American Theological Fellowship which
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held conferences in the Dominican Republic, Costa Rica and Chile on 2009. This will be
included in the report of the Edinburgh 2010 conference, June 2010.
3 Jon and Lori wish to express their delight at this opportunity to work with Bob,
Charles, Gail, John, Maylanne and Tom whose knowledge, experience, judgment and
good humour guided every step of the work.
* We are aware that the themes of power and powerlessness alluded to in this paragraph,
and so integral to our identities as followers of Jesus and as members of the Community
that he referred to as his body, cannot be adequately dealt with in this short chapter. A
slightly more fulsome exploration of the theme may be found in chapter seven of
Jonathan Bonk’s book, Missions and Money: Affluence as a Missionary Problem ...
Revisited (in the revised and expanded edition, New York: Orbis Books, 2006, 182—
188). An adaptation of this material may be%ound on the Edinburgh 2010 website:
www.edinburgh2010.org. It must be nc{t that many of the most potent and spiritually
dynamic churches in the world tode%?e identified as ‘Pentecostal’ or ‘charismatic —
comprised of men and women whgyexperience, acknowledge, and celebrate the power of
the Holy Spirit in their lives and &)ngregaﬁon& That these dynamic congregations tend
to thrive among the so-cal‘ﬁl\wetched of the earth’ is no surprise to any student of the
1

New Testament or missiofhistory.
SA majority of merchafts, armies, and migrants to the Americas, South Africa, and
Macronesia repres the the of Latin Christendom. Christendom

remains deeply (&Qtded into six pa
Assyrian (Ne; ‘?ian) of the East and
and the Syrian Orthodox or Antioc
The Rise©f Western Christendo

SitynA.D. 2001000 (Oxford:
Blackwell, 2003), 279-285. A
¢ J. R. Miller, Shingwauk’s Vision:

. N
Vb?emden@ Schools (Toronto:
University of Toronto Press, 2000). ’

S
7 For the detailed story see John Millo N% CrimegThe Canadian Government
and the Residential School System, 1879-1& innigg@ University of Manitoba
Press, 1999). N\

§ Milloy, A National Crime. D

? John Ralston Saul, A Fair Country: Telling 'Egb%s About Canada (Toronto: Viking
Canada, 2008). S

1 Henri Membertou (1510-1611), a Mi’kmagq sagamou in Acadia (Nova Scotia),
defended French colonists from other ﬁﬁreatening Indians. Charles Eastman Ohiyesa
(1858-1939), a Lakota raised in Manitoba, attended university and became a physician,
storyteller, historian.

" Thomas S. Giles in Christian History, 35, Vol. XI, No. 3 (1992). I strongly disagree
with much the author writes that upholds the stereotypical history of mission bringing
civilization to the Indians, devoid of harm. But his comments here on agency are
accurate.

2 In international law, terra nullius refers to land never subjected to the sovereignty of
any state; and sovereignty may be acquired through occupation. While ‘Manifest
Destiny’ was birthed in the 1800s in America, its philosophical roots were evident in the
actions of colonial powers from the earliest point of modernity. I believe churches
understood this to be true.

" From Ezekiel 37:1b (NRSV).

holic and Arian in the West; Syrian or
odox with the Greek or Melkite,
onophysite. SeeBeter Brown,
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' Report of the Royal Commission on Aboriginal Peoples (Ottawa: Canada
Communications Group Publishing 1996), 171.

!5 Milloy, A National Crime, 27.

'S From 1905 until 1911 Frank Oliver was appointed and served as the Minister of the
Interior and Superintendent-General of Indian Affairs.

'7 Report of the Royal Commission, 231.

'8 1. Knockwood, Out of the Depths: The Experiences of Mi’kmaw Children at the
Indian Residential School at Shubenacadie, Nova Scotia (Lockeport: Roseway, 1992),
50.

1% Knockwood, Out of the Depths, 31.

20 Knockwood, Out of the Depths, 33.

2! The exact dating of school closures varig§depending on what is used for the
benchmark. 1998 is the date on which Q& ast facility, originally constructed as a
residential school, closed. \0

22 J. McDonald, ‘The Schools thz&&iled’, The Edmonton Journal (2 June 1991), G1—
G3, 23. ,

z Cathy Richardson and BillNelson, ‘A Change of Residence: Government Schools and
Foster Homes as Sites of Ebtced Aboriginal Assimilation — A paper Designed to
Provoke Thought and Systemic Change’, First People’s Child and Family Review, 3/2

(2007; Special Iss 8.

2 McDonald, ‘T@chools that Fa
%5 Madeleine Dién Stout and Gregory
Residential Sthool Legacy (Ottawa: oundation, 2003); 33.

%6 John Q@st’s famous painting, a@qlear that 8Q‘ﬁlat lay before

the advance of civilization, in 6 tures, \(& to be expunged or

iginal People, Resilien&e and the

brought under subjugation. QO
27 A. Wade, ‘Resistance Knowledges: boriginal Persons Who Have
Experienced Violence’, Canadian Wes hical ér es, 31 (1995), 167-206.

2D B. Smith, Sacred Feathers: The Reverﬁ eter J@& (Kahkeweaquonaby) and the
Mississauga Indians (Toronto: University of Toro taPress, 1987), 193.

% S.R. McVitty, ‘The Story of Seventy Years of&@ ress’, The Missionary Bulletin 16/
2 (1920), 160-208. ®

3% Smith, Sacred Feathers, 214. S

31 Smith, Sacred Feathers, 214. \Q

32 Smith, Sacred Feathers, 214. S

3 McVitty, The Missionary Bulletin, 176.

3* E. Graham, The Mush Hole: Life at Two Indian Residential Schools (Waterloo, ON:
Heffle Publishing, 1997).

35 E. Antone, In Search of Voice: A Collaborative Investigation on Learning
Experiences of All Onyota’a:ka, unpublished thesis (Toronto, ON: University of
Toronto, 1997).

36 The 1969 White Paper was a government policy proposal to abolish the Indian Act,
reject land claims and assimilate Native people with the status of other ethnic minorities
rather than as a distinct group. It was strongly opposed by Native people and never
implemented.

3T E. Antone, ‘A Citizenship Dilemma: Aboriginal Peoples and Identity Questions’, in
Karsten Mundel and Daniel Schugurensky (eds), Lifelong Citizenship Learning,
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Participatory Democracy and Social Change (Toronto: Transformative Learning
Centre, OISE/University of Toronto), 2004.

3% Antone, ‘A Citizenship Dilemma’.

% Translated from Omushkago Cree of James Bay.

40 Canada Ministries was a department of the Board of World Missions which was
amalgamated in 1992 with other boards to become the Life and Mission Agency.

*! For a summary of the Oka crisis see www.histori.ca/peace/page.do?pagelD=343.

2 The CCCB decided that local entities would be responsible for responding to the
claims. This decision became significant in dealing with the Government of Canada
around the matter of legal liability since the CCCB indicated it was the individual
entities that ran the schools that were responsible.

4 Acts and Proceedings, The Presbyteriag&@mrch in Canada, Toronto, 1992, 562-565.
4 Acts and Proceedings, 1992, 562-565.%

5 Acts and Proceedings, The Prewan Church in Canada, Toronto, 1994, 365-377,
www.presbyterian.ca/webfm_sen 10.

% It was heartening to learn that dta recent meeting between the Grand Chief and the
Pope in Rome that the Gra Ehief forgave his church for the abuse he had experienced.
47 People like Maggie, Bobby, TJ, Mike, Bob, Yvonne, Phil, Ted, Garnett, Margaret,
Vivian and numerous r Aborigin: ople, too many to name individually.

8 Formerly known e altern ution hearings

* Report of the R6yal Commission:

0 Thisis a t in postcolonial stu (subordinate, maréinal, or ‘sub-
otherness’).Q N

>
5! John Qﬁncis Rowlands, son of, e ntecostabwho came to

South Africa in 1925, led the

2 1 : o
Bishop of Huron to the Secretary f Indlar@falrs, 1967.
>3 For apologies from the churches see .re eringt{&dhildren.ca/partners

/documents/ApologiesfromChurches.p % Q

> A New Covenant: Towards the Constitutf&\ Reco Qjﬁon and Protection of
Aboriginal Self-Government in Canada, Www.preQ ian.ca/ministry/justice/
healing/newcovenant.

> Terry Leblanc, at a Mission and Power stud\y’%?oup meeting, September 2009.
\QQ/
<‘0



THEME FIVE
FORMS OF MISSIONARY ENGAGEMENT

Preface

The core group for the theme ‘Forms of Missionary Engagement’ began work
electronically through the Faith2Share website (www.faith2share.net),
identifying and discussing key themes before meeting face-to-face in Oxford,
UK on 12-13 January 2009 and again on 15-17 June. The group’s conveners
were Mark Oxbrow (Anglican, British) of the Church Mission Society (CMS)
and Faith2Share, Oxford, UK andb\%enevieve James (Pentecostal, South
African) of the University of oS?uth Africa (UNISA). Knud Jorgensen
(Lutheran, Denmark/Norway) reopagos, Denmark acted as secretary to the
group. The core group als@*included: Olga Oleinik (Orthodox, Belarus),
Bambang Budijanto (Luthgran, Indonesia/USA), Hun Kim (Presbyterian, South
Korea/UK), Monica Ml?anchthon (Lutheran, India), Jan Lenssen (Catholic,
Belgium and Kenyd), Joy Mindeg(African Initiated Churches, Kenya) and
Lazarus Phiri ( \gelical, a mbers of the group contributed papers,
solicited otherfarticles, and also ed, Some un-solicited articles, which are
posted OI{ Edinburgh 2010 3\\ 2 dficlude papers Solomon
Christi oon-Sik Park, Petér ] [\
D Aﬁ\ :

cob S. Qﬁ’armaraj, Mary
Lederleitner, Jean-Paul A. C

A\ eferen«r@@in this chapter.
This article is the result of a study ng sevq&l contributors across
the world. The authors not only ha

iffere \Q'ountries but also come
from differing ethnic groups, generati d faith traditions. This being the
case, there has been a unanimous urllgerstan igg that ‘Forms of Missionary
Engagement’ is simply too vast a research z&ea to adequately explore in one
article. The study group has therefore deg,' d on producing further material in
multiple formats in the near future. QQ}

$

«0
1 Introduction

This article explores the varieties, manifestations and strategies of missionary
engagement in our world today. We begin by studying the theological
underpinnings regarding the role of the local church in mission and move on to
examine and describe specific areas of strategy that are salient to the mission
endeavour in the twenty-first century. These forms of missionary engagement
include mission with the vulnerable, partnership, mission with children,
‘receiving’ mission, and the mission of the media. These specific themes are
emphasised since they bear significant consequences for missionary
engagement in our time. This article will conclude with urgent areas for
strategic consideration in our mission engagement.
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The present context of mission engagement takes places amidst
globalization, neo-liberalism, multiculturalism, unprecedented urbanization,
religious fundamentalism, widespread poverty and injustice, a growing
yearning for new forms of spirituality and the ‘shift of the centre of gravity’ of
Christianity from global North to global South. In some respects this contextual
plethora does mirror the scenario of Edinburgh 1910 yet in other respects,
today, the world is essentially a different place. The infinite diversities of
contexts yield a multitude of focused and creative mission strategies

Mission

(4
>
Social

tradition context [N Resources

o0 &
The Roots of Iﬁssmn Sg,ea?egy

As indicated above mission strategy is &ted in a specific spirituality and
historical expression of faith. It is fo ed in response to a specific social
context and carried out with the avail resources. The exploration of mission
engagement typologies is an ur@ing endeavour as change banishes the
conventional and is the only constant.

2 The Primary Role of the Local Church in Mission:
The Local Church in Many Forms

Since God is a missionary God (missio Dei), God’s people are a missionary
people (John 17:18-21) and they await ‘the life of the age to come’. Edinburgh
1910 talked about ‘church and mission’; today we must talk about ‘the church
of the mission’ and ‘the mission of the church’'.

2.1 The local church as the church-in-mission

The local church is the people of God in the local context. This context and
church are part of the Church universal; we may therefore use the term glocal
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(the local and global). In each local context the people of God are the footprint
of the Church universal. It seems the early churches had no authority over one
another, from the very beginning each was a complete church. Roland Allen
suggests that their success was due to the fact that they trusted both the Lord
and the people to whom they had gone.” It took decades before mission took the
views and advice of Allen to heart but slowly the Edinburgh 1910 concept of
‘older’ and ‘younger’ churches has been replaced and the church-for-others has
become the church-with-others.” This applies to both Protestants and Catholics.
The Roman Catholic Church has affirmed that the universal church finds its
true existence in each local church and that the universal church only exists
where there are local churches.*

In the past, local churches often a parish structure. In many places this

(€]

remains an appropriate structyrey especially in countries with so called
alongside the notion of Corpﬁs Christianum where the church was wedded to
the holders of power. "J&e*church became a pastoral institution adopting the
clerici (priest) a dSidiotes ¢)¥ Even whilst the parish structure
remained domir&t, there havi alternate models with greater focus
communi ﬂ%he fellowship of beld ng missionar @ghds.
Toda¥ the people of Go ifftents withfnew forms and
ch w@ exemplifies the
characteristics of the early churc s: 1@& no chiffch building, often no
professional form of leadership,
the clan living together in a small ‘hamlet’; #fie synagogue is a community
where the smaller groups gather regularly;@d the temple is the site of larger
Other models are called emergin Qqﬁurches7 — new forms that try to bind
together the original apostolic coreWith new imaginative, less structured forms,
live as communities that transform secular space and live out a spirituality
similar to that of the desert fathers.
indigenous or initiated churches) encompassing a total of 400 million people
worldwide — churches that reject historical denominationalism and seek a more
All these new forms signal more fluid communities, providing multiple
strategic options depending on context and target group. Despite these new
more Christians, primarily in the West, live without a local church, alienated
from current expressions of church. It is worth noting, however, that fluidity of

‘majority” (state or ‘established3y churches. The parish structure, however, grew
shape of society’s st@?ture with parochial churches and a division between
on the smalb community (ec in the ecclesia), the monastic
structures. One such mo
d ﬁmeth@ considered an illegal

religion. Using the images of clan, syl ue an‘ngmplef the house church is
scale celebration — where the many come\cﬁgether.
gathering in cafes, dance clubs, on riverbanks, etc. These emerging churches

We may also consider what are called independent churches (or African
effective and contextual missionary lifestyle.
models emerging, with growing dissatisfaction with traditional forms of church,
form can weaken the sense of belonging and responsibility within community
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(Heb 10:25; 13:1), particularly when churches mirror the consumer society (e.g.
market driven churches). Membership in such a community may not lead to any
lasting changes in the life of a person; thus people could miss such essential
things in Christian life as accountability, sacrifice, and ministry.

The twentieth century has seen the rise and growth of various
spiritual/ecclesial movements and non-monastic religious communities, such as
the Focolare and St. Egidio communities in the Roman Catholic Church;
Vineyard and the Alpha course in Protestant/non-denominational churches; the
Lord’s Army (Romania) and the Transfiguration Fellowship (Russia) within the
Orthodox Church. Such communities came into being as a reaction to the
institutionalization of churches. Bein%movements of ecclesial renewal they
also have a strong mission impetus. I3

s
Q
2.2 Missic}n revival and renewal

Renewal of the local churchb%gins when the Holy Spirit calls a congregation or
group back to their true @e%tity and source (Luke 15:17). This identity is found
in God, God’s comirgg%ingdom, in the Word made flesh, the Bible and the
Tradition of the ch unive 1 ehurch renewal occurs when the Holy
Spirit transfom@'bt e people unity into the likeness of Christ
through repedtance (metanoia) a f hearts to God. This renewal of
spiritual p@wer comes often as reates space %% prayer and
when #tSwvorships in ‘spirit :@\Worsh'@\?ommunity and
mission signify the three-difne th, al churgo,

s

2.3 The es %%urch\\'

The primary task of local ChristiansQéfo w%esses. The church’s call,
according to the New Testament, is to witne ission is witness. Martyria is
the sum of kerygma, koinonia and diacopia’— all three of which constitute
important dimensions of the witness forefvhich the church is called and sent.
We read the New Testament as the tes@’nony (witness) of witnesses, equipping
other witnesses for the common mission of the church.” Testimony in this way
becomes a demonstration, through the lives and actions of God’s people, to the
fact that the kingdom of God is present in the disciples of Jesus Christ. This
understanding of mission as the witnessing life of the body of Christ is crucial
today when in many cases mission has become a private affair with little or no
accountability to the local church.

In some new models of local church witness is viewed as a missional
vocation and as part and parcel of being incarnational and relational. Is not one
of the most important explanations of growth among churches in the South that
they are witnessing churches, not only in a theoretical and theological sense,
but also in practice? Do they not, more than the churches in the North, do and
practise what they are ecclesiologically, that is: God’s witnessing people in
mission? Is not this in turn a major reason both for their own growth and for the
growing missionary activity that emerges from these churches? And if so, what




120 Edinburgh 2010 I — Witnessing to Christ Today

may the churches in the North learn from the churches in the South with regard
to mission?

Witness and disciple-making go hand in hand.'’ Discipleship and disciple-
making are the critical point in the life and being of the local church. If
discipleship fails at this point, it will fail at all others. The basis for the
founding of a movement that has extended itself into the twenty-first century
was Jesus’ investing his life and embedding his teachings in his followers and
developing them into authentic disciples. Do local churches today need to find
their way back to the catechisms of the early church and to a vigorous
discipleship that in some parts of the church today has drowned in
consumerism and in making dlsmplesh&) too easy? We mention in this context
consumerism because in various pagty’of the world this has become a driving
ideology of the ministry of the lo@church.

Witness and discipleship wilt break down the traditional division between
priest and lay people. One résult of this is a dramatic change in the role and
work of the priest/pastoraThe people of God are the true priesthood (1 Pet 2:9),
and therefore, all Wh@%onfess Chrlst are ‘priests’. We still need priests and
pastors, as we n other e ctions (teacher, evangelist, apostle,
prophet — Eph 4@) but the b of the local church and for mission
is the prlesthdmod of all believers. ust again become a commumty
in which all members, equally, ther to dlscov®and develop
their gifts and ministries i ee@f hum%%mstence where
transformation and renewal @re

Q

24 A urch \\

(o]

The word missionary refers to the s éﬁc mis&i@n activities of the church,
whereas the word missional is related to the natiire of the church, as being sent
by God to the world. A focus on the local %Ch in mission reflects a desire to
see congregations in both the North and @9 South become missional. Impacting
the world begins with local congregattons giving up Christendom assumptions
and adopting a missionary stanceoth within their own culture and cross-
culturally. Missional congregations pray for renewal both within their
community and in the market place. In local congregations, missional structures
are created that go beyond the hierarchies of the past and provide a balance
between worship, community and mission at all levels of church life — in cells,
local and trans-local expressions of church. Every member is motivated and
equipped to take his/her role in inspiring, encouraging and equipping local
leaders. Missional leaders fan into flame a vision that both builds on and sparks
excitement and directs the church toward imaginative diakonia. Missional
congregations partner with other communities, both congregational and those
specifically ministry-focused. Activities and strategies are created that embody
the way of Christ on the way to new people."'
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2.5 The two structures of the church

It was in Antioch that the first missionary band came into being after the
resurrection (Acts 13:1-3). The local church was growing among different
people groups. When this local church wanted to move beyond its own borders,
they prayed and the Holy Spirit told them to send out a missionary team of Paul
and Barnabas. This model is paradigmatic for the relationship between ‘come’
and ‘go’ structures. Both are needed, both together constitute ecclesia. In the
history of the church we find illustrations of this paradigm in the itinerant
evangelists from Ireland and Scotland (perigrini), the monastic movement, the
Nestorian church moving east, the Jesuits in India, Japan and China, the
Moravian brethren, and eventually fr({@ 1792 in what we have called ‘mission
societies’. P

This basic go-structure is nee(éﬁ when the local church wants to go beyond
its own borders; and account&ﬁlity and participation of all the community are
essential here. The problenrarises when the two structures are separated. The
reasons for such a sepa@ﬁn vary:

e When thgzc urch has no structure for going beyond; for example,
the Rgf&‘mation ich lacked the missionary orders of
theoh’gman Catholi
en the church doe

Q%alled ‘state church
%°" When individual
search for new, m
movements in the waki

. call to go; for &xample, so-
ed by nationa‘l_;&)undaries.

of 'stians,\&elled by revival,
ays; for exdmple, the voluntary

at Awakenings.

e  When mission is splitdinto ign’ ‘home’ missions, as at
Edinburgh 1910 where th& ain p]é)%rs were ‘foreign’ mission
societies. &

The result is the emergence of so-qs@led ‘para-church’ organisations,
separated from the parish structure. (Ag\‘both together constitute ‘church’, the
word ‘para-church’ is a misnomer.) , Q

Today the two structures are séatching for ways of joining hands. Mission
societies link up with the local church in new concrete ways, and local churches
see themselves as ‘missional’ in their own context. The missionary band
remains an integral part of being church, but must always find new expressions
in new contexts. To better understand the nature of this shared mission, it is
necessary to turn our attention to the area of vulnerability in mission.

3 Vulnerability in Mission — Mission without Power

Meet Mwizero,'? an elderly Batwa woman from Burundi in eastern Africa. She
lives with a group of widows in a makeshift grass hut. She represents the
poorest people living in one of the poorest regions of the world. She has no
food, no home and cannot read or write. She has no country; she is a pygmy
and her neighbours do not consider her a human being. If she falls sick she
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cannot visit a hospital nor can she register a marriage. If someone would kill
her, it would not be murder; she is, after all, not a human being. She has no
church though she knows and believes that there is a God who will remember
her.

Nirma Rani, a Dalit girl student from India was slapped for saying Namaste
to a Brahmin teacher and her father was beaten up later for questioning such an
act. Caste is practiced in schools where Dalit children occupy separate seats
given to them. Dhanam lost her eye when she was beaten up by her teacher for
helping herself to drinking water from a pot without waiting to be served by a
caste person. She had polluted the water by her touch."? These stories of abject
poverty represent many poor people. TQese stories must be shared."* The world
must listen to them and allow their vgices to be heard.

N
Q
3.1 Humsn\amd divine vulnerability

The concept of ‘vulnerable “missions’ is used to refer both to mission in
contexts of poverty and@ﬁssion by the powerless. ‘Mission is an exercise in
vulnerability as we SI@R: in God’s reconciling purpose which was achieved by
God becoming edk and help particularly in the sacrifice of Jesus of
Nazareth. Missiq@ls the place’e jon with the marginalized’."

In an ageSvhen the majority tians live in more vulnerable life

situations, e ask ourselves wh ility contains thea‘azétential, the

t urpose&@f’ mission. How
might a posture or position 61 era on art of tae hurch equip it for
effective mission? Should vulnera be @gnised as€an enabling condition
for mission? N

At one level mission is about com gfating 9$aith in order that the reign
of God may become a reality, making possibfé liberation and life in all its
fullness for all vulnerable peoples, for all children of God irrespective of caste,
race, religion or gender. The Bible shows special concern for the poor, the
vulnerable, the forgotten and the opprQ%ed. The heritage of the Christian faith,
although filled with a myriad of ing'ém ices from colonialism, slavery, apartheid,
environmental irresponsibility and mistreatment of women, also bears witness
to communities who have been at the forefront in looking for ways to alleviate
poverty through simple acts of kindness.

Vulnerability is also a condition of divine mission. The Christian scriptures
are replete with images of the vulnerable mission of God (Isa 53: 4-5,12); of the
God who identifies with the most vulnerable in society, thereby setting this God
apart from all other Gods. Hence Israel asks, “Who is like you among the
gods?’ (Ex 15: 11). This God is both transcendent and immanent, enmeshed in
God’s creation, open to being hurt and bruised by God’s own creation, who
suffers insults and humiliation, rejection and derision, and endures suffering in
love. This vulnerability of God is driven to the limit: when in Christ God makes
Godself vulnerable. The patriarchal ideal of invulnerability is opposed, in fact
distorted by the Crucified, who was and is experienced by his friends as the Son
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of God. Jesus Christ is God’s wound in the world.' In the suffering Jesus, God
embraces the suffering of the world for the sake of humanity. Christ suffers
when we suffer. The pain people suffer is the pain of Christ himself.'” We need
to be vulnerable if we want to live in an intimate relationship with one another,
with God and Jesus Christ.

3.2 Vulnerability as an enabling condition for mission

We have been called to be wounded for the sake of the world. We are marked
with the sign of the cross which identifies us as having been placed in the world
to be wounded. Where are the wounds of the church? What type or kinds of
wounds are we willing to bear and englure in and through our participation in
God’s mission of liberation? ’b\

There are agencies that admit,to*being engaged in ‘vulnerable mission’. The
Alliance for Vulnerable Missigly; for example, understands vulnerable mission
as ‘the use of local languages‘in ministry combined with “missionary poverty”’
as the tools required forwvulnerable mission since they enforce ‘humility and
operation on a “level@?&ying field” with local people’.'® Yet, one needs to be
cognisant of the difference ing to be vulnerable, which allows
you to find ways“to exploit ility, and the vulnerability of those
without the glioice to exploit it. ong the vulnerable, we have the
option to, €hoose vulnerability olidarity with &%se who are
vulnerable without the choic 0\"

Our vulnerable God als ch In mi 'xl—to liberate the
vulnerable and heal the pain in an “Our ideftity as church and our

W,
existence as church, finds meaning j ngatigl\)f God’s vulnerability in
to theé’&spised, the humiliated, the

service to all women and men, partic
discriminated against, and the rejected of our history. The vulnerability of the
church that is engaged in mission is a si@ of relationship, receptivity, and

communication. \(_,0
In a 1994 article, David Bosch disc&es this vulnerable nature of mission by
recalling the history of the many miSsionaries who became martyrs for the sake

of their faith in mission fields far from home. With their deaths these
missionaries entered a communication process not as ‘models’ but as ‘victims’,
says Bosch. Their total identification with their mission resulted in martyrdom,
which became ‘the seed of the church’.?® This is vulnerable mission; mission
that involves being victimized, the laying down of life for the sake of the
gospel. Such a missionary model that embraces sacrifice for the sake of others
leads people to freedom and community and is sustained by the belief that God
suffers along with the suffering peoples of this world. ‘It is this dimension,
more than any other that distinguishes the Christian faith from other faiths.’
The distinctiveness of Christianity is to ‘be looked for in its weakness, in its
inability to prove itself or to force its way’.*'

Those who are vulnerable have little to lose and are therefore prone to take
more risks and be more open to others and other conditions. There is therefore a
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certain potential in vulnerability. By keeping windows of vulnerability we
might experience new things, gain new insights for our lives and our
understanding of God, the world and humanity. When someone who has no
need to be vulnerable becomes vulnerable in order to identify with those who
are, and together with them struggles to be resilient against all death-dealing
forces, structures and systems, and thus together with them moves towards a
society transformed—of justice and communion, then he or she participates in
the vulnerable mission of God. The kind of mission that is required here is not
of contemplative theologizing but of liberative action in solidarity with the
oppressed. It is a solidarity that is built on a relationship of complete
vulnerability and identification with th@ oppressed community; sustained by a
process of mutual giving and receiv@ and nurtured by seeing in the other the
ethical demand of re:sponsibility.¢,\og

Mwizero and Dhanam arechot just a statistic; they want to hear of the
kingdom of God which will tfansform their world and ours. Martin Luther King
Jr. wrote in his last bo@k$ The Trumpet of Conscience, that the rich cannot
remain secure in the r@}ﬁst of seething poverty set beside the glaring contrast of
the wealthy.” Br. in'McLare hould confront poverty by changing
the dominant sug&dal system ate poverty in the economic sphere
through stark‘conomic injustice , the increasing gap between the
rich and th€ poor (equity) and a existence (se %’ty). He says
that weCannot give a little to as@g the question of why they
are poor. He mentions sev i e ch must be engaged
including trade, aid, debt, limits, S ] and c;ﬁhmunity.23 John Stott
advises the church to approach ergr our times in three main ways:
rationally, as we understand the 1( ities giyen to us by statisticians;
emotionally, as we see, hear, and feel the poor&% around us; and biblically, in
order to know the mind of God concerning péverty.**

Vulnerable mission begins from bgﬁw, amongst downtrodden people.
Samuel Escobar writes about ‘missioQerom below’ in reference to the heart-
beat and the thrust of missions to‘&}y He states that ‘there is an element of
mystery when the dynamism of mission does not come from the people in
positions of power or privilege... but from below, from the little ones, those
who have few material financial or technical resources’.” Philip Jenkins
reminds us that ‘Christianity is flourishing wonderfully among the poor and the
persecuted while it atrophies among the rich and secure’.”® Perhaps the future
of mission lies with the vulnerable, the powerless, and the ‘small people’ of our
world.

4 Children: The ‘New’ Energy for Twenty-first Century Mission

The past decade has seen a significant awakening among some Christians to the
biblical and strategic importance and potential of children and youth as both
objects of and agents for world transformation. Churches are being challenged
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to engage with children both inside and outside the walls of the church,
especially those who live in poverty, oppression, abuse and exploitation.
Increasing numbers of books and other resources offer new insights into the
theme of children and childhood in the Bible, child theology, children and
mission, and children and leadership.”’

The last part of the 1990s and early 2000s witnessed the birth of several
major initiatives, commitments and movements for and on behalf of children,
especially those who are at high risk. Among them were Viva Networks for
Children at Risk and their Cutting Edges Conferences, the Oxford Statement of
Children at Risk in 1997, the Godly Play Initiative (1997), the Holistic Child
Development Program in Penang, Male&zsia begun in 2001, the Child Theology
Movement, the Children’s Church ement, Children’s Prayer Movements,
the Children’s Spirituality Con(@‘ence in 2009, the Transform World 4/14
window initiative, the Coungi} for World Mission’s Welcome Children —
Welcome Jesus project and more.

Of course, there is @ ing new about Christians caring for children in
poverty and orphanqbofhe Roman Catholic Church, Salvation Army and
organisations su ompassi jonal and World Vision have been
caring for chil&n for a at is new though is a clearer
understanding»of the biblical si children and of God’s heart for
children, ificluding their role as gdom. There igqélso a much

O

greateridwareness of the rece a@wuth, al‘q\%‘o‘f their potential
N
O

as a force for mission and

4.1 Children welco r@%oyed{q: service
Reading Scripture with the child in s shows vividly that God values
children, accepts their worship, and does nof hesitate to deploy them to
stimulate faith and obedience in children andZ@dults alike. For example:

e The story of Samuel gives a\cﬁcmre of God speaking directly to a
child (1 Sam 3). &

e Jesus’ own spiritual g@\vth as a boy of twelve years involved
participation including interacting, listening and asking questions
among the teachers in the temple courts in Jerusalem.

o Jesus rebuked the chief priests and teachers of the law for
questioning children’s participation in worship and their perceptive
recognition of Jesus as they sang ‘Hosanna to the Son of David’,
quoting from Psalm 8, ‘From the lips of children and infants you
have ordained praise’ (Matt 21:16, cf. Ps 8:2).

Children are prominent throughout Scripture as a part of God’s redeeming
plan. While many people view children from a future perspective as if they are
persons in the making, the Bible sees them as full and complete persons both
now and in the future. God relates, engages and uses children in many of the
same ways as God uses adults. It may be argued that children have even better
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capacity than adults to relate to and engage with God. Indeed, Jesus asked the
disciples to learn from children on how to relate to the truth (Luke 18:17).

4.2 Children as agents of transformation

Throughout Christian history God has used children as his willing instruments.
In the great historical revivals of John Wesley, Jonathan Edwards, D.L. Moody,
the French Huguenots and others, children played significant roles as active
participants. The role and form of their engagement varies over time but, even
today, God continues to use children in significant ways. The following stories
illustrate the significant roles children and youth play today in mission and
transformation.
,b\Q/

Patricia of Santa Mesa (12 years,la:n‘%king disciples®

Patricia is a twelve-year-old gigMiving in the slum community of Santa Mesa in
the Philippines. This commuhity is known as a breeding ground for thieves,
criminals, and sex work@*Patricia saw how the children of her neighbourhood
were dishevelled, an%@eprived, so she started teaching five- to ten-year-olds
the Bible. She ga@&’s them ¢ a week, tells them about Jesus, and
says she does é@? want them to be criminals, but to know about

Jesus. N
< 4
Q - T - 29 Ib\
Moko @Selfm of Poso (8 v liation 0\"

Terrorist bombings, beheading es by glaxnic jihadists have
plagued the people of central i, nesia ifi* recent years. After
winning a preaching contest last enéé%eight-ﬁk—old Moko travelled to
nearby towns to preach God's word t$ peop@.° ile the people worship,
Moko’s friend Selfin prays for a touch from God. Aside from physical healing,
Moko also preaches about the healing of ]{@\homeland, and his hometown of
Poso. In his sermons Moko speaks of ;peace, reconciliation and forgiveness
based on Jesus’ command that peopli ﬁ()uld love one another.
Q

Pronchai, the Hmong (15 years): e%vironmental ambassador?’

Pronchai is a fifteen-year-old boy from an isolated minority tribal group in
Thailand. For schooling, he moved to the city, where drugs are far too familiar
to children and around which bad environmental practices are used, such as
forest-burning. Pronchai has shown himself to be a leader, and became the
initiator of several community activities, such as environmental care and drug
prevention initiatives. As a result, his school received the ‘clean school without

drugs’ award from the Princess of Thailand.

4.3 Children: The untapped force for mission
Both the biblical and contemporary case studies illustrate the timeless principle
of biblical wisdom: ‘Train a child in the way he should go, and when he is old
he will not turn from it’ (Prov 22:6). The human mind, personality, and identity
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are mostly formed during early childhood so that faith formation and faith
decisions are also most often made in early years.’' In the mid-nineties, Bryant
L. Myers published research which reveals that nearly eighty-five percent of
people who make a decision for Christ do so between the age of four and
fourteen.”” Dan Brewster and others began in 1996 referring to that ‘window of
receptivity’ as the ‘4/14 Window’.” During the twentieth century, children and
early teenagers in this age bracket represented the single largest source of new
believers for the American church.**

The journal Ministry Today (January-February 2008) extensively reported a
new movement of church engagement with children in the US and abroad.
Globally an increasing number of local churches are recognising that children
have far more spiritual potential t o church leaders had realised. This new
awareness is igniting a spiritual\&volution in these churches. Many children
and young people are no longer coming to church only to be entertained.
Rather, given an opportunity 9nd a challenge, they come to worship, contribute
and become equipped forthe ministry. Children are no longer seen as primarily
the ‘mission field’ bu@? effective agents of mission.”

In the Roman, €atholic missi dition children are invited into a real
involvement in aftission by t Society of Missionary Childhood.*
Every year dren are integrat ission awareness and activity of
local comfaunities. Children
missiof“and to collaborate i
countries they organise, wh
when clothed as the Magi, th Witness “4nd encourage local
communities and families to partici ir missj

Research shows that seventy perc f young people from non-Christian
backgrounds who made decisions to be Chrisf’s followers acknowledge that
Christian friend(s) were the most signiﬁcan{gﬁctor in that process.”” As mission
is for the whole church and the signiﬁcgg?majority of the church are children
and young people, the greatest asset alQ?'the best chance the church has to fulfil
its mission is through children. Qﬁ‘ldren and young people are in the best
position to relate positively to non-Christians, as well as to people of all ages,
race and social status, and thus, they have the greatest opportunity to make a
difference in the lives of people and community. Sadly, the church has not
seriously considered children as co-bearers and partners for mission and has not
adequately equipped them for the work of service. In the context of mission and
transformation, children and young people have either been invisible or made
to stand on the sideline. Now Christians worldwide must place children where
they belong, namely ‘in the midst’ of the church and its mission (Matt 18:2).**
Children are the bearers, participants and partners in twenty-first century
mission.

forgmission. In some
:on tae east of Epiphany,
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5 Better Together: Partnership and Collaboration in Mission

Christian missions do not have a good track record in cooperation. In the
earliest days in Uganda, Cedric Pulford records that, ‘The Catholics felt it their
duty to counter the heretics. The Protestants felt a parallel duty to correct the
errors of the Church of Rome’,” and a few years later bitter rivalry broke out
between competing missions in Zanzibar, rivalry which played into the hands
of local Muslim rulers.*” In the nineteenth century the best that could be
achieved were a series of ‘comity agreements™' which at least preserved the
peace between rival bands of missionaries. The negative effects, however, of
these agreements on Christian unity sadly continue to this day with a high
degree of territorialism still evident inzinter- and indeed intra-denominational
relations in many parts of the w & The World Missionary Conference of
1910 in Edinburgh can be seéff as a significant milestone in missionary
cooperation, providing the om@rtunity and impetus for subsequent ecumenical,
as well as missionary, deyglopments. In preparation for the 1910 conference the
Commission on Co-o;@ﬁtlon and the Promotion of Unity wrote, ‘Without
hearty alliance among’the many Missionary Societies employed in carrying the
Gospel to non-C]gU‘?tian pe ithout the recognition of co-operative
effort as the nefthal condition work, the most copious supply of
workers and’of means that coul rawould still be i@effectual’.42

This samg teport ends with the o

‘the Divine il:;’ﬁance that has
led us‘éready... in the dir the promotion of unity,
will lead us further still”.*?

‘@l ook b{@k on much progress

but with an acute awareness also c@ued s{&rt comings in ‘common
i 4

mission’. @ OQ

Q
5.1 Theological principles{ob"partnership

The implications of trinitarian theology, Q%r collaborative discipleship and
mission have not always been readily rstood, but in recent decades Jiirgen
Moltmann,* Leonardo Boff,* Miros{& Volf,*” and others have reminded us of
the corporate, collaborative nature‘of the being and life of God in Trinity and its
implications for those who find themselves created in God’s image. The missio
Dei is by definition a collaborative action by Father, Son and Holy Spirit (John
14:26) and also a divine action which invites human participation, if not
collaboration: ‘As the Father sent me so I send you.” (John 20:21). God has no
necessity to engage humanity as agents of God’s own mission but chooses the
risky course of partnership. This point is further underlined by Jesus’ own
calling of disciples as co-workers to whom he eventually entrusts the task of
global mission (Matt 28:18-20). It is perhaps also significant that Jesus seems
to have chosen as his co-workers a group of disciples with quite different
theological and social outlooks.

Paul is often portrayed as the great pioneer of mission, which he was, but he
was not a ‘David Livingstone, go-it-alone’ pioneer. Careful examination of the
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text shows that he was in fact an accomplished collaborator, building networks
of shared ministry.* He counted among his co-workers*’ local ministers such as
Aquila and Priscilla (1 Cor 16:19), fellow itinerant preachers such as Barnabas
(Acts 13:2) and Silas (Acts 15:40), young recruits like Timothy (Acts 16:3),
and many more (see, for example, Rom 16:21-24), and took to task churches
who sought to create division within the growing missional network (1 Cor
1:12-17), the church of Christ.

5.2 Partnership in historical perspective

In the post-apostolic period and through to the twentieth century we have very
little evidence of Christians from dif@rent traditions or locations partnering
together in mission. Stephen Neill Iﬁ others cited several examples of inter-
agency cooperation and boldlys'claimed, ‘Co-operation marks Protestant
missions from the beginning’ 2+but the picture has actually been much more
one of fragmentation. David ﬁrrett, in his statistical overview shows ‘foreign
mission sending agencie@%ising from 200 globally in 1800, to 600 by 1900,
and 4,000 by 2000§°a significant part of this ‘growth’ resulting from
fragmentation ancki@l ure to ¢o er than completely new work.

Real partnerq@p and colla inistry have however taken place in
recent years,{ften in adverse co xamples will suffice. In 1949 Dr.
Bob Flemifig gained permission kingdom of b&qp'al with two

colleagides. Struck by the me p they rmined to meet
, permT n was eventually
@t g, a Methodist, extended an

these needs in the name o
this lenging country where

granted to open a hospital in

F

invitation to all who would, to j h@ g&l

conversion was illegal. So the United Mi$sfon to N&pal was born in 1954.”> The
International Assistance Mission began is a simifar way in Afghanistan in 1966,
with a focus on eye care, and has remaine the war-torn country ever since,
currently bringing together workers fropsyaround forty different agencies.” In
Europe, when Albania first became a&éssible to Christian mission in 1991, a
group of Evangelicals formed the @anian Encouragement Project which now
brings together over seventy mission agencies for collaborative work within
that country.> Also in 1991 a number of workers associated with Interdev™
began the Central Asian Consultation which today continues to foster
collaboration in mission in that region and has spawned numerous regional
partnerships.*

5.3 Mission in a network age

Mission always has its context and so does partnership. The context of the
1820s, when the Church Mission Society (CMS), London gave birth to an
autonomous CMS in Australia, provided very little opportunity for these two
agencies to collaborate in mission. Partnership in those days was limited to very
local forms of collaboration. Today our global context is very different.
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In Figure 2, Lipnack and Stamps’ divide human history into four ‘ages of
organisation’ as follows:

Small Groups Hierarchy Bureaucracy Networks
Nomadic Agrarian cultures Industrial cultures  Information
cultures cultures
t0 10,000BC ~ 10,000BCto18"C 18"-20"C 1945 onwards
Members Levels Purpose Links
ox‘-?\lzure 2
N

O

This persuasive analyiibs %orces us to ask whether models for mission
devised in the seventee entury (in an agrarian culture) or in the nineteenth
century (in an indust @Pculture) will serve us at all well in the information age
of the twenty-ﬁrsg&:ntury he isgvalued is not our membership of the
group, our plac&\{ﬁ the hierarcl er our skill set fits the purpose of the
bureaucracy,<but what links we onnected we are. I&is not only
Western Q&mg people who con rtual space o Pacebook and
Bebo; atross the world a n es with® little access to
technology, are learning that'i 0 d you afe ignored.

In the academic world studies © ernetics, systeml%s5 % and chaos theory,
and their philosophical implicatios; y yea{\% year and many large
companies are adopting approaches toﬁ agem@?which play to the strengths

wics. The popularized classic in
strom’s The Starfish and the

of ‘whole system’ thinking and network dyn{k
in a networked world maximum

this sphere has become Bradman and ]%&

Spider,” in which the authors argue

participation leads to the maximum most creative output. They cite not just
virtual community projects such agWikipedia and open source software such as
Open Office but also movements like Alcoholics Anonymous and Al Qaeda, and
companies like Amazon, Napster and eBay.

All of this talk of connecting, maximum participation, and systemic
development should be very welcome to a mission community seeking
disciples, who discover renewed relationship with God through Christ and
envision the day when ‘a great multitude that no one could count, from every
nation, tribe, people and language, stands before the throne and in front of the
Lamb’ (Rev 7:9). In many ways the missio Dei seems to accord much more
readily with the network culture we inhabit today than with the earlier group,
hierarchical and bureaucratic cultures. We could point to many biblical images
of the missional ecclesia which are of a networking nature, such as the Body
(Rom 12; 1 Cor 12; Eph 4:12; etc)60 and the vine (John 15), but each of these
also brings new challenges to our understanding of mission and church.
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At the close of the last millennium, in 1996 a consultation of missiologists
was held in Brazil at the invitation of the World Evangelical Fellowship
Missions Commission. Amongst the papers emerging from this Iguassu
Consultation was one by Robert Brynjolfson in which he writes,
‘Organisational and denominational language continues to detract from the
greater realities of unity in mission’.®’ He then goes on to offer eighteen
principles for national mission movements which will build consensus and
collaboration in mission. Since that date considerable progress has been made
in building networks and real collaboration in mission which to a greater or
lesser degree reflect these principles. Examples of such new trans-
denominational networks for collabora&'ve mission would be, in Africa, MANI
(The Movement of African N ib\lal Initiatives),”” in Latin America,
COMIBAM (Cooperacion Missiq@a Iberoamericana),” in Asia, the Philippine
Missions Association,** and ac@ss continents the Faith2Share network.%

Phil Butler, one of the lea(ﬁlg thinkers in missional collaboration, writes,

»

Effective partnerships @nd networks ... are crucial to this new world order — to

identifying the ass@ and effecti ing them. Committed to Christ and the

holistic proclaptation of his wer, these new, inclusive forms of
kingdom coll@boration provide

fective connection that are simply

impossib@ith the old organisati 66 \&
& N
548B rt ips  «©
As our churches engage in missi a Qund thq&orld we can be well
networked, enthusiastic about pa i@king t collaboration and yet
@ all re}dtionships, are fraught with

still struggle to get going. Partnership
difficulties, and the temptation is still%b ‘go italone’. In Body Matters, Ernie
Addicott records the fifteen principles for,se?fective partnership in mission
developed by Interdev in the 1990s.” #'a clearer way than the Iguassu
principles (see above), these point t%)%e key role played by vision, clear
purpose, high levels of participatio<‘rbﬁn ownership, trust, openness and mutual
concern.

‘People work together because they trust one another’, say Lipnack and
Stamps. ‘They make deals, undertake projects, set goals, and lend one another
resources. Teams with trust converge more easily, organise their work more
quickly, and manage themselves better.”® Daniel Rickett, author of several
books on missional partnerships adds, ‘Communication is only as rich as trust
is deep. Close contact and high levels of interaction are important ingredients
for building understanding and trust.”®® While trust is recognised as a primary
ingredient for effective collaboration within missional networks, this can be
difficult to establish when cross-cultural miscommunication threatens to
undermine good intentions. Lianne Roembke” has undertaken considerable
study in the building of trusting relationships within multi-cultural teams and
Duane Elmer’”' brings needed wisdom to the challenges of leadership within
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multi-cultural networks. At an international level the World Evangelical
Alliance Mission Commission meeting in Pattaya in 2008 initiated a Global
Dialogue Task Group to address many of the continuing tensions,
misunderstandings and complex partnership issues between churches and
missions in different continents.

5.5 Money, power and neo-colonialism

Just as financial tensions rank high amongst precipitating causes for marriage
breakdown so does the power exerted by money in international mission
partnerships. Mary Lederleitner writes,

A concern in missiology is how there&n be effective cross-cultural partnerships,
with vast sums of wealth comr?s rom affluent donors and nations, without
fostering a new form of col L§ ism now known as ‘neo-colonialism’. Neo-
colonialism implies that alt ch there is no physical occupation by a foreign
power, wealth and resou are given in ways that still dominate others. Some on
the receiving end of m@on funding feel demeaned and controlled by the process.
For these partners th@:e is a sense that they are losing their right to make their own
decisions and t are losi ” Because of this there is a concern
whether true nership, the Is genuine mutuality, can ever take

place give&é’ﬁch a vast disparity o &
>

-cultur, ‘,’ contextualize
s, thenXwe might begin to
other missiologists who have
Bonkswho speaks of Western

Her&?tper argues that i
processes and apply bibli
address some of these complex
worked on these same issues ar
missionary affluence as the primai blem, ®and John Rowell, whose
approach is more practical than mlssmlogK&" addressing the challenge of
dependency and suggesting that sustainabilify’ might be a more useful concept
that the well worn ‘three-selfs’ princi {g°which puts too much emphasis on
independence and looses sight of the béﬁcal pattern of interdependence.”

We live in a network world, ou®'God exists in trinitarian partnership, and
God’s mission into which we are drawn is inevitably characterized by
collaboration and partnership, as Christ ‘reconciles to himself all things,
whether on earth or in heaven’ (Col 1:20).

5.6 North-South mission cooperation

Through all the ages to come, the Indian Church will rise up in gratitude to attest
the heroism and self-denying labours of the missionary body. You have given
your goods to feed the poor. You have given your bodies to be burned. We also
ask for love. Give us FRIENDS!"

These words, from one of the very few global South participants at
Edinburgh 1910, have become one of its most memorable statements. One
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hundred years later we continue to struggle with friendships strained by
postcolonialism, dependency, paternalism and poverty.’®

The shifting centre of gravity for Christian witness sees Christians in the
South achieving rising demographic advantage marked by spiritual zeal and
commitment to the unfinished missionary task, whilst in the North a context of
consumerism and pluralism brings a depletion of missionary efforts, yet
Northern churches and mission agencies retain hegemony in mission
leadership. The shift of the centre of growth for Christian witness has resulted
in evident changes in the global mission landscape and must shape mission
strategy for the twenty-first century. These changing realities have led to a
careful reflection on past realities, presgnt dynamics and future aspirations and
paradigms through formal and i al consultation within regional and
international mission bodies. o

The maturing church of thecSouth has begun to reproduce itself in a variety
of ways including the sendingof mission workers locally and globally. As the
field is shared by mission movements from South and North, they are
compelled to seek f@}ospace and hegemony in leadership. The inevitable
question of mutua{sp rtners ublesome head, seeking honest and
sincere responsq@ Mission a the North are discovering how to
move from g lead players to am players. This process can be
painful fQQ oth partners. Nort face the temptation to hand
pick, g@om and ‘direct a thern syccessors, whilst
Southern leaders too easil or power and an unhealthy
adoption of Northern values, strat onships. <

The demographically advantage, s of th&*South, despite economic

d ‘@“
s
0& m ‘finafitial clubs’ such as the ‘G8’,

challenges evidenced by their exclusi
agitate for space to still be counted for the causg’f God’s mission. They desire
more palatable and respectable financial port structures. If there is one
single dynamic that splits the mission cies into opposing camps, it is the
question of finances. New, less ﬁnaanq'ly dependent, strategies in mission are,
however, emerging as witnessed igration mission movements such as the
‘Filipino phenomenon’ and the mission of the ‘African diaspora’.

5.7 Global collaboration in mission

In recent decades a number of mission agencies or movements have, to a
degree successfully, created global structures that enable more effective South-
North collaboration. World Vision and Food for the Hungry have both adopted
federal structures whilst others have developed a network approach to global
cooperation.”” Within such structures both Northern and Southern agencies can
then explore what particular gifts they can bring to the joint mission enterprise.
The careful management of organisational culture and leadership succession in
such federations and networks is crucial. It is these new structures for mission
that are beginning to shape the multi-centred future for mission in the twenty-
first century.
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6 Receiving Mission: Mission by Migrant Workers from South to North

There has been some controversy over the terminology used to describe
‘receiving’ or ‘reverse’ mission but its reality cannot be denied. As we study
this growing phenomenon, we become aware of God’s plan to shift what we
have taken for granted, in our traditional ‘sending’ view of mission, through a
‘radical dislocation’ of his people and bringing them together as his ‘new work’
as a consequence.

6.1 Historical review

In contemporary mission the role of ‘diaspora’ has been a critical factor.
According to Jehu Hanciles,” ‘since the, 1960s in the post-colonial era, migrant
movement has been predominan ly'bfrom areas with weak economic and
political systems to the centres ‘¢f global dominance and advanced industrial
growth’. Christians and Christian workers have constituted a significant part of
the migration. Afe Ad%gf(l‘rne79 notes that ‘the reverse-mission agenda is
becoming a very popu]é@ cature among African churches’. He illustrates this
by reference to Taizanian pastors commissioned in Lutheran parishes in
Germany in the @ﬁy 1980 orean War, Korean Christians have
migrated to N%Ql America an various motivations, spontaneous,
by invitatio@?r under pressure. g other ethniv\@ommunities
and be o thrive and imp in their regigns. There are
estimatéd to be more than 4 orth rica and Europe
at present.®’ 0 N

‘Reverse mission’ (from what ally c llre% ‘mission fields’ into
former ‘Christian heartlands’) posifton Wes a site of new religious
interactions which portend long-term ‘tsansformations of Western societies”.?!
Some affirmative movements related to ‘revq’% mission’ have been launched
in Western churches. The Mission in stern Culture Project (MiWCP)
reflected on Western society that has b&t‘ame a mission field* and in 1996 the
United Evangelical Mission (UEM)?Qonducted a programme for cooperation
between German and immigranf<Congregations in order to ‘help German
churches to understand and appreciate the movement of reverse mission’.*
Recently many traditional churches in Europe have made great efforts to
establish a relevant policy for ‘reverse mission’ in partnership with their
counterparts in the non-Western world.

(&

6.2 Defining reverse mission

‘Receiving mission’ is, in a sense, Northern rhetoric as they conceive the idea
that they ‘foster the welcome of non-European mission workers into Europe to
join with us in our mandate to evangelistic vision’.* However, the term is now
interchangeable with ‘reverse mission’ which has become more ‘multi-lateral
rather than unilateral’,*® as non-Western churches return with the gospel to the
societies to which they have been greatly indebted for the purpose of building
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capacity for world mission together. However, these two terms can be seen to
imply a deeper divergence of perception as Northern ‘receiving mission’
anticipates efficiency through partnership in mission, while Southern ‘reverse
mission’ is more focused on the intrinsic mission mandate for the whole world,
including Western society. Grace Davie reflects on ‘how “mission in reverse”
would turn the traditional relationship between Africa and Europe on its head’,
commenting that ‘this has not happened yet’.*’” C. Barbour views ‘mission-in-
reverse’ differently as a way of ministry which does not teach but learns from
people ministered to.* This view is endorsed by those engaged in the area of
international social work, for whom a reverse mission approach, instead of
teaching, preaching, and trying to gonvert others, emphasises ‘learning,

consciousness-raising, and advocating>for changes’."

N
6.3 Impligsfﬁons of ‘reverse mission’

The reverse wave of migratiogand waning Christianity in Western society have
far-reaching social, poli@ and human implications, particularly for Christian
history. God’s radic@odislocation of his people always brought missional
implications throu@b‘aut the BiblemBhe following are some of the missionary

implications of Q@ influx of Ch %0
. aaew Christian immig S &y from centres of Vibr%’nt Christian
x%rowth and embod hristianity th® is strongly
<O evangelistic or corve @hem nap\gaﬁy come to see

N

e Immigrant congregatie attunedto religious plurality
than Western Christians @ so areble to maintain effective
Christian witness in the fa religiou® pluralism.

e The secularized societies of Eutope and North America are
redefined as ‘mission fields’ requiring re-evangelization.

e  Migrations provide an impet@q‘or missionary mobilization.

o There is a call for a struct@zél reform of the church to grapple with
the challenges of migr@n.

e There is a major shift in mission understanding with a greater
understanding and appreciation of the multi-cultural nature of
Christianity in the twenty-first century.

6.4 Western churches receiving non-Western missional Christians

There are two opposite attitudes to migrant churches exhibited by local
churches in Europe: the colonial attitude and the cooperative attitude. In many
cases, a healthy relationship has not been established between local churches
and migrant churches because the local church authorities have not developed
policy on relationships with migrant churches. However, the European
Evangelical Missionary Alliance (EEMA) have introduced guide-lines,
Receiving Mission Workers to Europe: What Every Church Should Know for
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improving the current situation through a proactive response to migrant
Christian workers in Europe.”' Their suggestions include:
e  Collecting background information on the sending country
e Being aware of who in your church has cross-cultural experience
and an understanding of culture shock
e  Supporting the mission workers in transition with cultural mentors,
family support, fellowship, links to home church, partnership in
ministry
e  Preparing the mission worker for re-entry
With these measures proposed by EEMA, the European Evangelical
Alliance formulated a call for awareness of cultural diversity and of the poor

welcome often offered to ‘the foreign@®in our midst’.”*

N
Q
6.5 Case study: Impactsfkorean—European church partnerships

Korean churches have been,ﬁl\anted in Germany and in the UK since the early
1970s, with about two @ﬁidred churches now ministering in major cities in
Germany, the UK, an@?rance. Historically migrant churches grow from mono-
ethnic congregatigns, becominggbieultural, and finally multi-ethnic or locally
mono-cultural cb@rches. Follov
have grown now contribute te 0 in Europe in partnership with local
churches,, I this way Koreans h nof lanted ethnic chugches but have
also coittibuted to the renewa

An outstanding example
International Presbyterian churc

: urch [&:t%wrship with the
i ¢ UK gince the 1980s. This
consists of two presbyteries (groups OQK rches)ithe IPC First European
Presbytery and the Korean Presbytery. orea&?resbytery is made up of six
Korean speaking churches. Each June the Eutépean and Korean Presbyteries
meet together for synod. Another exampli\ the partnership programme for
cooperation between German and immig;&nt congregations run by the United
Evangelical Mission (UEM) in Germq?y since 1998. Through this partnership
relationship, Korean churches areafigking many positive contributions to local
partner churches, both financial and spiritual. The Korean church in Germany is
a typical example of how an ethnic/migrant church progresses from being a
locally dependent community to a self-sufficient and self-generative Christian
body characterized by fervent worship, prayer, fellowship and theological
education.”

6.6 Migrant and local churches partner in diaspora ministry

Migrant churches can evolve into multi-ethnic churches that become a platform
for incubating other ethnic churches within the diaspora environment. For
example, one of the largest Korean churches in London is facilitating the birth
of other Asian ethnic churches as they believe God has given them a heart for
church planting, fervent intercession and financial resources for mission.
Korean churches and a local Baptist church in London also supported the
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translation of the New Testament into Iranian Azeri, while working with Azeri
diaspora Christians in Europe.”

If similar partnerships could be encouraged, with a mutual understanding of
the significance of migration,” there would be many opportunities for
European churches and mission organisations to be involved in cross-cultural
mission in their own ‘backyard’. Rebecca Catto writes, ‘So, even though I do
not see mission as having been reversed as yet, ...the notion of “reverse
mission” is not completely invalidated: it captures an observable and growing
trend”.”

7 Mission and the gﬁallenge of the Media

The media is often treated in a,nfission perspective merely as a question of
tools. Media enthusiasts tend td~see the different media as nothing more than
neutral communication chan&:ls, which can be controlled by the church and
used to serve its purpo@*. Media sceptics, on the other hand, see the media
primarily as channelggf sin and immorality, or as a threat to the genuine
community of the\oh‘ﬁrch. Both gem, however, to have too narrow an

understanding %{(916 media and estimating its power.
O :
&q, 7.1 Thegpowe , N
In seekiftg to engage with the N mis , irst ta: lgog our agenda is

t secu ation has led to a
C nce, parficularly in Europe. At
the same time people spend still mg frontxof televisions or computer
screens, and their understanding of ion is, fRerefore increasingly being
shaped by the media rather than by the churgf2”’ In the non-Western world,
media products such as satellite television@d the internet become still more
available, though access is much more lithited than in the West. It has been
argued that the entry of modern medz% to these places has led to a kind of
cultural imperialism, where We values are being forced on the local
populations. This has been modified by recent studies, showing that the
mediated foreign cultures do not replace the local culture but are critically
received and evaluated within the framework of a dynamic local context.”® For
the church this means that it is not possible — even if some would like it so — to
inject the Christianity of the West into non-Western populations through the
media. The context of the local people is important to bear in mind and the best
result is therefore reached when the local church is included in the process of
media production.”” This is, for instance, reflected in ‘the ethos’ of the
television company Sat-7, where the value of local culture and language,
among many other elements, are mentioned as important when producing
Christian programmes for the Arab world.'”
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7.2 The blessing of the media

The second task is to acknowledge the blessings of the media. From the very
beginning the church has used various media such as letters, liturgy and art to
spread its message. The advantage of the new media is that they enable the
church to do the same faster, across larger distances, and to a potentially much
bigger audience. Especially in places where the church is small and the entry of
foreign missionaries is difficult, the media have offered a new way to reach
non-believers and given local Christians a chance to grow in their
understanding of the Christian faith. Also in a Western secularized context,
where people can be hard to reach with traditional mission initiatives, the
anonymous and home-based receptior\@f media products offers the church new
entries to people it has lost. With thé®appearance of the internet this contact is
increasingly interactive, and mosg@\dialogical ways of media mission are now
possible. One such example is” the Danish website www.religion.dk, which
attracts more than fifty tl&usand unique visitors each month for dialogue on
religion. OQ\
\o"q' 7.
The third task 30/8 face the fac

d mission

the many advantages of the media,
it also has cex‘&equences for the uses it. When the printing press
was intrq&ced by Gutenber, century, tbgb church first
encour&@ed its use but late i it beq@\e clear that the
printing industry could not‘be T? , the cHurch must live with
the fact that no media can be con e chureft enters into the media
world, it is just one participant am thers,&ﬁd in order to be heard or
seen it must adapt to the rules of theﬁl dia.'” @fferent studies have shown
that at least in the Western world mission initiatives by means of the media
have had limited effect. Few people watch\the Christian television channels,
and those who do are often already chus¢hgoers.'” The poor results can partly
be explained with reference to the overall secularization of society, but a lack
of competitive resources and willift@hess to let go and adapt to the media logic
are other possible explanatory factors. In the non-Western world there seem to
be more stories of success with media mission. For instance Knud Jergensen
reports from West Africa how the use of radio, audio cassettes and literature
have resulted in an openness towards the gospel among the Fulani people of
West Africa.'™ On the internet, which must be characterized as the most global
mission field, there also seem to be stories of effective mission. On the website
www.godrev.com/joy-in-heaven, a map shows where people have ‘made a
decision for Christ’ and counts around 1,500 decisions a day. Although from a
missional perspective this may seem positive, critical questions must also be
raised: What does it mean to accept Jesus in cyberspace? Is it a long term
commitment or just a momentary impulse soon to be forgotten? And are there
local congregations for these new Christians to join?
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7.4 Theological reflection on the media

This leads to the fourth task, which is conscious theological reflection on the
media. If it is true that the media play a central role in modern society and
therefore are unavoidable for a church in mission, and if it is impossible to use
the media without to some degree subordinating to their logic, then what should
the church do? The media seem to go against firm dogma as well as
institutional authority and celebrate individual choice, experience and the mix
of traditions. How can mission with integrity be carried out under those
circumstances in such a way that the church does not lose itself, yet can still
appeal to the modern world? This includes a discussion of institution, dogma
and authority versus individual . dfreedom, experience and personal
responsibility, as well as the phy \I aspects of congregation and mission
versus the virtual character of th@?hedia world. Working with these and other
questions will pave the way of*a more pro-active media approach where the
church neither excludes ,the use of media in mission on the basis of
traditionalism or fear, &Sjust follows the media unconsciously and lets them
set the agenda for thq_’mlssion of the church.

The final tasl\\}s to a ing on the result of the theological
reflections, theb&ategically b d must be sought. Some have the
technical atg’ﬁnancial resource and distribute prof&ssional and
appealing Wedia products to a onal mission gm ds or in the
Westeri“world. Others wil e on secular media,
trying to introduce the voice a among-many other voices
presented there. There are differen f church,tf)\follow, and since the
media world is constantly changidg, t‘g rch @ﬁt also once in a while
consider its steps. A continual reflecti xperin@ﬁtation and evaluation of the
specific actions is therefore needed. \\3"

To engage with it effectively in missiongthe media, rather than being treated
as a specialist matter or a question of todls, should be fruitfully integrated into
the overall missiological thinking; nofleast because the media are responsible
for many of those trends and tendéfi¢ies which occupy the work of the modern
missionary.

8 Strategic Priorities for the Twenty-first Century

To conclude this article it is necessary to consider a few areas of urgent
attention in mission strategy for our time.

8.1 Urban mission: The city of God or the city of goods
The turn of the century has brought with it a global population explosion that
has never before been experienced by any other generation. In addition to this,
for the first time the world is now more urban than rural. Over half of the
world’s six billion people now live in cities. We must acknowledge the urban
realities of our world. Our cities have become home to individualism,
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consumerism'” and unbridled greed. In the recent financial crises that have
crippled national economies, our cities and their seats of economic power, have
shown their vulnerability and fragility. We need to pursue strategies that
embody an oikos-theology'® that seeks to establish an urban environment of

justice and shalom'"’.

8.2 Youth agency in mission engagement: The silence of the lambs?

Young people are still inadequately represented in the decision-making bodies
of mission organisations and in missiology at large. The fact that young people
have to be featured through quotas at major mission events shows the
marginality of the youth voice. This is a tragic and disturbing oversight of
mission strategy. The fact that you eople are the overwhelming majority in
many contexts of the world shouldsshow the clear need for the consideration of
the youth voice. The custodiagds of mission are not the founding fathers, the
grand dames of the world mission movement, or the platinum-haired
missiologists. It is perploxing to see the number of obituaries and ‘in
memoriam’ articles p@%shed in mission journals; the intentional mentorship of
the young is a st@ ic imperati eqeustodians of mission are the young
practitioners, laypeople and ars who, in dialogue with God and
the generati&ds efore, engage th of the world and live out the call

of God. urgent tasks below agency of the&%uth voice:
<" Create space fi '@iscuss \@8 dialogue on
contemporary N

, theolo$ical and missiological
study through interd al e@ﬁunters and ecumenical
partnerships. Q/°

e Encourage young leaders to _dgvelop their own contextual
theologies and strategies to de ith the challenges in their own
communities. <.,°

e  Amplify and disseminate Q?Ssion knowledge from among the ranks
of young people. <‘0§

e Encourage North-South exchanges where young leaders learn from,
and analyze, mission strategies in both the new and old centres of
Christianity.

e Call for seasoned missiologists and mission practitioners to
seriously and intentionally mentor younger mission scholars and
practitioners.

e  Support and facilitate

8.3 Mission methods: Aggressive or defensive?

In this century it is crucial to redeem mission from its contentious and often
distasteful past. While the offensive mission position is hardly an option given
the unrestrained excesses of the past, the defensive posture of mission appears
to be a default position. Mission organisations find themselves treading on thin
ice as secular governments and interfaith organisations demand more
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accountability and justification of a faith orientation. The apprehensive and
reticent bearing of mission is in stark contrast to the authority and supremacy
strategy. It would appear that mission in the world today is bipolar; aggressive,
triumphal and arrogant, or, defensive, deflated and apologetic. More
exploration and discussion needs to take place with regard to the twenty-first
century attitude and posture of mission and its agents.

8.4 Conservative ecumenism versus true ecumenism

‘Ecumenical’ can no longer be a term that describes a group of mainline
affiliated churches, but must reflect the household of God and the wealth of its
range. Current mission strategies é‘gill lack ecumenical integrity. The
reinvention of the mission strategy el continues unabated, as there is still a
failure to recognise and apprecia{g\talents and resources across the boundaries
of denomination, context, gender and age. The true merit of mission strategy
must be found in the Willin@ess of the strategists to be ecumenical, that is,
truly ecumenical.'” >

. . 00 .
In this article“we have journeye
mission erigagement. We disco
vulnerability, creativity, pli
ensemble study group fro marvglled at the dazzling
array of the forms of mission e en stood, Amazed at the diverse
agents of mission strategy, and w, e@ awe the Mission continues
despite the challenges and changes t ace OL&Q:nterprise. The twenty-first
century has only just begun, and so, the_story of the forms of mission
engagement will continue to be told. OQ'D\
(-,

e and place to explore forms of
d of the Mis @% calls us to
our engagement. As an

Q
12@ stions

1. The main difference between 1910 and 2010 as regards forms of
missionary engagement is the change in focus from ‘mission
societies’ to ‘local churches’. What are the implications for mission
endeavours in the twenty-first century?

2. In what sense do you understand vulnerability to be powerful?
What is the difference between enforced and elected vulnerability?
How could the mission of my church or community be more
effective if it was less powerful and embraced vulnerability?

3. What place do children and young people have in the mission of
your church — as agents as well as recipients of mission? How do
you respond to the ‘4/14 window’ as a focus for global mission?
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4. Is the mission of your church or community collaborative? If not
what are the primary barriers to effective collaboration with other
Christians (locally and globally) and how will you overcome these?

5. Do you know what migrant Christians have moved into your
district in recent years? Do you see them as competitors, a threat,
irrelevant or a resource for your own mission? How would you
build partnerships for mission (local and global) with Christians
arriving from a different country?

6. What is your church or community’s mission to the media? What
would a ‘kingdom of God’ approach to the media in your region
look like? Who in your c&mmunity has a missional vocation to
work within the media w‘_', the support of the church?
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THEME SIX
THEOLOGICAL EDUCATION AND FORMATION

Preface

The following report discusses the challenges and opportunities of theological
education in the twenty-first century and points toward a new international
debate. It was developed as part of the Edinburgh 2010 study process by an
international group of theological educators representing the Orthodox, Roman
Catholic, Reformed, Lutheran, Methodist, Baptist, and Pentecostal traditions.
They were led by co-conveners Revd& Dietrich Werner, Ecumenical Institute,
Bossey, Switzerland, Coordinato, ggf the Ecumenical Theological Education
programme of the World Couonczﬁ of Churches, and Dr Namsoon Kang, Brite
Divinity School, Texas Chrisftan University, USA, and President of the World
Conference of Associations,of Theological Institutions (WOCATTI).

Group members (&&%sponding and participating) included: Clare Amos
(Anglican Communjon Office Steven Bevans (Catholic Theological
Union, Chicag%’s‘lico Both of South Africa), Rob Brynjolfson
(IntemationaLc., issionary Trai k/World Evangelical Alliance),
Daniel Chiffuete (Pentecostal Jose Duque NUBL, Costa
Rica/CQbﬁn ia), David Esterli logical Squnary/lnstitute
for Cross-Cultural Theolo Tharcisé&oGatwa (Rwanda
Christian Council of Church ogical (@eminary), Jet den
Hollander (WARC, Switzerland), gco ye (Union Theological
Seminary, Philippines), Pantelis (Vol@‘*\Academy, Greece), Atola
Longkumer (Leonard Theological College, @&ia), Joshva Raja (Queen’s
Foundation, Birmingham, UK), Israel Sezb‘anayagam (United Theological
College, Bangalore, India), Randolph oher (Council for World Mission),
Douwe Visser (World Alliance of ed Churches), Des van der Water
(Council for World Mission), annge Wilson (Foundation for Theological
Education).

Participants met on 30 November — 3 December 2008 and on 13-15 August
2009 at the Ecumenical Institute, Bossey, Switzerland, and the editorial group
met in Princeton, USA on 20-21 March 2009. Two other events also fed into
discussion on this topic: the consultation on ‘Feminist Perspectives on Mission
and Theological Education’ at the Ecumenical Institute, Bossey on 24-28
November 2008, and the ‘Ivory Towers, Muddy Grounds’ consultation at the
Queen’s Foundation in Birmingham, UK on 27-29 March 2009. The group
worked between November 2008 and August 2009 to produce this summary
report on theological education in world Christianity." In addition to this
chapter the group has been working to produce a global handbook on
theological education. The primary author of this final version was Dietrich
Werner and the editor was David Esterline.
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1 Foundations and Clarifications

1.1 Christianity as a religion committed to education
— the missionary impulse of theological education

Christianity is about remembering in gratitude and celebrating in community
God’s act in Jesus Christ in redeeming and renewing the whole of creation. In
the task of remembering and celebrating, education has played a major role
from the inception of Christianity for the sake of handing over the tradition of
Christian faith. When Christianity emerged as a new faith, it embarked on
appropriate education to ensure that its faithful were soundly rooted in their
faith, equipped to share it, and pre&@ed to defend it when challenged by
adversaries. Early Christianity, beug@ deeply rooted in the Judeo-Palestinian
tradition, had an intrinsic commitment to education from the very beginning.”
The conference in Edinbur 910 was marked by a strong commitment to
Christian education.® This cart be seen (a) in the interest in establishing a policy
for general education, @\m the concern for common approaches to higher
theological educatlorl,ﬁf mlssmnarles in particular, and (c) in the specific

concern for the th{ gical t jgenous church leaders in vernacular

languages. Q'b
a) It‘was clearly an unc

Qcountries in the Ea

umption at Edinburgh 1910 that

t grow into t& systems of

<O civilization, Chrj ation  which had been
developed in th < hote the t\@}hfferen‘c messages
which were issued, o ¢ ‘Chiistian ndtions’, and one to the
non-Christian nations. W@ thereﬂ\@as also a sense of the
ambivalent character of Chq fanity a‘EQ worked hand-in-hand with
modernization and Westernization..There were voices in Edinburgh
warning of a one-sided, tec al way of exporting Western
achievements and standards, other countries. It was against this
dominant technological Q%’nd culturally destructive side of
Westernization that pagficipants at Edinburgh hoped for a counter
movement consisting of what they called ‘moral education of the
people of the South’, by which they meant the religious and
spiritual education of the masses, education which would safeguard
them against the negative side-effects of the encounter with
Western modernization and technology.

b) Edinburgh 1910 also dealt (in Commission V) with the methods,
places, and principles of the theological preparation of
missionaries. Until 1910 the majority of missionaries were not
trained at an academic level (though there were exceptional cases,
such as the Danish-Halle Mission). In reviewing the existing
facilities for training, Edinburgh 1910 came to the conclusion that
the education of missionaries needed to be drastically improved in
terms of (i) language studies, (ii) history of religions and sociology
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of mission territories, and (iii) general principles of missionary
work. Interdenominational cooperation of mission agencies for
common training programmes was seen as a priority, with central
institutions foreseen in Shanghai, Madras, Calcutta, Beirut, and
Cairo. These plans were revolutionary in their understanding of
theological education in particular. Without using the terminology,
this can be seen as the beginning of (i) theological education of
missionaries outside the traditional centres of the West, (ii) a
globally coordinated policy and development of theological
education in the South, (iii) centralized and interdenominational
institutions of theologica& education in the South, and (iv)
theological education o advanced academic level.
c¢) Edinburgh 1910 toq@\lp the demands of earlier world mission
conferences and decused on the development of indigenous
leadership in the?ounger churches. The report of Commission IIT
concluded: ¢ believe that the primary purpose to be served by
the educa@&lal work of missionaries is that of training of the native
Churchd bear i witness.... We believe that the most
im| Q@ant of all en issionary education ought to set itself
Qfserve, is that of tra ho are to be spiritual leaders and
eachers of their ow g
One(&S the more provocati
which still pertains today)®re

T eed t
theological education beyond th al é&%agesz,q e greatest possible
care will have to be taken to avoi

e@of der@tk)nalizing those who are
being trained. In particular, we desi lay @9 greatest emphasis on the

importance of giving religious teaching, not gnly?of the elementary kind, but as
far as possible throughout, in the vef(h%acular.’5 Although terms like
‘indigenization’ or ‘contextualization’ Q!,Qre not yet used, Edinburgh 1910
paved the way for these commitments:

The Second World War delayed‘o}e International Missionary Council (IMC)
from developing and implementing the Edinburgh 1910 recommendations and
those of the subsequent IMC assembly in Tambaram (1938) on theological
education. This was to some extent rectified at the IMC Accra Conference
(1958) when the Theological Education Fund (TEF) was launched.® The three
decisive marks of TEF’s concern for theological education in the South were
specified as (i) quality combining intellectual rigor, spiritual maturity, and
commitment; (ii) authenticity involving critical encounter with each cultural
context in the design, purpose, and shape of theological education; and (iii)
creativity, understood as promoting new approaches in mission. In its three
mandate periods, TEF has promoted different goals but all related to the major
aim of an indigenous or contextualized theological education in the churches of
the South.

>
ns Of, Edinbytgh’1910 (and one
&Velop models of
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In conclusion: (i) The concern for the promotion of theological education
has been and should remain a priority area of joint witness and cooperation. (ii)
While several indigenous models of theological education were initiated in the
nineteenth and twentieth centuries, Western patterns, methodologies, and
frameworks were exported throughout the world. It is only in 1970s and 1980s
that Western dominance has begun (gradually and partially) to be challenged by
contextualized patterns of theological education. (iii) The Protestant missionary
movement indirectly (but powerfully) promoted the English language and
English forms of teaching and learning as the dominant educational model. In
much of world Christianity there is still an urgent need for culturally and
linguistically diverse education progra{lgnes and resources.

>
1.2 Theological education and {@n‘i’sterial formation — clarification of terms

A number of key convictiongyhave emerged in the dialogue on theological
education in world Christiam%/ which correspond to terms used in this report.
We offer the followin, finitions, bearing in mind that many terms have
overlapping meaun{iggz or connotations and that usage varies in different

ecclesial and cult contexts,

There is widespread conse

the right to udderstand Christian an@ tradition in their fullness and should

have access to basic education ’ d empowermevg* or mission.
5

he ge%%ﬁl umbrella term

to the nurture or

fleduc 4 hjq ontrib
sustenance of individuals and g gs eing of*becoming Christian.
t

‘Christian education’ in North Ame o lay‘¢ducation for children and

adults, but not to formal seminary or ersity pfégrammes. This report does
not attempt to deal with general Christian e{@htion, though we are certainly
aware of its scope and significance. QO

There is also a common conviction {tﬁt there is no contradiction between
immersing oneself into the mystery aq? personal reality of Christian faith and
deepening a critical reflection om®its meaning, its foundations, and inner
rationality. Theological education is another broad term, including in its
meaning the reflection of Christian faith and praxis (fides quaerens
intellectum). In some contexts (like North America) the term ‘theological
education’ is used almost exclusively for ministerial formation, often referring
to graduate level degree programmes designed to prepare people for ministry of
one form or another. Theological education in a broader understanding — as in
the discourse of WCC Ecumenical Theological Education (ETE) — however, is
not the prerogative only of those becoming ordained ministers and priests but a
fundamental right of every Christian adult. Theological education in this broad
understanding aims at developing reflective Christian identity and practice, an
informed and spiritually enriched access to biblical tradition, and empowering
people for participating in the mission of God in this world. It enables people to
reflect critically on the relation between their own Christian identity, their
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church tradition and other Christian traditions, their relation to the world, and
the tasks of God’s mission today.

All churches need to prepare some of their members for an ordered form of
ministry, be this full- or part-time ordained ministry, sacramental ministry, or
educational ministry. The term ministerial formation refers to degree
programmes (often at graduate level) and other formal courses which provide
for the preparation of women and men for different kinds of ordained or non-
ordained church ministries in congregations, in mission, in community and
parish life, in diaconical services, or in education. In some contexts this term is
nearly identical to theological education.

Many churches have lay formationerogrammes which focus on theological
training for lay people. These progr es make explicit the understanding that
theology should not be regardedcds the prerequisite or exclusive property of
ordained ministers. This term defines a particular target group; methodologies
can be similar to those used it other forms of theological education.

Many churches have&alised that theological education in residential or
centralized institutiO@ois not viable or not appropriate in their context.
Theological edu ation by e i EE) refers to forms of alternative
theological traim@g which all degree of involvement in the local
context and«provide opportuni y (often in the evening) and
participatién in regional workin 0 be equipped %% the mission

. . S
and soéial ministries of the ¢ $ o

Various attempts have at ize theo'dh“ferent models of
theological education by mode o od of finding, and church or
state relationship. There are resid non-r¢sidential models, distance
education and short term courses, fundéd, interdenominational and
ecumenical partner-funded, and state-funded pregrammes, and courses of study
leading to degrees at all levels — which are red in almost all delivery modes,
from residential to internet-based. Some,@f these categories seem to fit well in
particular denominations, faith trad}?fons, and parts of the world, but
generalizations are difficult to suQQSIn as theological education is offered in
almost every form in every part of the world and exceptions to generalized
categorization can almost always be found. All forms have legitimate roles to
play, and all have deep, abiding value for the church and the world.

1.3 Theological education and Christian mission

There is widespread consensus that theological education is part of the holistic
mission of the Christian church.” As expressed by the global conference on
theological education enabled by WCC/ETE in Oslo in 1996:

There is consensus among us on the holistic character of theological education
and ministerial formation, which is grounded in worship, and combines and inter-
relates spirituality, academic excellence, mission and evangelism, justice and
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peace, pastoral sensitivity and competence, and the formation of character. For it
brings together education of:

the ear to hear God’s word and the cry of God’s people;

the heart to heed and respond to the suffering;

the tongue to speak to both the weary and the arrogant;

the hands to work with the lowly;

the mind to reflect on the good news of the gospel;

the will to respond to God’s call;

the spirit to wait on God in prayer, to struggle and wrestle with God, to be silent

in penitence and humility and to intercede for the church and the world,
the body to be the temple of the ‘I;w Spirit.®
$
Missiology was for a long tim‘%omarginalized in theological education and in

the understanding of theologyas a discipline. As many have recognised, much
of Western theological fotfpation was shaped when Christendom in Europe did
not feel the need for istian mission because it knew only itself, it was
insular and isolate m other f the world. This condition resulted in an
ecclesiology an theologi programme without missiological
perspective. A" missionless ¢ o necessity for the inclusion of
missiology~&n the theologica ’®The Protestant? missionary

movement exported this redu; ng\of theologa ong with the
ra i&al foytdisciplines. Thus

pattern of theological ed
missiology was incorporated in curric@m, without making
ensiom0f theological education

the missionary perspective the ove
as a whole. David Bosch lamented essay{1982):
Q
‘,

If mission was studied at all, it was usually a; \th of practical theology, as if it
were largely a matter of technique or pract'bﬁt application; or it was offered as a
totally separate subject, as if it had littleéﬁ"’do with the other “streams”, or it was
an optional subject, competing with Qﬁaching, pastoral counselling, or liturgics
for the learners attention.' ‘(0

The rediscovery of the missionary nature of the church in the conciliar
ecumenical movement in the 1960s, the evangelical renewal of the Lausanne
movement in the 1970s, and the post-Vatican II encyclicals on the missionary
nature of the church have had a profound impact on redefining the missionary
task and perspectives of theological education.'' Many have confirmed David
Bosch’s proposal that missiology needs to be both dimensional (that is
integrated into, and in close dialogue with biblical studies, church history,
systematic theology, and practical theology) and intentional in maintaining a
critical distance from the other disciplines, bringing its own distinctive
perspectives to bear on the theological task.'?

To summarise the multifaceted debate on mission and theological education,
it can be affirmed: (i) that theological education as a whole participates in the
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task of equipping people for God’s mission in today’s world; (ii) that all
theological education is contextual in its nature and no particular context (or
special Western inheritance) should exercise dominant influence over the
church and theological education; (iii) that a missionary ecclesiology requires
the teaching of broadly understood missiology, intercultural theology,
ecumenics, and world Christianity; and (iv) that students and faculty should
have the opportunity to experience different social and political realities in
other parts of the world church in order to understand the key questions of the
mission of the church today.

1.4 Theological education and the church — a relationship of service,
ownership, a Critical distance

The following points provide a mary of the main convictions in the on-
going debate on the relation betiveen theological education and the church:

a) There is no fundamental contradiction between the principles of
academic 1e$?xng or intellectual discipline on one hand and a
church—re@%d faith commitment on the other, although at times
there ({1%‘7 be tensig eempthe two. It is the task of theological
edu@'@ion to streng ¢

clop a proper u and practice of it, which may

Qnclude liberating ow-minded g{}euninformed
<" concepts and/or pz o

b) Theological edticat and liberating function in

relation to the existing ; referenée to both biblical and

Christian tradition, thg g@ducat&t\ can remind Christian
communities of their prope( S and‘z}&y mandates.

¢) The church has a critical and «aferting function over against
theological education and th rms of cultural captivity and
blindedness in which it cag—,él\nd itself in due to its particular
environment and intemal&alue systems. Serious complaints are
being heard that the tk@}logical academy in the West has lost its
world-wide, ecumenical perspective and its missionary impact, and
that it is not sufficiently cognizant of emerging shifts in world
Christianity today.

d) Theological education therefore needs regular contact with the
existing realities of church life, involvement and close touch with
the challenges of mission, ministry and life witness of churches
today, but it also needs critical distance and a certain degree of
autonomy from the daily pressures of church work and from the
direct governing processes and power interests of church
institutions.

e) Theological institutions and churches have constantly faced the
challenge of meeting each others’ expectations. On the one hand
theological institutions expect churches to send the most qualified
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seminarians; primary qualifications include dedication, academic
competence, and good character. On the other hand, churches
expect theological institutions to produce dynamic preachers with
wholesome values who have administrative as well as spiritual
strengths and pastoral counselling skills. A creative tension here
exists in many contexts. One of the key questions has to do with the
standards applied to candidates in the selection processes and the
way in which the values of academic excellence and formation for
ministry are balanced.

f)  Churches should regard the support for theological education as one
of their most important oéligations. A church without qualified
theological education systems tends to diminish itself or tends
toward fundamentalisnf: A church with well developed theological
education preparesdtself for greater interaction with and outreach to
the challenges in“its society, and deeper commitment to holistic
Christian mig&ion.

g) In situati@lg where accountability, transparency, and patterns of
governace in chure ership are low, questions are raised about
the Q@ay theologie pn may have contributed to these

%lems. While no ’ﬁ\ in the performance of church
hed’shortcomings &Q'theological

caders can be attr -N
i¢ “'\to‘ se hat e?hasis should be

«©" education, a val
given to character fi ion, governance and
management principle d priate ,8des of conduct for
church leadership in theglogi ucati(&&urricula?

)

1.5 Theological education and different L@férstandings of the Bible

There is widespread debate today on the different cultural ways of reading and
understanding the Bible. The missionaryevork of some two hundred years has
made a remarkable impact on prm@!kng the ground for different cultural
readings of the Bible by making k{mﬂe translations available for a majority of
languages around the world — a work which is still going on and which cannot
be overestimated in its missiological and hermencutical relevance. The
availability of bible translations in different vernacular languages however does
not necessarily entail that the ways of reading and interpreting the Bible have
changed and become directly related to the methodologies applied in
theological education. There is an emerging international debate with regard to
intercultural dialogue and hermeneutics; however, the predominance of
Western styles of biblical interpretation in theological education still remains
unchallenged in major parts of theological education in the South.

At the same time theological controversies in many churches around issues
like homosexuality, the ordination of women, or the understanding of creation
which are giving rise to tensions within denominational families as well as
between them (in the Anglican World Communion, for instance) are very often
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closely intertwined with different hermeneutical approaches and different ways
of understanding and interpreting biblical tradition. Ultimately any serious
engagement with theological education is forced ‘back to the Bible’ — and
conversely attitudes to the Bible influence other dimensions of theological
education, both in their content and their methodology.

Differences in biblical hermeneutics today are contributing to some of the
root causes for ongoing splits within denominations and within world
Christianity, and between some seminaries and institutions of theological
education in mainline Protestant seminaries, Evangelical and Pentecostal
seminaries. It should be mentioned however, that these tensions are not just
between some denominational traditions, but many of these reoccur within
some world Christian families (like the Anglican Communion, Baptist
churches, Orthodox churches, P ostal churches).

It belongs to the key convigtions of this study paper: (i) that the different
hermeneutical approaches:oto biblical tradition (historic-sociological,
charismatic, feminist, n and African contextual approaches) need each
other and can compl@gent each other in the journey towards a holistic and
comprehensive undetstandi tradition in theological education
today; (ii) that Qéi?nmon theol ion is possible even with divergence
and variety <fn the understan ical tradition and hermeneutlcs
provided that there is an open ogue within t& theological
curricult; (iii) that there s ufpyt in thgﬁ@oglcal education
on the different concepts of ¢ ermenettics; and (iv) that
there is much more in common gical edlication institutions in
the Ecumenical, Evangelical, and 1 wo than is often realised.
Increased cooperation is not only a cal imperative; it also holds great
potential for the enrichment and strengthen{lg"of theological education as a
whole. Q

Q

(-’
1.6 Theological education and the uni &of the church — interdenominational
cooperation Q‘réecumenical learning

Nearly all theological education institutions are expected to meet the following
three objectives: (i) they should strengthen the denominational identity of
future pastors and church workers, so that graduates will have a very clear
understanding of the church to which they belong (theological education as
denominational initiation); (ii) they should introduce students to the wider
horizons of the worldwide church so that they will understand that they also
belong to the ecumenical fellowship of churches (theological education as
discovery of catholicity); (iii) they should prepare candidates to engage models
of church unity, to reflect theologically on ‘unity in diversity’ and to ask how
the relation between local or denominational identity and the ecumenical
worldwide fellowship can be lived out (theological education as enabling for
ecumenical learning).
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There is a resurgence of denominationalism in theological education today.
Many denominations, even smaller churches, tend to develop and maintain
their own theological colleges. The denominational fragmentation of
theological education is one of the root causes for the continuation of the
ecumenical divide.

The writers of this report are convinced that theological education is the
seedbed for the renewal of churches, their ministries, and their commitment to
the unity of the church. If theological education systems are neglected or not
given their due prominence, over the following decades the church will
experience a decline in the competence of church leadership and in their
capacity for ecumenical and interfai@ dialogue and for dialogue between
church and society. It has become ¢ that ecumenical learning is not just the
addition of elements of ecumeni&g‘} theology into the curriculum, but the key
question is whether and to wdat extent the basic orientation of theological
education reflects the fundafental relational nature of being the church, its
vocation to live with other* Christian communities and with the wider human
community. A renew@%f ecumenical perspectives in theological education is
required, as spel dSout in harta on Ecumenical Formation in
Theological EdQ@ation’: ‘If ducation fails to be guided by an
ecumenical %gs?on of a church re ission and service to the whole of
humankindthere will be a seri rms of a ne &Qéneration of
ChristiafY leaders, pastors an e lgrying\gs e ecumenical

vision and commitment int ce, N
00

1.7 Diversity in c&t educat'@ﬁ and
different forms of mi in the%hurch

In the midst of the journey from Edinburgh 4910 to today,'* many different
forms of ministry have been affirmed, it has been realised that the
dominant form (full-time ordained) may@&t be appropriate or adaptable for the
ministry needs in some contexts. The @d for diversified ministry calls for new
forms of theological education. T@%ld assumption that theological education
should be structured for those studying full-time and preparing for full-time
professional ministry has changed and is being replaced in some areas with
forms more appropriate, both in terms of context and ministry.

In many churches of the South, the predominant form of theological
education accessible to people in poorer sectors is theological education by
extension (TEE). Case studies from TEE projects in several countries'
underline the indispensable function of these programmes and challenge
traditional institutions of theological education to add TEE programmes and to
help train the trainers for regional and local TEE programmes. It is likely that
decentralized TEE programmes will prove to be the most effective and most
widely spread models of theological education in the twenty-first century for
many churches in the South. In the North, many theological education
institutions offer degree and certificate programmes in alternative formats,
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including part-time (evening, weekend, or occasional intensive courses) and on-
line programmes, some of which serve as formal preparation for ordination.
Many more institutions are offering ‘hybrid courses’, in which some classes
take place in traditional face-to-face classrooms while others involve
interaction via the internet. The rationale for these new formats has to do with
providing increased access, new approaches to pedagogy, and availability of
on-line resources.

There is consensus that shaping the future of theological education in
support of a diversified spectrum of ministries in the North and in the South is a
fundamental issue of justice. It is a matter of access—so that everyone,
irrespective of physical or social location or other forms of marginalization
will have full access to theological g&tlcation—as well as the openness of the
curricula. Access to theological® education is still extremely unbalanced
between North and South, within regions between rural and urban areas,
between women and men, between lay people and candidates for ministry. Full
access to theological ed@ion is one of the key issues for shaping theological
education in the twer‘l’tzgirst century.'®

A\
1.8@eological 8 nd missionary spirituality
gePspirituaI formatio m nary training in TE

For man Q%tworks and churche A\
the keyc'question for the fu .O\‘ :
theological education can '\

integral mission and a deeper miss \

work has been done recently on p ssion ttaining programmes from
denominational and independent ag s, missidn networks, and scholars
working in the field."” Integral Mission Traifing: Design and Evaluation'®
brings together a wealth of resources and \V models for training for cross-
cultural mission and nurturing mission sgiﬁtuality both in short-term courses as
well as in life-long learning perspective:

The field of missionary training‘@}ld spiritual formation is widely divergent,
with courses offered in preparation for short-term mission, exposure trips which
have potential for intercultural learning and firsthand experience, and
traditional theological education programmes. There are also Christian groups
which send out ‘missionaries’ with little formation and only rudimentary
biblical and theological training. There is a clear need to develop common
standards on missionary formation and training and to define the main points in
a curriculum designed to form women and men for holistic mission. Modules
for missionary training might be standardized, made available for accreditation,
and offered across existing denominational and faith tradition lines.

oss-cultural m@efonary work

ion is; @I‘ﬁich models of
ople f%:sa commitment to
ity? Arffimpressive amount of
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1.9 Women in theological education and new approaches
in women’s theological networks

It is probable that nothing has changed theological education in the past one
hundred years more than the increased presence of women—>both in theological
study programmes and as theological educators. Women theologians have
challenged and renewed methodology, orientation, and the content of the
curriculum across theological education. It is often forgotten in the patriarchal
perspective of mission history that there was an extensive network of women in
mission prior to 1910; it has been estimated that some fifty-five percent of all
denominational missionaries sent by Western agencies were women at that
stage."” The contribution of women t(\@ducation in this early period cannot be
overestimated, even though it has takéh a long time to be recognised.

As the result of efforts by WO@&I theologians, often working in cooperation
with programmes like the ce Programme for Theological Education, the
Foundation for Theological £ducation, the Program for Theology and Cultures
in Asia and others, ne have been formed in several parts of the world: in
Asia, the Asian Women’s Resource Center for Culture and Theology and the
Association of Th@&ogicall en of India (ATTWI)* constituted
in 1979 in Che@?li; the Assoc men in Theology in the Philippines
(AWIT)*'; igé&frica (CIRCLE), i Weavers / SPATS {é; and on the
world 1ev€ﬁ1“he Women’s Co menical Assogﬁ 1on of Third

World‘(?heologians (EAT ican W@en Theological
A can A&@ciation of Women

Educators Network™ and Q
%nges @3! have occurred in some

Theologians in the USA.
While we can celebrate the significa;
contexts during the past decades wiﬂ&g,ard to @%men in theological studies
and teaching, it should be emphasised that ,er(?[inuing efforts are needed. In
most regions of the world there is SQ@ an overwhelming task to be
accomplished in terms of encouraging, equipping, and enabling young women
theologians to gain access to degfée programs, teaching positions, and
leadership in churches and educatibnal institutions. As there is a backlash in
many regions regarding the presence of women in church leadership and
positions in higher education in general, it is very important that women receive

strong support at every stage in theological education.

1.10 Interfaith learning in theological education

One of the major challenges facing theological education at the start of the
twenty-first century is that of helping to equip the churches to respond to
religious plurality.”® The societal and cultural contexts within which this
challenge is to be addressed are very varied — one particularly significant
difference being between theological education in the historic heartlands of
‘Christendom’, where religious plurality is being experienced as a relatively
new phenomenon, and theological education in societies where the churches
have throughout recent history lived as minorities among other faith
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communities. In any context, though, there are at least three interrelated
dimensions of theological education which will need to be developed in the
interfaith area: namely, learning about other faiths; equipping the church’s
ministry with the pastoral capacity to engage positively interfaith relations; and
exploring the fundamental theological presuppositions and implications of
interfaith encounter.

Firstly, a knowledge of the beliefs, practices and attitudes of other faith
communities is an important prerequisite for theological education in contexts
where people’s lives have been shaped by different religious traditions. Those
being educated theologically need first to hear what Islam means to a Muslim,
and then they need to reflect on that 1& the light of their own Christian faith.
Without the former, theological e tion remains an introspective exercise
without the challenge of the ot]{@‘, without the latter, it does not go beyond
religious phenomenology. o

Secondly, insofar as theo%gical education is designed to equip men and

women for pastoral mini and leadership in mission in the churches, it has to
develop within themzﬁle ability to navigate the complexities of interfaith
relations with co nce, sensitivi integrity. Such navigational ability is

ills; at a more fundamental level, it
m a Christian orientaQ’tion towards

%@
e &erfaith {@na must include
act itNs easy gnr engagement with
ways to believe the faith today. Serj

e matter,6f developing credible
theol@cal reflection in this area
links interfaith engagement to the hea s of stian theology — it is in the

core affirmations of Christian faith that gfotivations for inter-religious
encounter are to be found, and that enc@er in turn reflects back on the
churches’ understanding of that faith. &>

In summary: (i) inter-religious diq%gue for theological education in the
twenty-first century is not an arbit option, but a necessary pre-condition and
obligatory and basic dimension; (ii) interfaith-concerns should be integrated
into all disciplines of theology and not delegated just to one branch or special
module and seminar; (iii) inter-faith learning cannot take place without sharing
(and/or further deepening) one’s own personal journey of direct encounters
with people of other living faiths; (iv) sharing appropriate resources for
innovative models on interfaith-learning is of extreme importance for the future
of theological education.

not merely a m@%r of acquirt
is the formatidn of a set of attitu
the other,, Q

Thirdy, theological educ
theology. This may seem
other religions to be kept apart

1.11 Youth, theological education, and ecumenical formation

The majority of Christians in the South are below the age of forty, a fact that
theological educators need to keep in mind with regard to every aspect of their
work. Educating youth means equipping future generations theologically so
that they will be able to face the challenges of their time. Ecumenical formation
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should be approached as an ongoing educational process, whose coherent aim
through its different stages, beginning in early childhood, is to build up the
body of Christ, that is, the unity of the church.

Youth have different needs depending on their age group and on their
different cultural, ethnic and religious contexts—including multi-religious or
atheistic contexts, minority churches, ethnic churches, etc. Young people can
never be treated as a homogenous group. Theological education of youth
cannot disregard these different needs, but it should respond to and satisfy them
using interdisciplinary and inter-religious approaches.

Ecumenical theological education can be a way to raise up a strong new
generation of Christian leaders for whom the vision of Christian unity is an
integral part of their identity an 'b\iderstanding of the church’s mission.
Through ecumenical formation,@ung people discover that they are part of
something bigger and deepergthan they could ever imagine, and they will
develop a commitment to transform and reinvigorate the church.

S
2 Q@ging Co of Theological Education
Y
2.1 Uneg,oa allocation o and the continuing movement of
S theological scholars fro e to the North e
Several advances have been nide regard eological, Bducation since

s of tl@'&ogical education
e deve@ment of indigenous
and contextualized models of theolg, tion inymany parts of the world.

At the same time, we are convinced t%@e (andpld) challenges continue to
hamper both the relevance and the accessibility. &P theological education. Some
of these challenges seem to be even more dgmatic than a hundred years ago.
Thus it is urgent that efforts for coordé’@ing international networking and
solidarity in promoting theological ed @ition be increased. It is the intention of
this part of the report to highlig téoie of the challenges facing theological
education and to identify signs of ah emerging crisis in theological education in
the twenty-first century.

The absolute majority of resources for theological education — in terms of
teaching staff, scholarship funds, theological libraries, and publications — are
still located in the global North, while the majority of the needs for theological
education (recognising the remarkable southward shift of the centre of gravity
of world Christianity) are in the South. The Association of Theological Schools
has more than 250 member institutions in the United States and Canada, while
in the whole of South East Asia there are only 104 theological education
institutions (related to ATESEA), and in the whole of South and Central Africa
there are only some twenty institutions (with membership in ATISCA). The
average full cost for one student place per year at Princeton Theological
Seminary is approximately 60,000 USD, while the average cost for a BTh
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student place in an institution of theological education in Nepal is just 1,000
USD per year. Access to PhD scholarships, to theological library resources, and
to research visits for theological students from churches in the South to
countries of the northern hemisphere has become ever more difficult, not least
due to the restriction of visas and increased health insurance costs.

We continue to observe a tangible brain drain of highly trained theologians
from countries of the South to countries of the North. Colleges in the South are
simply not able to pay adequate salaries. South-South exchange in theological
education is demanded but not sufficiently developed or funded. Serious
discrepancies in terms of availability and accessibility of higher theological
education can be observed between (@untries (compare, for instance, South
India and Nepal, Bhutan, Banglades&;&r Vietnam and Cambodia) and between
different regions within one cou@. The implications of global migration for
the landscape of theological education have not yet been fully examined or
understood. Related to theseﬁienomena is the unbalanced system of transfer of
theological knowledge een the churches of the North and the churches of
the South: while mg?n of the theological knowledge produced by the
theological facul ied’in the North is forwarded to theological
colleges in the &uth, there lockages to movement in the other
direction. N eological know d in the institutions and churches
of the Soufh does not, in gener the semmar@)&nd churches
of the ®¥orth. (Nor is there knowk@ge between, for

instance, Africa and Asid (ﬁ(ks can 'be found in the

theological libraries of Africa, b ara@e y very, %w books of African
1c elop s can be found in the
e

origin or relating to African theo
libraries of Europe.
o O’ .

2.2 Explosion in the demand for higher education
According to the UNESCO Report on ]é@her Education in 2007, the twenty-
first century has begun with an expl(Qg’on in the number of higher education
students. Enrolment has increased from approximately 72 million in 1999 to
133 million in 2004. Excluding North America and Western Europe, enrolment
in the rest of the world has more than doubled in these five years, with an
increase from 41.1 million to 99.1 million. China alone increased its share from
6.4 million in 1999 to 19.4 million in 2004, giving it the largest higher
education enrolment in the world at more than 23 million in 2005. This
dramatic growth is reflected in the growing demand for theological education in
many countries in the South. However, the capacity for theological education in
many regions is far from keeping pace with church growth—and this picture is
worsening; just as the Christian populations in the West are shrinking, those in
Africa and Asia are young and growing very fast.
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2.3 Constantinian models of theological education
for pre-Constantinian contexts

It can be argued that the predominant trend for the past one hundred years has
been to export models and curricula of theological education from the West —
and its Constantinian or post-Constantinian church setting —into contexts in the
South, which in most cases have a pre-Constantinian setting.”® Many of the
problems and unsolved challenges related to the contextualization of
theological education in the churches of the South are related to this
background. Much of what is happening in Evangelical or Pentecostal
theological education can be regarded as reflecting a pre-Constantinian church
situation, whereas much of what has been developed in mainline Protestantism
and other established churches <f@flects the predicaments of a post-
Constantinian setting. One of thgdhndamental tasks today is to strengthen the
self-reliance and independe oe  of theological education institutions and
curricula in the churches ofthe South which have to adapt themselves to pre-
Constantinian settings. OQ\

(*7]
2.4@‘3|iferati

The increasing%@nand for the
rise to a pishrooming of ne
proliferat{& reflects a genuine
rapid

olleges and bible schools

ation in the global South has given
bible schools., While this

to theologicaL;ﬁ’ucation, the

wth and commer 0 1 ed ion has led to

negative side-effects. Many o h ffer only light or ‘fast food
style education’; they have no S, evelcxtle&\ curriculum, and no
consistent educational framewor a the schools do not have

developed relationships with the ind‘g ous c@ﬂches which exist in their
contexts or connections with the established assdtiations of theological schools.
This fragmentation, lack of cooperative re{&lonships and common standards,
and general lack of integration in the th€ological education landscape in some
regions has reached an unprecedenteOQQvel.

2.5 Lack of financial viability and quality governance of theological colleges
Mainline theological education institutions are having financial difficulty in
some areas due to shrinking membership and financial setbacks in the related
church bodies. Interdenominational colleges are under similar pressure. The
increasing shortage of ministers in some churches is related to this lack of
financial support for theological education. Observers have noted problems in
governance and management in some institutions of theological education.
Leaders may have been appointed for the wrong reasons or may not bring the
needed competence in academic administration or financial management. Many
associations of theological schools in Africa (and to a certain extent in Asia)
remain fragile due to lack of continuous funding, one-sided dependency on
outside resources, lack of commitment from individual member schools, or
shifts in accreditation processes to government related agencies. Thus
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commitment to common curriculum development, common training of
theological educators and common institutional support is low.

2.6 Shift towards state-funded departments for religious education

As church funds are dwindling and financial support for church-based
theological education has become unreliable in the North as well as the South,
there is a trend in certain contexts to state-funded departments of religious
education. In several cases theological faculties which were closely related to
churches and served both ministerial formation programmes as well as general
religious education programmes have been transformed into departments of
religious studies which are integrateddnto larger faculties of humanities (for
example in UNISA, South Africa). This can imply new chances, such as more
openness and potential for interdistiplinary research and academic recognition,
more financial stability, overceiing dependency on one major denominational
tradition. However, this development also poses some questions: How is the
inner coherence and c h-related responsibility of theological education
exercised if the structg;?l framework does not emphasise ministerial formation?
How are churche e to fi wn priorities and directives if they
are not struc \y related itutional framework of theological
educat10n‘7 \‘-,

-

2. 7@anges in the compo, fstudergq;‘ammunltles
The age, gender, and déno ac unds \tudents entering
theological education continue e@wer students enter theological
education with the explicit aim of @daine inistry. Students tend to
be older, with settled families, and fro re div&l@e backgrounds. Some come
without foundational Christian formation, and a¥increasing number come from
charismatic and Pentecostal backgrounds. y come with a job or profession
to be maintained along with formal s@. Many churches have developed
‘multiple paths of preparation for ord&ttion’, some of which do not require a
seminary degree. Some of theseg&}ternative patterns of preparation follow
models common to the Pentecostal traditions which have not required formal
seminary education for the majority of their ministers.”’

2.8 Lack of theological education and the growth of Christian fundamentalism

There is a worldwide resurgence of religious fundamentalism and
confessionalism, both in churches and in the related theological education
institutions. Anti-ecumenical sentiments are on the increase in Latin America
and in some countries in Asia and Africa. Many argue that this situation is
related to the lack of theological research, that is, to the gap between academic
theological knowledge production and popular Christian perceptions,
publications, religious literature, hymns, and sermons which inspire the daily
realities of life. In many cases what is missing is a popularized theology which
can communicate to Christians at the grassroots. Instead populist theological
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idioms tend to dominate which are not informed by sound contextualized
theology.*® In many theological faculties and seminaries in the South, resources
are so limited that lecturers can be supported only on a part time basis, thus
reducing the possibilities for extended research and the development of
contextual theological resources that might be used in local theological
education and inform all aspects of the practice of ministry.

2.9 Weakening of interdenominational cooperation and joint programmes in
theological education

There is a trend toward cutting financial support for interdenominational,
intercultural, and ecumenical programmes in theological education. The
number of chairs and institutes fgb missiology, world Christianity and/or
ecumenism courses has been re d in some regions (for instance, in Western
Europe and India) and the findncial situation has made it more difficult than
ever for interdenominational and joint programmes to remain financially viable.
Many denominations, e\@q smaller churches and dioceses, seem to prefer their
own small college or @e?tnnary rather than joining existing interdenominational
institutions.  International _fi port for promoting ecumenical
theological eduegtion has bec ited.

While the\‘v?heological Educ
interest in promoting United Th
to a nufatber of institutions w.
College of the West Indies,fo

e shed Q\?&%d Theological

u@eole@c 1 College Harare,

founded 1954; United Theologic I @s angalofe, founded 1910), we
see today that the expectations ali @this 1 were met only partly.

Recent experiences have shown that Theoldgical Colleges can provide a
viable basis for theological education only i’ there is a balanced relation
between the supporting member churches the interdenominational college;
that institutional instability can occur £t such institutions where minority
churches feel dominated by majorityQ%hurches; that for many churches the
dominant expectation continues tobe that theological education should benefit
their own church and denominational identity; and that the number of United
Theological Colleges has not increased much in the last fifty years.

TEF) of the WCC had a keen
and contr1bute§~51gn1ﬁcantly

2.10 Migration and theological education — new needs for theological training
programmes for migrant churches

In the past one hundred years we have witnessed the end of colonial rule,
enormous vitality in local ministry, the birth of a polycentric world church, and
a new shape altogether with the shift to the global South. We have also seen in
the North the emergence of new immigrant churches originating in the South.
From the sixteenth through to the middle of the twentieth century, Europeans
migrated south, taking with them European models of theological education.
Since the middle of the twentieth century the trend has reversed, with massive
migration to Europe, North America, Australia and New Zealand. African,
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Asian, Latin American and Pacific Islanders have now become part of
Christianity in the western hemisphere. While the legacy of European
Christendom and its patterns continues to influence many churches in Asia and
Africa and the theological thinking and ministerial formation there, forms of
non-Western Christianity, including new models of theological education, are
spreading in pockets of the West.

3 Affirmations and Recommendations

The following affirmations and recommendations have been identified by the
study group as having strategic im{&)rtance for the future of theological
()

education in world Christianity. I

$
3.1 Christian ngéioon and theological education

We affirm that theological education is vital for the transmission of Christian
tradition from one gene n to the next and for integral Christian mission in
today’s world. Theolqggzal education is essential for the renewal and continuity
of the church and, it’leadershi ical education is a matter of survival
for an authenti@%nd contex of the church in all contemporary
contexts. &
We re Q%mend that churche isations incre%éetheir efforts

a theologigal education —
ion, worl ristianity, church
unity and ecumenism should be g ro fit place and be strengthened in
theological education institutions ageund orld i&t\e coming decades.

\)

3.2 Global and regional fo'rﬁm on t@s&ogical education

We affirm the broad-based dialogue procesi&\lich is underway with Edinburgh
2010 and recommend that it continue wi{&)anolvement of representatives from
all historical and new Christian chuch%s which are part of world Christianity
today. This dialogue process on go&ls and common cooperation in theological
education is needed more urgently now than ever before, in order to avoid
isolation and fragmentation in theological education and to enhance
cooperation and common responsibility.

In the light of the very few opportunities for dialogue between historical,
Evangelical, charismatic, Pentecostal, and independent churches on theological
education, we recommend that a continuous global forum (a working group) on
cooperation in theological education be created. This Global Forum could serve
as a continuation committee within the Edinburgh 2010 process to take up
some of the challenges identified in this report by bringing together
representatives from major associations of theological schools, networks for
theological education, and partner organisations supporting theological
education. It should cooperate with the WCC’s programme on Ecumenical
Theological Education and can function as an enlarged framework of WOCATI
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(World Conference of Associations of Theological Schools). At the same time
the regional ecumenical organisations (such as CCA in Asia, AACC in Africa,
CLALI in Latin America) might play a new role in strengthening and supporting
networks, fundraising and grant-giving for theological education within their
regions.

3.3 Bridging the divide of unequal accessibility of theological education

We affirm that access to theological education should be available to all
segments of the Christian family, the churches in South and North, East and
West, women and men, people from poor and affluent backgrounds (see
categories of access to theological ed%ation as mentioned in section 7). The
fast-growing churches in the South }fave a right and an essential need to have
better facilities for theological edugation.

In the face of glaring discrefancies in terms of availability and accessibility
of theological education we Tecommend that adequate attention be given by
churches, ecumenical ner organisations, and Regional Ecumenical
Organisations for @&gthening theological education programmes and
institutions, particuldrly in_t where the enormous demand for
theological eduééﬁon is not be y met at present.

(-,
3.4§%ological educatio nd university %ﬁings
We am that there are legi wtoricakéﬁe?sons for some
church contexts to opt prifiar -1 theolggical education and
for others to opt primarily fo si Qe ated inStitutional settings of
theological education. &\

While each context has to be look ithinqjg own right, we recommend
that churches consider the following questins as they evaluate related
priorities concerning the institutional settin@ theological education. (i) What
church model (church vision) informs Q&logical education? (ii) What is the
balance between the different types of&eological education in a given context?
(iii) What kind of theological ed on is most appropriate for nurturing and
inspiring a missionary church, engaged in public theology, social witness and
global solidarity? (iv) Who are the primary subjects of theological learning?
For whom and with whom are students learning theology? (v) Do university
settings provide for free and genuine academic exchange of values, ideas, and
research? Or are universities driven by business agendas and so tend to devalue
the relevance of humanities? Does the university setting safeguard the integrity
and identity of Christian theology, ministerial and spiritual formation, and the
relationship with the existing churches?

3.5 Innovative forms of theological education and formation for ministry
We affirm that churches in both the North and the South need to explore new
forms of theological education in order to allow for the full participation of all
God’s people in mission in today’s world. Alternative and creative ways of
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doing theology and theological education have been developed in churches in
both the northern and southern hemispheres, within local and regional
theological training centres and ordination programmes as well as in alternative
programmes in college- and university-based institutions of theological
education. We now have the great opportunity (and challenge) to learn from
each other, from the innovative, creative, mission-minded models of
theological education which are providing formation, discipleship, and
preparation for leadership for both lay people and those preparing for ordained
ministry. The primary concern in some areas has to do with overcoming
detached and decontextualized styles of doing theology and the predominance
of the university paradigm of prepar@ion for ministry. These concerns are
being addressed through recogni§ing the increasing diversification of
theological education both in thecWest and in those areas that have inherited
Western traditions and, especially, through listening to and learning from those
who are developing new or alternative formation and education programmes
that are focused directly od’s mission and ministry in the world.

We recommend t&& churches and institutions of theological education
develop processes, genuin istening with their respective partners in
other parts of Q@ world in about the innovative patterns of
education ané%ormation which contexts and so move beyond
traditional Patterns of theologic he stereotypespoften used in

viewing@ther models that te l@ﬂ dem@\édmg situations.
N

ns of tpeaogical education
s and &c\menical partners have a

3.6 Church support and owne

S
We affirm that churches, mission oggani %
key responsibility for supporting an( a lingzlﬁlgh quality institutions of
theological education while respecting a cex{aﬁ? degree of autonomy in their
operating and academic research. Therelare different models by which
ownership of theological education §° expressed in different contexts.
Theological education not only serveQ?he building up of the church from the
perspective of the reign of God, biit'it also creates social awareness, political
discernment, social involvement, and Christian participation in the
transformation processes of society. Investment in theological education is a
direct investment into social and political development and the raising of
educational levels.

We recommend that churches and agencies (development, mission, and
others) reconsider their priorities in terms of making more regular support
available for institutions of theological education. As there is no existing
standard for the amount that churches should make available to theological
education, we recommend that the UNESCO recommendation—that nation
states should make available at least six percent of their annual gross national
product for higher education—be applied to the churches’ support for
theological education.”’



Theme Six 169

We also recommend that consideration be given to means of strengthening
theological education in those countries in which Christianity is just emerging
in a way which does not impose the fragmented forms of denominational
Christianity inherited from the West.

3.7 New forms of global and regional solidarity in theological education

We affirm the ongoing obligation of developing new forms of global and
regional solidarity in theological education. As many mainline churches in the
United States and Western Europe face decline in membership and financial
resources, new and financially gifted churches in countries like South Korea,
Taiwan, Singapore and other parts Q{; the world should be encouraged to
explore a new system of global soli for promoting ecumenical theological
education worldwide. It is time teyreview the old one-sided system of funding
grants and scholarships and gonsider whether the WCC or another central
organisation should be rémobilized for this work, whether primary
responsibility should reasvvith regional bodies, or whether a new approach
altogether is needed. Q/O

One of the mo tsh‘?lporta
theological eduq&wn has be
theological ools—which no
viability relevance, howev
supportfor the schools in s are ddrmant. Regional
associations should have d§§ershi%&a d a stable office
location; regular contributions fr b titution§™to establish financial
self-reliance; a focused programme ductioref contextual theological
textbooks, a common curriculum, and nued %ﬁcation for faculty; a system
of assessment and institutional enhanc t; working relations with
ecumenical partners and the maintenance o{(&mmunication with all schools in
the region; diversity among the memepSchools in terms of denominational
affiliation and faith tradition. ¥

We recommend therefore thak&\ round table of ecumenical partners be
established for sharing financial, human, and material resources and to
coordinate international support for theological education in the South. It is also
recommended that joint efforts be made to revive existing associations of
theological schools to serve as an instrument for ecumenical regional
cooperation, common project planning, and quality enhancement.

eloping solidarity and networking in
ishment of regional associations of
any parts of the world. Their
with some pr@efding strong

3.8 The relevance of theological education for the unity of the church

We affirm that theological education is a task common to all Christian churches
and that efforts should be made, as much as possible, to do everything in
common in fulfilling the Christian mandate of theological education without
violating ecclesial or denominational identities in a given setting. The
increasing fragmentation and denominational isolation of institutions of
theological education is harmful to the very nature of the mission of theological
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education, which is to introduce people to what it means to be the whole body
of Christ in today’s world.

We recommend that efforts should be taken to increase interdenominational
cooperation, that synergies be sought between different denominational
institutions of theological education, and that wherever possible
interdenominational settings of theological education be developed and
strengthened.

3.9 New models of online-education and e-learning in theological education

Recognising the profound impact that information and communication
technologies (ICTs—or simply IT in sqme contexts) have had on education, we
affirm that theological education is t communicating God’s good news and
creating new abilities to communicate this good news in today’s world.
Therefore new information gnd communication technologies should be
explored and developed for.fse in theological education, including web-based
courses of study, researeh® groups working via the internet, distance degree
courses at all levels L@ﬁg digital formats, and electronic library and other data
resources. \\5"

We recommefid that delib
specifically (botheological edu
curricula &Q& individual cours
electrofiféally (i.e., online, vi
What diversified forms of"th
(such as TEE programmes) can b 0 use of the new ICTs? There is
widespread use of ICTs in the gi&cati&ﬁ\ around the world, in
Evangelical, Pentecostal, and som amlineQIQnstitutions, but common
understandings of transferability and asses@t of learning are still to be
developed. Q’b

)

should be given to issues relating
as: what kinds of theological
and appropri’ggfy provided

ctronigélemory device)?
in noparésidential patterns

(-,
3.10 Financial viabili%@ theological education

We affirm the cooperation of chu@ and theological education leaders in the
development of improved strategies for the financial viability of theological
education and the establishment of common regional standards of financial
viability for theological colleges in the southern hemisphere. How to finance
theological education in the South? This question is of vital importance for the
future of world Christianity. Studies show that deep problems with regard to
financial viability are also known in the North.

Although issues of financial stewardship and sustainability are urgent
throughout theological education in the South, there has not been a
comprehensive study on the topic since 1975.>° We recommend therefore that a
major international study be done on the financial viability of theological
education both in the North and in the South.
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3.11 Innovative models of engaging with persons of other faiths through
theological education

We affirm that engaging with people of other faiths is an essential component
in theological education. This engagement should take seriously the following
four forms of dialogue: (i) the dialogue of life, where people naturally relate to
each other across religious boundaries in the course of their daily living; (ii)
social dialogue, where people of various faiths collaborate with one another in
the cause of peace and justice; (iii) intellectual dialogue, which can explore
different beliefs and their claims to truth; (iv) spiritual dialogue, where people
open themselves to the force of one another’s religious experiences.

We also affirm: ‘Dialogue does no\@quire people to relinquish or alter their
beliefs before entering into it; on thé®Contrary, genuine dialogue demands that
each partner brings to it the fulk@%s of themselves and the tradition in which
they stand. As they grow in @tual understanding they will be able to share
more and more of what they bring with the other. Inevitably, both partners to
the dialogue will be atg%t d and changed by this process, for it is a mutual
sharing’.’' &

In order to engaBe appro
clergy, need t(b well-traine
Christian trqgl"hon and theology.
number) Qﬁlighly equipped an lim institutiorg_’ f higher and
acadenfi¢ education worldwj is Vita,kg%r the Christian
family not to renounce its“o of ong coinmitment to higher
theological education. Although n «@e to be.eéquipped to engage in
dialogue with people of all world S ell a “faith’ of secularism—
we believe that given the contemporar& orld si‘@&ion it is vital for Christians
to be able to engage constructively and conﬁt{eﬁ‘ﬁy with Muslims. The future of
Christian-Muslim dialogue needs Well-e@cated pastors and well-trained
lecturers of theology and religions in insfﬁltions of theological education. The
future of many Christian minority chéirches in Muslim countries also depends
to a considerable extend on the edficational level of their leadership and their
ability to enter into qualified dialogue with Muslim neighbours. We also
believe, given both the tragedy but also the renewal of Christian-Jewish
relations during the past a hundred years, that theological education needs to
encourage exploration of the unique aspects of the Christian-Jewish
relationship.

We therefore recommend that a collection of innovative models and
curriculum proposals for dialogue with people of other faiths should be made
available on the internet site of ETE and related bodies.

dialogue Christians, both laity and
in their understanding of their own
of the growing importance (and

3.12 Diversity of human languages and the dominance of English in global
theological education
We affirm that the investment in a variety of languages for theological
education is an essential prerequisite for achieving unity in diversity in world
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Christianity. All churches are challenged to develop a balance between the need
for becoming open to the challenges of the globalized world and the need for
vital interaction with and inculturation in the local cultures in their own context.
All churches are challenged to become ‘glocal’ in their own identity and in
their capacities for dialogue. The appropriate means to assist in this process is
theological education. But becoming ‘glocal’ necessarily entails the
development of a counter-balance to one-sided dependency on English
language in theological education. The plea of Edinburgh 1910 to develop
concepts of theological education in vernacular languages is not yet sufficiently
answered and fulfilled.

We therefore recommend that delibgrate efforts be taken to strengthen non-
Anglo-Saxon teaching resources, 1culum developments, and theological
publications for theological edugation. The multi-lingual plurality of human
communities and Christian chiirches will be strengthened and respected the
more theological education ishot restricted to a mono-lingual setting, but takes
place in languages whicg&\: close to the communities the churches serve.

‘_’Q/
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THEME SEVEN
CHRISTIAN COMMUNITIES IN CONTEMPORARY CONTEXTS

Preface

The ‘Christian Communities in Contemporary Contexts’ study group
reformulated the questions suggested for study (see Appendix II) and focused
on the following themes and key questions:

i. Poverty, suffering and @arginalized communities: How do
adjectives of Christian (ﬁlmunity such as ‘discipling’, ‘healing’,
‘witnessing’, and ‘c@exmal’ become lived realities in today’s
world? N

ii. Globalization and'the reproduction of hierarchies: What is involved
in being the ch in the cities and mega-cities of today?

iii. Christiani@zodnd socio-political action: How can the local church be
an agent’of the_ki 2, 0f» God and a source of healing and

iv. Identity, gender and ‘powe t is the true ideré‘gg (the ‘core

NA’) of the chure manifest itse}f*in different

<" denominations ang Q S
v. The interface o nd etl&\kity: what are the
tensions between ho afidy multi-etfiiic churches? How is

fies shaped?

vi. HIV/AIDS, church and migsiof: Does €hristian mission bear some
responsibility for the spread of fhe virus? How can mission
contribute to the struggle to st e pandemic? What other forms
of ill-health call for partiqa)%r attention from practitioners of
Christian mission? &

The following report, which is@%anised around these questions, has input
from three levels: First, the study group comprised 15-20 core members drawn
from all continents and diverse Christian traditions, Catholic and Protestant. It
comprises inter alia, Dr Afe Adogame, University of Edinburgh (convener), Dr
Philomena Mwaura, Kenyatta University, Nairobi (co-convener) and the central
organising committee made up of Erica Dunmow (Urban Mission Development
Project, UK), and Janice McLean (Jamaica/USA) and Anderson Jeremiah
(India) both doctoral students at the University of Edinburgh, who have drawn
up this report. The report drew from the expertise and benefited from the input
of participants at two successful consultations held in Edinburgh on 5
December 2008 and 12-13 June 2009. In investigating the themes/questions we
sought to incorporate views of academics, researchers, church leaders, religious
NGOs, and policy makers. Such a multidimensional perspective was necessary
for critical thinking about how mission is articulated and practised in
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contemporary contexts and in seeking new directions for engagement in
Christian mission in the twenty-first century.

The one-day workshop held in December 2008 comprised twenty
participants drawn mainly from the church leadership of immigrant/diaspora
communities in the UK. Papers and discussions at this seminar focused on
‘challenges in urban mission’, “‘understanding the impact of power dynamics’
and ‘gender and youth’. The second, much larger, consultation was a two-day
international conference held in June 2009. Thirty-five participants were drawn
from Africa, North America, Asia and Europe; with a paper presented in
absentia on behalf of a contributor from Australia. The conference had its focus
on the themes of ‘church and reconciliation’, ‘gender and identity’, ‘church and
poverty’, ‘media representation an '&entecostalism’, ‘conducting mission in
Edinburgh’, ‘church and society® and ‘mission in diaspora’. The events
attracted Christians from a widé-range of churches — Evangelical, Pentecostal,
Protestant and Catholic. Pape?s presented are available on the Edinburgh 2010
website.

Second, the report@?d input from the UK Urban Mission (Jesus in the City
(JITC)). The JI"{&D‘?ecutive agy ith Edinburgh 2010 to link in to the study

process via Stu ned to discussion on these issues at a
number of evéz?ts around the U 0 heard ‘bubbles of enthusiasm for
urban mission’ in order to feed j «'\ p ce to Group 75\%he fourteen
events 4fere organised in coopéra N : Prote t@t" denominations
and in two cases with Cathdlic !‘ 'ocesesén order to relate the
themes and questions to UK urba 0 ioners, Brica Dunmow, Urban
Mission Development Advisor (onébe the J Executive) undertook
some work on interpreting them and linkihg thelg% examples of the practical
issues faced in the UK urban mission context,

Third, the report further benefited from®'the proceedings of the Eastern
Africa Conference held in Nairobi frorg-,96—28 May 2009. The East African
team identified with the themes of &udy Group 7 and drew its forty-six
participants from Protestant and E@ngelical churches and mission societies,
church leaders, theologians, scholars, clergy and lay people from East Africa.
The process entailed a critical evaluation of the what, how and why of the way
Christian missions have been carried out in Eastern Africa; and endeavoured to
understand what lessons may be learnt for enhanced missiological enterprise in
the twenty-first century. The conference was also to highlight how such
missiological themes can be woven together with praxis in contemporary East
Africa. The conference was inclusive in terms of Christian traditions, regions,
gender, age, disability, youth, academics and mission practitioners. A report of
the event is available on the Edinburgh 2010 website.
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1 Church and Society

1.1 Poverty, suffering and marginalized communities

How do adjectives of Christian community — such as ‘discipling’, ‘healing’,
‘witnessing’, ‘contextual’ — become lived realities in today’s world? How does
the contemporary church faithfully engage with issues of success, wealth,
empowerment, poverty, dissmpowerment and exploitation that mark the lives
of many who live within rural/urban contexts?

With an estimated 1.3 billion in the ranks of the poor worldwide, the United
Nations target is to lift 650 million people out of ranks of ‘abject poverty’ —
with an income of less than a dollar a @y. It has been estimated that 40 billion
USD is needed annually to achievq_,&e international goals related to poverty
eradication. This is less than whatgdeople in Europe spend on cigarettes and one
tenth of the value of world trade in illegal drugs. Issues of poverty, suffering
and marginalized communities were recurring themes and were treated as
interrelated, integrated @T}‘ not as disparate entities. Although poverty and
suffering are often to Q@associated with marginalized groups or communities, a
crucially importa sk is ho poverty in the first instance. Festus
Olatunde of MoQ@tain of Fire inistries International, Edinburgh,1
defined poveh?/ ‘as hunger, la being sick with no access to

< . . . . ..

treatment, fot having a job, pow; of being w1tho§% association
with hatdship, spiritual lack, — lifing one @c?t a time’. Two
causes of poverty were différe a&;ersm@l causes of poverty.
The former includes high cost o %@4 g econdmy, lack of education
attainment, lack of asset and sup famil cture, selfishness and
corruption, sin and lack of knowing G@ d ph)@ﬁal and spiritual war (1 Sam
2:18-20, Jer 49:12,13,27). Personal cause&.g‘f poverty were identified as
ignorance, laziness, unfaithfulness, disobeg&:nce, pride, curses, and lack of
investment mentality. The consequencgg° of poverty include homelessness,
hunger, diseases, sexual exploitation Q%S, profitless labour, drug trafficking,
lack of education, disability and ur{{élely death.

Poverty is indeed a complex, relative concept that conveys different
meanings in different contexts. For instance, we can distinguish between
generational and situational poverty based on patterns, just as there are cultural
differences in poverty. Thus an interrogation of poverty needs to be cross-
cultural in orientation and outlook. Poverty as a multifaceted state of
deprivation cannot be wholly divorced from its socio-cultural context. It also
creates marginalization and social exclusion, referring to relational dimensions,
which bring with it inferior access of people to what they need, resulting in low
mobility, low security, inferior opportunities for participation in social life and
collective decision-making.

Two popular lenses through which poverty can be viewed are in terms of
materiality and spirituality — that is, being deficient in material or spiritual
terms. Although the indices for measuring these may be problematic, they
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nevertheless suggest that material and spiritual poverty could have grave,
unintended consequences for advancing or stultifying Christian mission and
growth. Our global societies and churches are now characterized by huge
inequalities, a widening gap between the rich and the poor, social-economic
injustices and class disparities. How has and will the church respond to these
circumstances both within and outside the church context? Power structures are
crucial to an understanding of marginalization, a tendency in which certain
groups become more susceptible to poverty and suffering than others.
Ostensibly, lack of education and unemployment can result in poverty and
suffering. The poor in their respective societies are vulnerable to suffering and
diseases; just as Christians in mlnorlt(éltuatlons are vulnerable in the societies
in which they find themselves.

How can we understand po @dynamlcs in the particular context of the
slums in Bombay, Nairobi, Lagds, Rio de Janeiro, and so on? The oppression of
the Kakure Kirishitan in Japan® and of Dalit Christians in India is a problem
that comes not only @% outside, but also from within the Christian
communities. The @&e systern in India tends to be reflected in the
congregations. S imes, it ly difficult to cross frontiers and
boundaries eveng’?lthm the co urch. Anderson Jeremlah discussed
how in manyctases access to reso d to power dynamlcs For many
within the Dalit community in eir access to r@ources in the
church(@ias been prevente e n of aoqn‘i’erarchy in the
churches that mirrors wh iqﬁ socie@z‘.\ As a result, the
Christian ministry has become p i e rich, Raving more access to
pastoral care because they contrib mq&mon@resources to the church,
ultimately producing a fragmented ce@ nity. é@ although church numbers
have grown, this has coincided with an inctéase in the number of people
begging outside the church premises. This.§ingular example therefore throws
down a challenge to how we can underitﬁld the Christian message in light of
growing unemployment and growing Q?fns.

A biblical view of poverty is ¢Ssential if the world church is to fulfil its
responsibilities to the poor and the marginalized. A biblical classification of the
causes of poverty is instructive here: oppression and fraud (Prov 14:31; 22:7;
28:15); misfortune, persecution, or judgment (Job 1:12-19; Ps 109:16; Isa 47:9;
Lam 5:3); laziness and neglect (Prov 10:4; 13:4; 19:15); and the culture of
poverty (Prov 10:15). Poverty breeds poverty, and the cycle is not easily
broken. People who grow up in an impoverished culture usually lack the
nutrition and the education that would enable them to be successful in the
future. An individual who grows up in a culture of poverty is destined for a life
of poverty unless something rather dramatic takes place.

Jesus’ solidarity with the poor, the deprived and marginalized cannot be
overemphasised. Female leaders in African churches, for instance, do perceive
Jesus as friend, as brother, as father and as redeemer. In different
denominations, theologies are developing which emphasise this concern from
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their respective angles. From the perspective of the Pentecostals, Amos Yong
emphasises that Paul is concerned about the foolish, the low, and the despised
(1 Cor 1:27-28), and about God’s power as manifest in and perfected through
suffering and weakness (2 Cor 11:16-33 and 12:7-10). He suggests that

the gift of the Spirit is not only not held back from but explicitly extended to those
who were most oppressed and marginalized in the ancient world: women and
slaves (Acts 2:17-18). In each of these cases, the ‘weak’ and the oppressed are not
only recipients of divine favour, but are also, precisely through endowment of the
gifts of the Spirit, instruments of God’s activity in and for the world.*

Thus, the primary task of thes@hurch is being with the poor and
marginalized. The question of Qgtncy is pertinent. Christians may find
themselves in positions of powéror being given powerful positions, but how
are they utilizing that powq@and to whose advantage? The organisational
structures of the church. fave become obstacles in dealing with poverty,
oppression, injustice andissues of marginalization. Absence of clearly defined
objective(s) in the ch produces somewhat ambiguous roles and functions
that are unachievable. Ecclesi chies have turned out to be autocratic
in their functionthg, thus resul isuse of power and resources, self-
centerednessg’and misappropriatio inery for pers benefits.

Curreet ocio-economic re. icate that hardl§ any secular
governﬁlent the world over aly(Tesources ‘dp will to shoulder

the entire responsibility for cari OOQ sufferi \, the oppressed and
marginalized. Where the governm n% ing much in this direction, and
where in fact the oppression or injastic min the government itself,

13

then Christians must exercise their phetic}_)@oice and speak out against
abuse and misuse of power. The world chmﬂ?)has the great potential to offer
unique solutions to poverty both in terms @leviation and eradication. Ideally,
the church should be in the vanguard ofzp‘?oviding help to the poor, but it has in
many respects become insensitiveg%nd complacent, thus neglecting her
responsibility. Poverty is as much % psychological and spiritual issue as it is an
economic problem, and it is in this realm that the church can be most effective.
Although spiritual salvation is not the sole answer, the church is better
equipped to meet the psychological and spiritual needs of poverty-stricken
people.

The church can provide some panacea through capital investment,
generating funds to help those in need, and appropriating their gifts and abilities
to help those caught in the web of poverty. Christians should reach out to those
in poverty by supporting ministries working in this area. Such an outreach
provides churches with a mechanism to meet the physical needs of the poor as
well as a context to meet their spiritual needs. Social action and evangelism
often work hand in hand and thus this kind of social involvement can also
provide opportunities for evangelism.
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The world church must take urgent, concrete actions to alleviate poverty,
suffering and marginalization in different local-global contexts. Such actions
must include the following: the forging of a global alliance by the world
church, in partnership with the governments, to make poverty eradication a
central goal of humanity; empowering the poor; ending discrimination against
women/girls, supporting women, and tapping their tremendous potential;
enabling access of the poor to capital and other productive resources so as to
gain productive self employment. Other actions are to provide enlightenment
campaigns on reducing the proportions of hunger and malnutrition;
encouraging implementation of comprehensive programmes to promote good
health; encouraging quality basic edu(‘éltion, as well as secondary and higher
education, vocational training, and acquisition throughout life; developing
social services with more sociak@vestments in partnership with governments
and agencies; encouraging godd governance and effective administration as
prerequisites to effectivelx,fi\ght poverty; praying consistently to wipe out
poverty.

Erica Dunmow’ ad@&:ssed in the UK the question of how we can make sure
that the people bq@"mto th ighbourhoods are seen as leaders, not
just for their loc&ty but also church. In this regard it is important
to examine thie nature of the inc t efforts and possible reasons for
failure; ai Q%igns of change in t tury — learningxfrom the non-
Westerd®world. Ann Mori e ” bot $poke about the
contribution that individu to thS\. ellbeing of their
communities by their attitudes to h onal Esfdte Churches Network
Manchester conference put it, we to: powerpeople to look outside the
box’ and ‘raise their eyes beyond r surrofindings’.® The Evangelical
Fellowship of the Anglican Communion madesfeference to the parable of the
Good Samaritan as a key discipling 1 saying that ‘it will involve
us...crossing boundaries of faith, culture\eﬁd race’.” This cross-cultural mission
works in many directions. &

The church compounds margq@}lization in its leadership selection and
training processes. Vocations seem more easily recognised from white and/or
middle class people and congregations, which means that many of our urban
church leaders are effectively engaged in cross-cultural mission. The
mainstream churches are gradually becoming aware of the need to grow leaders
from within the indigenous working class population, especially where
churches serve those communities.

The notion that mission needs to be an integrated process including practical
action, proclamation and community or civic engagement, which is best done
together with other churches, is gaining much greater ground in the UK through
initiatives such as HOPE 08 and the earlier United We Stand process of the
Evangelical Alliance UK. This includes congregations that might previously
have concentrated on personal piety and individual conversion now realising
that ‘Jesus was proactive and reactive: we need to stop being just reactive. [So]
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we need to be more prophetic, speaking out to get agendas and rules

changed...we need to find out whose voice is heard and talk to them’."’

1.2 Mission, marginalization and conflict management

The East African consultation'' highlighted mission concerns for East Africa
and posed crucial lessons from the history of mission. As it aptly demonstrated,
various lessons may be learnt by reading through history. First, the importance
of memory: an analysis of contemporary problems in Eastern Africa indicates
that these are related to the nineteenth century Christian missions. The chief
challenges faced by African peoples are associated with alienation — from their
land, their cultures, their worldviews, qild from themselves. Christian missions
played a role in this alienation. For Q_’m\nple, part of the cause of the 2007-2008
post-election violence in Kenya,was the quest for land, much of which was
illegally appropriated by the church in the name of mission. Another example
may be given of how Christidn missions stigmatized and marginalized African
cultural, religious, edu@ ional, social and political systems."> This has
consequently resulte@/?n hypocrisy and confusion as Africans seek to be
‘Christian’. Christiant missiQn ty-first century must contribute to
redressing som@%f these hi tices committed in the process of
evangelizati

SecondSwhile the church in
and coiéern for people, at
marginalization of its own %o
global level, North-South differ

s actively dem@%strated love
h has _been a source of
cati entreso’s.nd margins. At the

nti to hamper Christian mission,
while at the local level the mai es inalize Pentecostal and

indigenous churches. Within churches; ificatipf®along class, race, ethnicity,
gender, age, abilities continue unabated. Edinurgh 2010 must grapple with
questions of justice, equity and represemfation. While we appreciate the
limitations of Edinburgh 2010 with regard*to the number of people who can be
physically present, there is need to e&hre equitable representation of people
from the global South (Africans 'Q@}uded), women, children, youth, disabled,
African independent Pentecostal and indigenous churches, People Living With
HIV/AIDS (PLWHA), indigenous peoples, and so on.

The church in East Africa has been instrumental in the proclamation of the
good news of our Lord Jesus Christ. Over the period between 1990 and 2002 in
Kenya for example, the church united with other religions and together pushed
for democratic changes, thereby bringing an end to an era of serious human
rights abuses. This clearly demonstrated the power of religious unity. However,
on many occasions the church has been guilty of conformity where it has
allowed itself to be led rather than to lead. Often the church has been
reactionary rather than proactive. In Uganda, ecumenical cooperation has been
threatened by sectarianism. We appreciate the major role played by the church
in Eastern Africa in the context of conflict management and peace-building.
However, we acknowledge that the church has often been a source of, or party
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to, conflict. Conflict and violence among and even within churches has marred
the image and integrity of the church, thereby eroding its authority. Without
being democratic in its structures, the church cannot hope to address lack of
democracy and conflict in the secular sphere. European/American missionaries
to Africa adopted a model of church management that is centralized and
imperialistic. Unfortunately, this model continues to hamper inclusive
participation in mission. There is need to shift to a cyclical communitarian
model where God is at the centre and every one is seen as part of mission work
to the glory of God.

1.3 Globalization and the reproduction of hierarchies

What is involved in being the chu Bin the cities and mega-cities of today?
Globalization impacts on the chyréh and the reproduction of hierarchies. Such
interrogation is particularly indportant when issues of power are considered.
What happens when the chutch continues to perpetuate the power structures
that marginalize the margiitalized? How does one reconcile this reality with the
liberating message of@% gospel? Who are the people within world Christianity
who influence Wl\aé appens? e avenues that provide those at the
grassroots an o i eard?

The impaef:0f European colon ues to be felt and requires a more
detailed i&%’sw Frieder Ludwi ji’s contribug&ls shed light

&e een \@estern countries,
Liberia and Nigeria respe o§ the us and impact of the
modern phenomenon of multime on. Inj&net videos have been
used to foster relations between c tQD ugh patticular representations of
events, and the publication of cartoon enma&l@rapldly sparked violence in
Nigeria. As the 2010 project is already Well aware, increased global
interconnectedness has to be taken serlous{@ it is both a resource and also a
threat.

Ministry in an urban context 1quynamlc and can take a variety of
dimensions. In the British contexf)Lawrie Hudson and Tom Kisitu of the
Edinburgh City Mission (ECM) provide valuable models of ministry in an
urban context that the world church can learn from.'* They explained that the
ECM is totally committed to the concept of sharing the gospel message through
their several areas of ministry, which include community mission, counselling
ministry, workplace outreach, cultural mission, New Age outreach, street work,
street evangelism, student outreach and creative mission:

West Pilton Christian Centre coordinated by Tom Kisitu has a drop-in centre
with a cafe, a Freedom in Christ course and a fellowship time. The centre creates
an environment that allows people to relax and chat. These people come to the
Centre from hectic lives mostly due to alcohol and drugs issues. This goes on in
the midst of their apparent poverty.
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Basics Bank is a ministry which operates in both West Pilton and in Pilrig Street
(Edinburgh). Their clients are people who have fallen on hard times and cannot
afford to buy food. Basic Banks engage with them for an initial eight weeks
during which they are supplied with some basic food and toiletries on a weekly
basis. When the clients visit they get a chance to sit down and have a cup of
tea/coffee with staff listening to them and trying to provide guidance where
possible but also sharing the gospel when given the opportunity.

The Underbelly is on a Friday night in the Cowgate area and is a ministry to the
club goers.

Streetwork is an ongoing ministry sto students at Edinburgh University.
Missionary Paul James-Griffiths capabe seen outside the library offering hot
drinks and engaging in conversa%@s about Jesus, and people become Christians
through this ministry. Street exgu elism involves distribution of literature, drama
presentation, and other actl\gﬁes Another aspect of street evangelism is the Care
Van. The ECM and Bes@ly Christian Trust are in partnership with Edinburgh
churches ‘touching’ hv@ sharing God’s care and compassion to homeless people
through provision &igood clothing and blankets.

There is alsg@e Communi

and other programmes. As Lawrie
Hudson re%@‘?ed.

\QJ
ov@ all theﬁ?ﬁerent types of
f Jes ¢ have a saying

o0 hell w;@a full belly. Feeding

soul is¥ore important long term.

rence’ t@%hlng lives in Edinburgh.
‘,

In another vein, city centre ministry has @en summed up by the Methodist
City Centre Network, which spe01a % in this area of mission, as
demonstrating ‘the love of God as se@r in Christ, for all who live, work and
spend time in the city centre’." of the most interesting questions raised
was ‘What does “community” mean in the city centre?’'® Morisy talked of the
flows in and out of city centres and how the church in that setting can be a
place of encounter with the separate flows and a place of bringing those flows
into connection with each other.”” This can be especially challenging in
providing various sorts of worship that feed the spirituality of those different
groups and still enables them to feel part of the wider body of Christ."® One of
the most challenging flows is obviously that of the migration of people, but
more hidden and just as powerful is the flow of money.

City centre ministry often involves having a place at the civic table —
through local regeneration partnerships or cross-sectoral Local Strategic or
Community Planning Partnerships. Also, just as in matters of theology the
churches do not speak with one voice, so their engagement with civic and
secular structures is not uniform. Civic and secular authorities want a ‘one-

it is @paramount importan
help, we take every oppo
in the mission that we do not want
is part of our ministry but providing
As Christians: ‘Together we can make a{
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stop’ place of conversation, but we are doing a disservice to the complexity of
our understandings of mission if we let one strand in the church hold the ring.
The trick is to find a way of being connected in our differences. The
Evangelical Fellowship of the Anglican Communion held an urban mission
workshop which produced a set of priorities for the church in the twenty-first
century.'® They remarked that the churches ‘must seek the welfare of our cities
and this will involve holistic, incarnational mission’.*

The movement of people around British cities means that some historic
churches no longer have a large congregation and are looking to creative ways
of enabling the buildings to be held in trust for the local community. The
challenge raised, at the London Urba& Theology Project, by a lay Christian
working as an architect with an int in this area, was when to decide to do
this. She considered when churches should create a resource such as social
housing on the site, and whesi~to pass on the resource to perhaps a newer
denomination.”’ The resporﬁe from those newer churches is that more
constructive conversati@s with the property authorities of the historic
denominations on thi@?ould be helpful to avoid the new denominations being
simply left with Qé‘})roble 0 buildings of the historic churches.” This again
reflects one of th@advantages 0 ission in a joined up way.

Churches 41% in danger of rep ierarchies of society in the way
that they sQféct and train leaders{ Jes as counter to this: relatively
uneducatéd men were given «‘ A4 me’o‘a"phrase usually
used by rabbis to call peopl 0«0‘ ntensive tex raining. But even
in the gospels the tension around S ere frop'start to finish. Simon
Peter, a relatively poor fisherman,gthe @alled, ing in the shallows by
hand, is challenged for leadership by s and JdBn, richer men whose father
has hired crew for their boat (Mark 1:16-20). Right up to the Last Supper Jesus
has to tell them that hierarchy is not what \style of ministry is about (Luke
22:24-30). Maybe the fact that Peter is (nﬁ ly given the shepherd’s role (not a
Pharisee’s or a judge’s one) is becausQQﬂesus knows his gut instinct will be to
look out for poor people, yet Petex‘ﬁﬁnself cannot quite believe it (John 21:15-
21).

2 Christianity and Socio-Political Action

How can the local church be an agent of the kingdom of God and a source of
healing and reconciliation? Does Christian mission bear some responsibility for
the spread of the HIV/AIDS virus? How can mission contribute to the struggle
to stop the pandemic? What other forms of ill-health call for particular attention
from practitioners of Christian mission?

2.1 Church and reconciliation

We need to understand how the local church can be an agent of the kingdom of
God and a source of healing and reconciliation. How do we get on with issues
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of our own traditions and religious values when it comes to reconciliation? We
need to address issues of traumas and embark on social action to try to prevent
future problems. We reflected on issues of partnerships which involve personal
encounters that are spiritual in nature. We need to encourage interfaith and
intra-faith conversations in order to strengthen communal identity and facilitate
reconciliation. The strengthening of commonalities would help to deemphasise
religious boundaries.

Social cohesion is a current buzz-word within the UK government circles at
the moment and ‘faith communities’® are seen as providers of the ‘bridging
social capital’ that is expected to help create neighbourhoods in which
individuals from diverse backgrounds feel comfortable with each other.
Engagement across communities dog&ot mean hiding our faith: participants at
one meeting declared: ‘we are ayvatue-based Christian organisation and we are
not going to hide this in worKing with government’.** In the past, churches
most involved in civic engagement and social action often let this become
separated from faith—sh@ﬁ&g and discipleship — a process sometimes called
‘mission creep’ whichgﬁey are now beginning to mend.

RY
22 Divided ¢
If churches tljwomselves are divi
wider comfinunity when we h
tackled<this struggle with i e@vup logking at this theme
presented two cases where ng in gse community was —

by the process of a breadth of ati'@» working“together — modelling
h

social reconciliation

we aim for reconcilzi’ation in the
rselves? An nt in Wales

healing and reconciliation in actio p ex d the need for internal
reconciliation in the body of Christ. ers of yémen in leadership and the
place of gay and lesbian people are deeply, diVisive for some traditions and
between traditions in the UK and globally. @ssion could not simply be put on
hold until these issues were resolved <t service to the community is an
imperative. Churches have to find aqgéy of acknowledging their brokenness
and disagreements, and then seeki;@%he common, ‘kingdom’ ground to enable
them to serve together despite the differences.

The Urban Mission Forum in the autumn of 2008 took as its theme ‘Y outh at
Risk in the City’. It was held at a point when the extent of the current recession
was less obvious. The discussions highlighted the need for the church to
counter negative stereotypes, especially those of young people. One person
called the church ‘an agent of counter-cultural mission to the community’.”
Several spoke of how the churches needed to ‘focus on the factors feeding
violent gang behaviour rather than the factors feeding gang membership’. Some
felt that the church needed to critique society as a whole as there was a danger
of “dysfunctional children being taught by dysfunctional adults’.*® Joe Aldred,
reporting on some churches’ response to youth violence, remarked how
important it is not to assume that gang members are ‘morally deficient’: such
responses, he maintained, plus calls for punitive measures to respond to drug
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dealers, lack ‘both compassion and understanding’. He stressed that the ‘church
must move away from [such responses] if it is to be “salt and light” and
constructive peacemakers [Sic] in our communities’.”” The group also called for
a theology of childhood — do we see young people as God does and treat them
accordingly?

The churches need to take pre-emptive action with secular and other
decision-makers as well as engaging in service provision. Speaking out against
unjust structures is also good news for poor people. In September 2007 a group
of African pastors in Glasgow brought together the mainstream denominations
to model a powerful, holistic piece of mission action where whole-hearted
proclamation of the gospel was fully,integrated with political action.”® But
socio-political action by churches is éught even when the desired outcome is
clear and consensual. People at{b% Yorkshire & Humber event spoke of the
need for ‘training on projeSt development, organisational development,
business skills and planning’e if church-based social action is to be effective
and credible with seculao horities.

urch and mission

oided addressing HIV/AIDS when it
and early 1990s, there has more
n Faith-Based;®rganisations

\3"%.3 HIV/.
Whilst many re]@ous groups
first became dxdevelopment issue
recently l{&n a stronger engage

(FBOs¥n the prevention of 0 iving with AIDS. The past
reticence to work in this fi ed % deniago HIV/AIDS being
a problem, and from silence dri th Ception that transmission was
through immoral acts and illegal Vi here been recognition more

recently amongst both FBOs and donox{agéncies FBOs are themselves well
placed to inform, educate, motivate and support behaviour change within
communities and advocate at national, ree{b al and international forums on
behalf of those people affected by HI{d&IDS. Certainly running education
campaigns and supporting individualg% minimize their ‘risk’ behaviour have
had some success. However, gréater success has been recorded when
interventions happen at the local level as this is tailored to the very particular
circumstances of the target community and individuals. Within some countries,
faith-based and mission organisations have assumed an important role in
educating and supporting local communities in reducing HIV transmission.
Matthew Clarke demonstrated how FBOs are preventing HIV/AIDS in
developing countries. He illustrated with Yayasan Kesehatan Bethesda
(Bethesda Health Foundation — YKB), a Christian FBO that works with church
groups, rural communities, people living with HIV and street children in New
Papua.™ It was set up by nine churches (different denominations) as a means to
distribute medical supplies to Christian communities all over Papua. While
medical supplies were once their sole purpose, the main focus is now health
training. HIV became a priority because it was noted that seventy percent of
people living with HIV in Papua were Christian church attendees and the
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churches did not know how to address the issues or help their people. YKB
responded to this through setting up a sexual health programme run through
church leaders. The role that YKB have assumed of providing reliable and
relevant information on the transmission of HIV is very important. Church
leaders are taught about HIV/AIDS and are given a range of resources and
ongoing training and evaluation sessions. This FBO’s ability to successfully
engage with its community around issues of sexuality and sexual practice
provides important lessons for other FBOs seeking to reduce HIV transmission
through sustained behaviour change.

Based on the success story of the YKB, Matthew Clarke identified eight
characteristics for successful approacbles to HIV/AIDS care and prevention
programmes: acknowledging discopbection between religious teaching and
human behaviours; training religious leaders in HIV/AIDS transmission;
understanding that HIV/AIDSsinterventions require long-term commitment;
starting interventions wher¢ the community are; integrating HIV/AIDS
interventions into social&éﬂ community development activities; addressing all
modes of transmiss@& advocating for better national programmes; and
working with oth $BOs an isations.

HIV/AIDS i@%qe UK co ly seen as associated with sexual
behaviour m&\ the church ha ith: same-sex relationships and
prostitutiQQ or drug use. Few c iistries with sex@%rkers — the
Assembfies of God, some of i§thatic ch%@h‘és and Catholic
missions tend to be the eXce attitudS\t at Christians are
supposed to deal with their diffic
dealing with mental illness and abe

aith and Prayer alone can make
iours @E’ difficult.
Q/o

(.’
3 Youth, Gender an§?dentity

What is the true identity (the ‘core DNA&}Q% the church? How does it manifest
itself in different denominations and cﬁures?

The diversity that exists when@We consider issues of gender, youth and
identity is crucial. The world church seems to lack stamina in fulfilling the
needs and desires of youth. The church urgently needs to understand their
language, and speak to them ‘where they are’ — an incarnational model. We
need to acknowledge the manner in which various societies, both the home and
the host contexts are undergoing change as a result of immigration. We also
need to consider the intergenerational dynamics that emerge and the ‘age wars’
that may result — giving attention to certain age groups while neglecting others.
The first generation of immigrants is concerned about identity issues. What are
the exceptions? The second generation are more open in terms of engaging with
the host society. Is this always the case? We now witness gender role reversal
in terms of economic (breadwinner) roles and religious roles. How are the
traditional gender roles re-asserted within new religious landscapes? What are
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the emerging female roles in church? Is there a glass ceiling? Does this apply to
all women or just some? How is this difference articulated?

Janice McLean remarked in her presentation on ‘the challenge of context:
the case of women and youth’ that specific attention needs to be given to the
experiences of women and youth within our contemporary communities.’'
First, demographically, females constitute the majority of the world church
membership. Second, in many ways the youth can be seen as constituting the
frontlines of social and cultural change. Both women and the youth can
challenge the contemporary church in terms of its relevance, leadership,
capacity to empower or disempower, social and cultural capital and the
dynamic between home and church.

We are now witnessing the changinig dynamics of community and shifting
identities in home countries and diaspora ethnically and religiously. Living and
working in the diaspora entailgithe reconstruction of power within the family
unit. Koreans in diaspora aré’\becoming Christian specifically within the US.
Why is this occurring%yWhat is the felt need that becoming a Christian
provides? Is this see@/ﬁl other ethnic groups as well? Different identities are
meeting certain n — wha ts that foster this negotiation? What
is the negotiatioé@rocess like? es and what remains the same?

The key ﬁ:cotor that has ofte to identify whether a group of
Christiang @re operating as a c d how a grou@\%xpresses its
commeéihoration of the Lord’ n ations a@‘aften small and
some meet in houses rathe rc§ i dings.o‘fhey can sit light to
some of the liturgical regulation ir @L Ches in Order to express their
fellowship together, and have for t year%é\veloped creative liturgy
and alternative forms of being church. se are nOw being experimented with
in other settings through the ‘fresh expressio Ss} and ‘church without walls’*
movements. An urban youth worker in the gh Pentecostal church agreed that
for his young people their Wednesday ting was church and his leadership
would accept that. He felt that sharinﬁ‘ake and juice together at the close of a
meeting was a valid ‘communion®™ Higher church ecclesiology finds that
harder to deal with.

The difference in worship style, between the incoming African-Caribbean
Christians and the indigenous white British worshippers, was one of the factors
leading to the setting up of the new Black Majority Church denominations in
the UK in the 1960s and 70s. Similar factors affect the more recent immigrant
Christians to the UK from Nigeria, Ghana, Zimbabwe, and other countries in
sub-Saharan Africa, who often prefer to worship in their own language and
style, whilst still wishing to retain their Anglican, Catholic or Methodist
identities.

The other key element of the DNA of being church is community mission
engagement — what the Anglican Evangelical Fellowship event called ‘a fierce
commitment to staying in our urban areas’.”> We should have a ‘mission-
shaped church not a church-shaped mission’, they said.’® This is a slightly
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vexed issue at the moment in the UK where proposed changes in the law mean
that churches have to prove that their community engagement is part of their
religious function and therefore consistent with their religious charitable aims
and objects. As one person at the National Estates Churches event in London
put it: ‘It’s really important to retain Christian distinctiveness and not become a
social/community work “clone”’. This means ‘being prepared to be open about
the place of prayer and spirituality in the life of a project and its staff’.’” Those
churches that have previously shied away from social action ‘must repent of
our sins of proclaiming a truncated privatised gospel in our cities, based on

selective texts and not taking the whole of Biblical revelation seriously’.*®

&
()
4 Mission, Migra\go‘ﬁ, Diaspora and Ethnicity

4.1@derstanding mission
What is mission? Why d%‘a'nd how to do Christian mission? The East African
consultation described &ristian mission as purpose-driven and God-centred.
Its success is not b on materialameasure but on whether God is glorified. As
an agent of mi &)n, the cht /. place or time is manifested in the
ausing conflicth\injuring and

following actifities: proactive eng ﬁ\
1 : u\ |
kx arginalizng; proclamation
C]

peace building, healing and recg
segregq‘t&g; loving and being nel
es ] resenqé\— in situations of
missiQQ. However, specific
Eastern, Africa, a region largely
characterized by poverty, disease, & ance @midst enormous resources,
the mission of the church has no alternative buf“to direct its engagement and
proclamation towards redressing this anom%n Beyond mission at home, the
church in Eastern Africa has to go out ¢ all corners of the earth to make
disciples as per the great commissio ‘I this the church has to identify the
various mission fields in order to discern the engagement, proclamation and
presence required of it. With glob‘élization, mission fields are complex and so
deep analysis of each situation is required.

The immense success of Christian mission is not only evident in the huge
number of Christians in Eastern Africa but also in the strong convictions and
faith among many Christians manifested in religious practice. However,
celebration of success necessarily requires honest appraisal of mistakes made
and opportunities lost. We cannot afford to lose the opportunity presented to us
by 2010 to repent of those moments when we made mistakes, remembering that
genuine repentance calls for reparation and reconciliation. We take this moment
to look back at our understanding of mission, why and how we have carried out
this mission in order to discern in humility what we need to buttress, correct
and improve in future mission. Critical evaluation will indicate that there is
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change in context and therefore the need to change the content and text of
mission.

Given the complexity of mission fields, there is need for multifaceted and
multidisciplinary approaches to mission. This is necessary for effective
identification of the needs of specific field areas and the resources required for
each. For example, post Christian fields in Europe and America require
African, Asian and Latin American missionaries and therefore there is need to
open spaces for missionaries to Europe and North America.

History attests to the need to acknowledge and appreciate people’s cultures
and the lay foundation for mission in order to be effective. Within the East
African context it is necessary to con%der communal values and therefore do
mission from the grassroots experi s. Further, it is essential to understand
cultural dynamics in evangelizi community. The basic Christian values of
justice and love remain the guiding values of mission in whatever time or place.
Interpreted in the context of*mission in contemporary Eastern Africa, these
values translate into: sh@ g, compassion, integrity (no compromise of God’s
mission), equity as ‘sgggsed to charlty, humility, respect for the human person,

and building co ity begi ily values.
&
& 4.2
. < . . . \&,1
What is church life like in ties? What 1 e interface
betwee“migration, diaspora ross—%?ural expectation
for mission articulated urch ¢ mmunities? The
distinction between homogenous ti ic chur,cﬁés may always exist;

moreover this history may also ca re@ e to project of inclusion. To
what extent is the picture of the glob( urch t&&iy characterized by reverse
mission dynamics? Do we have homogenmg&cal churches but multi-ethnic
societies? Q’b

)

4.3 Immigrant churches, reverse mission

Who speaks for whom in the W@m and non-Western world? How is the
global church in its relationship engaging with the shift not only in the
demographics within world Christianity but also the power, financial and
missional shifts? In several majority churches in the diaspora, the financial
resources, and administrative structure comes from the host country and not
from the Western context. What effect do these developments have on the
interaction within and growth of the world church?

Sadiri Joy Tira and Enoch Wan studied Filipino experience in mission in
diaspora communities. They expressed the importance of advocacy for workers
abused and persecuted away from home, and the need of pastoral care for their
families in the Philippines. However, they also believe that

The Filipino experience in diaspora missions also illustrates the providential grace
of God in spite of the painful past of colonization of the Philippines by Western
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powers and sorrowful financial state of contemporary Filipino society. Hence, the
sovereignty of God is evidently shown in the scattering of Filipinos globally for a
purpose. It is diaspora mission in action — those being scattered have become
gatherers for the Kingdom in many nations.*

As Andrew Walls points out, today is an ‘Ephesian moment’ in church
history. We come together from different backgrounds, with different cultural
and religious heritages. Yet there is one centre. Only together, not on our own,
can we attain the whole measure of the fullness of Christ. It is within this
plurality of voices that the gospel displays power.”” Church membership in
Europe is declining as compared to Africa, Asia, and Latin America. The West
tends to be paternalistic ecclesiastical o achieve a full world church, there is
the need to create room and lister\f‘b Christians from the Two-Thirds World.
There is much that can be gah@g and shared mutually. Elijah Obinna raised
questions about the concept d&everse mission, highlighting ways in which the
secularization of the We\t\v'vas linked to the modernization of the society and
the seeming growth of &)ﬁdeology that views religion to be irrelevant.*’ Within
contemporary worl%‘@hristianity ica, Asia and Latin America are no longer
on the peripheryzgfhere nee efinition of the concept of mission to
include both s€riding and recet egard to the issue of partnership,
there needszz’o be greater interr exactly this mgans to both
parties, Rebecca Catto’s focu %ynamics’\h%hlights some

difficulties associated with, T e misq{l&& * Who are the
s@bf the igdplications associated
si eld? How are the relationships

new missionaries ministering to?
with Britain being perceived as a

tians$hanging as a result of this
&
O

between the non-Western and WeSte

Chr
activity? IK

AN
4.4 Ethnicity — the tension between hom@@nous and multi-ethnic churches

The UK denominations respond diff c’tly to the issue of the relationship
between homogenous and multigt ic churches, depending upon their
ecclesiologies. The Catholic and® Methodist Churches tend to work on a
chaplaincy model. The former appoint priests from overseas who can provide
mother-tongue masses for the incomers. In the latter, Ghanaian ministers in the
UK act as chaplains to Ghanaian fellowships which meet monthly for services
whilst the Ghanaians worship in mainstream Methodist churches for the rest of
the time. The Episcopal Church in Scotland has a Kenyan-born priest acting as
a link person to the African pastors in that setting. The hope is that the
changing attitudes on race in white British culture will mean that the newer
ethnic minority diaspora people will be more warmly welcomed into the
historic church congregations than the earlier Afro-Caribbean incomers were,
and that the chaplaincies will be a staging post to integration rather than the
beginning of separate denominations. But that process may take a long while.
Welsh-language churches still existed in London until very recently. It is also
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not clear that white British people are as accepting of minority ethnic incomers
as denominational leaders nationally assume.” Anecdotal evidence from black
Christians suggests that white people still show considerable unease with black
people and racism, even if not intentional, still occurs, especially outside the
more ethnically diverse metropolitan areas.**

Some of the new diaspora African and Black Majority Churches (BMCs) are
playing a different role in the Christian community from that of the older
African-Caribbean denominations. In London they are a very big presence and
the Redeemed Christian Church of God, a Nigerian-led church, is the fastest
growing in the UK, currently planting many churches.*” The extent to which
African groups and BMCs can engage with the historic churches depends
greatly on whether they have the con_,f&lence to engage, and on whether the host
churches are open and ready to hﬁén and engage in conversation.

There are diaspora congreégions meeting in many historic church premises.
In most cases not much link 1s built between them and their host. Perhaps it is
because this largely bla@\\kAfrican) presence is seen as parallel to indigenous
mission and activity @Sally, even where the congregation may have members
from earlier mig ns. This i he ‘passive’ racism of the historic
churches still ‘Q.'b e tackled. elical Fellowship of the Anglican
Communion évoent said that ‘the earn to listen and give a voice to
those whoSmainstream society % and suggest@e’ this can be
modelle®by consciously inviti tr churclkoéﬁ'?l’vity. There are
some very good examples ti 0 comgt gether for major
festivals and link with communit , is is n6t'so in the majority of
cases. The lack of paid or full-tim slg?xd the cture of these diaspora
congregations does make this process r. So it % not always about a lack of
wish for positive engagement on the part of thgthost community. Assumptions
can be made by white churches about differe@:es in ecclesiology and attitudes.

Street Pastors is a ministry spreading@%ross the UK, where older Christians
walk the streets of city centres at nig@q‘co be a responsible presence and offer
practical support to young people@oming out of clubs and pubs, often the
worse for alcohol and drug consumption.*” Revd Les Isaacs, a black church
pastor set up the organisation, and BMCs are often in the lead in developing it.
This model, and similar ones, has been widely adopted by integrated teams
across the denominations and is a good example of joint action by
homogeneous and multi-ethnic congregations — again coming out of a common,
and obvious, mission imperative.

There is a very complex interrelationship of poverty, class and race affecting
how and whether black (African) Christians engage with the Christian
community as a whole, and whether congregations are remaining relatively
homogenous, or becoming more truly the body of Christ in terms of racial
diversity. This means that generalisations are almost meaningless. But it is
incumbent upon the historic churches to examine their practice. Churches ‘who
find themselves with possibilities of partnerships... should proactively and
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creatively move from passive accommodation of each other to active
collaboration”.** In the run up to the 2009 local and European elections in the
UK, all the denominations spoke out against the racism and the rise of the
British National Party, and the need for the churches to provide ‘opposition to
extremism’® was endorsed at the Yorkshire and Humber event at that time. A
mixed group of white and black Christians at the Adfywio’n Trefi-Urban
Refreshment event in Wales talked of the need for white people to overcome
their ‘suspicion of the stranger’ and asserted that the host churches need to
‘accommodate difference and give welcome’.”® They suggested that the idea
that we all have multiple identities was a helpful way forward.

4.5 Church life in@?éspora communities

An asylum-seeking Catholic s powerfully at the Welsh urban mission
event about how his faith hagsupported him spiritually in coping with the
traumas not only in his own,c%untry, but also the dehumanising aspect of being
an asylum-seeker in the . Churches, often absorbed in the practical side of
immigration procedur&@, might also consider the pastoral aspects of supporting
traumatised peoples>One C i igious group in Wales has developed a
ministry provid& spiritual d etreats for asylum seekers. A social
worker, dealifig mostly with mi spoke at the same Welsh event
about how® her faith was a ing her to fr&cﬁge in this
demandirig area of work. Li 0 ith as lgn?seekers is one
mission area where the chufchi &f

unitedin theiro'w sh to respond and
able to work very effectively to s the is§es. The church must
not rest on its laurels in this, but i

trast t&&he often less supportive
secular NGO sector.”! \)

a

&

&

>
5 Conclg’eﬁn

. . . N . .
Power, identity and community came&ﬁt as key issues in our study group, as
did the question of the nature anQQ%xture of mission. It was quite clear that
working to improve people’s, not just Christians’, contexts is the priority in the
contemporary world, rather than conversion. Thus, one thread of our discussion
demonstrated the significance of ‘context’. There are Christian ideals of unity
and equality, but these become challenged in context. Religious, historical,
ethnic and political, along with socio-economic, factors all interact. Christians
are human too and affected by pre-existing structures such as the caste system.
There are very real problems of injustice, inequality, life and death, which
Christians have to engage with and try to mitigate, if not solve, and this is really
difficult when Christians are also tied up with the problem. Nonetheless, there
is hope, through communication and non-violent action based upon conviction
and love.

The centre of gravity of Christianity is shifting southwards — in Europe,
church membership is stagnating or declining, in Africa, Asia and Latin
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America it is rapidly increasing. At the Edinburgh 1910 conference, mission
was still very much seen as a Western enterprise. Today we realise that mission
cannot be a one-way road — not only from North to South or from West to East,
but that it is much more multi-dimensional, from ‘everywhere to everywhere’.
Concepts such as ‘mission in reverse’ or ‘mission and migration’ are therefore
vitally important. We realised in our conversations that we come from different
backgrounds. Some papers introduced us into the practical experiences of
pastors, others offered analytical case studies. We became more and more
aware that both dimensions are needed. Westerners are part of the process of
migration; in fact, the most scattered people are Westerners. However,
Christianity cannot be a one—way—traféc religion.”> We learned about many
missionary movements — from S@,b I (Korea) to Bogota (Columbia) to
Charlotte (USA), or from Nigeria ¢0 Europe, or from the Philippines to Canada,
or from South Korea to thes»UK. Transnational migration often includes
multiple destinations — from“Asia to Latin America and then to the USA, or
from Africa to the US&*and then to Europe — and new and fascinating
approaches are comiwoout of this. These immigrant congregations not only
give a sense of i eb‘ﬁty or prowi : e away from home’; they are also
constantly adaptitig themselve mission to new situations. They
operate in vety different context: h\ unique insights into_intercultural
theology.x ristianity is a mig ‘\ onffand important &%ologies are
comingut of immigrant cong -% 0\"’

Immigrant Christian co N | 1 e, ando'\Zhlnerability can be
also experienced by Christians 11 uationsS'such as the Kakure
Kirishitan in Japan and of Dalit € @in India\ The response of some
mainline denominations in the Westq African®'Asian or Latin American
immigrant congregations has been fairly problgmatic. Sometimes rather loose
ecumenical networks are formed: African Q@)irs sing hymns while Europeans
preach. There is a problematic compartmentalization — often accompanied by
an all too easy categorization: Pe&costals, for instance, are frequently
portrayed as apolitical, as unintere$§téd in social problems. And it is true that
sometimes they do focus on individual well-being and preach a kind of
prosperity gospel. As Abel Ugba demonstrated, the old Weberian thesis of the
relationship between capitalism and Protestantism can be applied to African
Pentecostals in Ireland:> ‘If you are something and you can prove it, then you
are in power’. Some African Pentecostal pastors who drive big Mercedes cars
would refer to Jesus who rode a donkey which was, as they say, the most
expensive means of transport available at that time. But we also got to know
that the realities in Pentecostalism are different and that much more is going on.
We learned about the interactions of Pentecostalism and politics in Zambia™
and of the many social activities by the Redeemed Christian Church of God as
well as of African female-led churches in Nigeria.>

It was emphasised in our discussions that we need a theology of
empowerment of the poor and marginalized and to avoid the problem of

Q
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paternalism. In contrast to the ‘mainline denominations’, which still struggle to
get away from the ‘helper syndrome’: the widespread notion that we are there
‘for the other’ and that we already have figured out what is good for her/him.
The concept of a ‘holistic mission’ now needs to the applied. Poverty
alleviation, combating illnesses and epidemics (such as HIV/AIDS) and
participation in Truth and Reconciliation processes are part of this process.
These are multi-dimensional and global phenomena that cannot be addressed
by local congregations alone. The church is situated in a global context and
global alliances must be forged. The problem of Truth and Reconciliation
Commissions is, for instance, that they are usually confined to victims and
perpetrators from one particular country and do not include the international
supporters of dictatorial regimes. ( les Taylor in Liberia, for example, was
supported by one particular grQ® of US-American evangelicals.>®) In this
context, it was also stressed thathit is important to analyse the role of the media,
and especially the Western media. How do they portray conflicts in other parts
of the world? Are the c@‘éorizations with which they work all too easy? It is
good to remember i@?nis age of globalization that mission societies were
among the first g,Lob‘?il playersgiiliere, is 4 hristian experience in international
networking and(@crossing bou

If Christ:?;&"z?lission is to be T the churches as well as possible,
Christians ficed to be generous ax th each other. &ﬁrches must
realise<that our mission has b : t ast and §o 'we must work
prayerfully, aware of our disp i ¢ Holy*Spirit’s strength, to
discover together what it is th. ts s. Churéhies which are centred
upon Jesus, which make a statementabo comingstrangers, and which live
by Jesus’ statement by reaching out inQQﬁtion t&@t ers, followers of Jesus or
not, will be best placed to fulfil Christ’s missioh in whatever context they are
based, in this twenty-first century as always«@ur key question and challenge is:
‘How can we work together better for ’s purposes? We cannot grasp the
fullness of God’s plan, and we ha@' tendency to become myopic in our
understanding of our Christian i(@&ity. Our group collectively felt that any
discussion on identity needs to be more than just ‘identity of fear’; it should
also hold God’s vision for and our understanding of the world together.
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THEME EIGHT
MISSION AND UNITY — ECCLESIOLOGY AND MISSION

Preface

The genesis of this chapter is to be found in a text submitted by the
Commission for World Mission and Evangelism (CWME) of the World
Council of Churches, which is a product of the collaboration of its Working
Group on Mission and Ecclesiology. It was drafted by the Revd Dr. Laszlo
Gonda, Debrecen Reformed Theological University, Hungary; Revd Dr
Jooseop Keum (Presbyterian, South ea), on the staff of the World Council
of Churches; and Revd Dr Ron %Qﬁace, Presbyterian Church in Canada — all
members of the CWME.' Furtbé} to their work, revisions and additions were
contributed by Kyriaki Av&zi (Greece) of the Conference of European
Churches, Professor Dr Raul Isaak (Namibia) of the Ecumenical Institute at
Bossey, Revd Dr DarrellJackson (UK) of the Nova Research Centre, Professor
Dimitra Koukoura {&reece) of Thessaloniki University, Revd Dr Raymond
Pfister (France) chthus 21 smming Meinecke (Germany), student
of theology, <Pausanne. Colle ﬁ ésc authors represent Pentecostal,
Evangelic rthodox, and Protestantgpe \9 ives. The authors feék particular

accoun{o&“t e document prod A\ 0 on misgif?n and unity by
n ngh%n.2 Thec&nal text is submitted
0

the Roman Catholic Institug ela I\/Q‘Q?lon, Kinshasa, as
well as other submissions too
é@ Gon@'and the moderating co-
Q
{ \)

by the co-convenors, Kyriaki Avtz
\
1 Introdu@%n
(-,

convener, Darrell Jackson.

‘Edinburgh 1910 was one of the greatﬁhdmarks in the history of the Church’.?
Indeed, it was not only a landmarlg‘@f e worldwide missionary movement, ‘it
was crucial for the ecumenical movement as a whole.”* Evangelicals meeting in
Lausanne in 1974 considered it ‘the most historic conference on evangelism
and mission of [the] century.”® In Edinburgh a decisive attempt was made for a
global gathering in order to facilitate cooperation across denominational
barriers. That the organisers of the Edinburgh conference were able to
understand it as a world conference was a reflection of the fact that the
missionary endeavour had already by that point become a global activity not
merely of, or by, European or American missionaries. The Mar Thoma
Evangelistic Association (1885) and the Indian Missionary Society (1903) are
early examples of the growing role of indigenous missionary agencies. The
decision to emphasise denominational cooperation built on the experiences of
earlier conferences such as those held in Liverpool (1860), London (Centenary
Missions Conference, 1888), New York (Ecumenical Missionary Conference,
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1900), Shanghai (Missionary Conference, 1907), and the Indian Decennial
Missionary Conferences (especially the fourth, held in Madras in 1902).
Reflections on the question of the unity of the Christian church in mission
were an important agenda item at Edinburgh 1910. The theme of Commission
VIII of the conference was ‘Co-operation and the Promotion of Unity.” This
Commission gave impetus to the founding of the International Missionary
Council (IMC) in 1921, which merged with the World Council of Churches
(WCC) in New Delhi, 1961. By this, the first permanent organ was created in
the history of the church with the intention of worldwide assistance for the
activities of Christian organisations of different denominational allegiance.

&
()
2 The Journe gQV/ards Mission in Unity
The issues of mission and unigj- have always been intertwined throughout the
history of the modern Ecuméhical movement, of which the World Missionary
Conference in Edinbur@*wlo has become the symbolic beginning. It is
remarkable that the i@}%e of mission and unity was the very concern out of

which Edinburgh\Ifo 0 was bom papallelisms, competitions, conflicts and
divisions on W}&WZIS then ca ssion field’ gravely undermined the
credibility ofithe witness of the 16 . This was painfully felt by those
committi Q%Beir lives to missionfin‘diffe cofitexts. Althoug empts were

made t@settle these conflictsfo nd regi levelia‘&hrough ‘comity
agreements’ and regional at ' ), it wasustill felt that there
was a need for Christian missiO onized, ¢lobally. Intercultural

situations on the mission field alsoded rece d personal experiences
of loyalty, even friendship, among C fans that%ranscended denominational
and organisational divides. This, and the generally optimistic mood at the turn
of the century, led to the fulfilment of Wi@ Carey’s ‘pleasing dream’ of a
world missionary conference. Q}GP

2.1 Edinburgh 191Q:‘q§r$ecumenical turning point

It is well known that Edinburgh 1910 was a conference of missionary societies
and not of churches. Nevertheless, the experience of very different missionary
organisations from various denominational backgrounds working together was
a source of optimism for the future of ecumenical cooperation. The issues of
doctrinal and structural differences between churches were not addressed
systematically in Edinburgh 1910. John R. Mott, Joseph H. Oldham and other
leaders of the conference agreed to avoid all the areas of theological conflict.
However, Commission VIII did address the theoretical issues of the unity of
mission. Although Edinburgh 1910 did not offer a systematic elaboration of the
relationship between mission and unity, nevertheless the relevance of it was felt
and addressed in a surprisingly illuminating way, and the importance of this
issue was expressed clearly. As the Report of Commission VIII puts it: “...for
the achievement of the ultimate and highest end of all missionary work — the
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establishment in these non-Christian lands of Christ’s one Church — real unity
must be attained’.® The Commission report stirred the conference to make a
unanimous decision establishing a Continuation Committee to continue the
journey of seeking unity in mission. At the national level, missionary agencies
and churches started to form National Missionary Councils or Councils of
Churches as a domestic vehicle for seeking unity. The Continuation Committee
and the National Missionary Councils formed the IMC at Lake Mohonk, 1921.
The civilizational optimism of the nineteenth century came to an abrupt and
disillusioning end when the so-called ‘Christian’ European powers entered into
two unprecedentedly brutal and devastating world wars. The painful
consequences of these wars acceleraéed the disintegration of the colonial
system and brought into question t hristian quality of Western civilization.
This growing disillusionment c also be felt at the two World Missionary
Conferences between the warfr At Jerusalem 1928, the issue of emerging
younger churches became an®*important part of the agenda. The paternalistic,
Western model of mlss@ was challenged and the relationship between the
churches in the hom%gase and the younger churches made its way onto the
agenda of missi SMissio vigible unity of the church became a
burning questloq?& ife and Work (Stockholm, 1925) and
Faith and Ordaor (Lausanne, 192 nd then later merged to form the
WCC (Anisterdam, 1948), the ¢ unity of the @urch became

the ageida of the Ecumenica C(@\C
ion Wi \fn the missionary

e mlssﬁn of the church. The
exposure of the interrelatedness o @sﬁuct&& and Christian mission
and — among others — the philosophioq nseqqg&es of the two wars and of
the Holocaust raised the question of Wher'%%\}? was possible to speak about

movement led to a growing unc

authentic Christian mission at all. On t ther hand, in spite of positive
developments at the regional level Qu& ding the National Councils of
Churches), separations and d1v15101Qg’ among the churches continued to
undermine the credibility of m1ss1({ﬁ\0 a considerable extent.

2.2 Missio Dei

It was the rediscovery and reinterpretation of the ancient trinitarian concept of
the missio Dei, at the 1952 Willingen conference of the IMC, which facilitated
a way out of the conceptual crisis facing mission. The concept of missio Dei
became a frame of reference for defining mission. According to this
understanding, God’s mission is directly related to the world and the church is
defined as the instrument — a privileged instrument — of God’s mission of
redemption and the recreation of humanity and the cosmos. This theological
paradigm shift in the interpretation of what mission is has far-reaching
ecclesiological consequences. It makes impossible the separation of mission
and church.” If the church is defined by mission, then the unity of the church
and mission are deeply interrelated (John 17:21), not just technically — disunity
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being a scandal for those looking at the church from ‘outside’ — but also
theologically. The church as the sign of the kingdom of God should also be
structurally congruent with the nature of God’s kingdom, characterized by
divine love. As the 1952 Willingen Report puts it:

The missionary movement of 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 (ta panta) 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.®

This understanding led the IMC andthe WCC to make a decision to merge,
the consequence of which was t &formation of the Commission on World
Mission and Evangelism within‘the structure of the WCC.” The IMC brought
with it to the ranks of the W@ the representation of missionary organisations
(known today as ‘afﬁlia@'bodies’) as well as churches involved in mission.
But more than that, th§"'structure of the WCC became congruent with its
theology of the chug:& However, certain developments since New Delhi show
that, although thg. structur. of the missionary movement was
achieved, theresYemain severa ions and challenges regarding the
theological @nd practical issues unity. The integration was
probleméﬁg for a number of E encies whosithdrew their
suppor%‘for the merger or st fr utside,\ﬁ}th the Lausanne
Congress on World Evangeliz iming. @ 1974 that out of
Edinburgh flowed ‘two major stre elical and Ecumenical — ‘of the

N
{Q/ ey
2.3 Contemporary context: Miss'\ob‘in unity redefined

One such development is related to the known debates in the 1960s and
1970s, especially around the concept oféfﬂvation and the role of evangelism (at
the WCC assemblies at Uppsala, 1988, and Bangkok, 1973). This led to a
growing distance between the W‘SC and the LCWE (Lausanne Congress,
1974). The LCWE, together with the World Evangelical Alliance’s Mission
Commission, represents a significant alternative approach to issues of unity in
mission in the light of an increase in the numbers worldwide of Evangelical
Christians. The sad reality remains, however, that there are parallel global
Christian structures and that there is still much distrust and animosity between
them. This legacy weighs heavily upon those in the current generation as they
search for the visible unity of the church.

There is, at the same time, an ever-growing diversity of all kinds of
interdenominational cooperation in mission. A growing communication in the
area of mission can be recognised overarching denominational borders in
Evangelical and Pentecostal/Charismatic circles. The Global Christian Forum,"'
a new way of ecumenical encounter, represents another new challenge to reflect
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on. In the meantime, within the framework of the CWME, Roman Catholic,
Orthodox, Protestant, Anglican, Evangelical and Pentecostal Christians work
together closely in reflecting on relevant issues of Christian mission. At the
Conference on World Mission and Evangelism held in Athens, 2005, the full
participation of these ecclesial families was made visible.

It can be concluded that much has been achieved regarding mission and
unity since Edinburgh 1910. The integration in New Delhi in 1961
demonstrates that the inseparability of the quest for the unity of the church and
of its missionary nature can also lead to far-reaching, ‘visible’ structural
consequences. The same is expressed by positive examples of united and
uniting churches all over the world. T&e missionary nature of the church and
the deep interrelatedness of this wi;b unity has achieved a wide theological
consensus. ‘There is a growing,awareness among the churches today of the
inextricable relationship betw®en Christian unity and missionary calling,
between ecumenism and ewvangelization. “Evangelization is the test of our
ecumenical Vocation”’f@‘khis understanding is affirmed, too, in the study
document on ecclesio@@y issued by the WCC’s Faith and Order Commission:

\Y

Mission thus beléngs to the ve

of afﬁrming.&e apostolicity of

three attgbutes of the Church —

relat @'ﬁﬂto the nature of

authgltic mission. If in the
Church’s mission is compromis

ae Church. This is a central implication
ich is inseparable from the other
adfeatholicity. All fou attributes

d g the practigé‘b demands of
h, 6\ of the@&s impaired, the
N

Q

The Lausanne Covenant states ¢hat @hurch&\/isible unity in truth is
God’s purpose’ and adds that ‘Evangéﬁsm also,summons us to unity, because
our oneness strengthens our witness’."* The LEWE’s Manila Manifesto, 1989,
affirmed the ‘need for churches to coope in evangelism and social action,
repudiating competition and avoiding‘zjf'.[’llplication’.15 The Manila Congress
Reports described practical achievemﬂlts in this field and noted that ‘left to
ourselves, we isolate, insulate, exch%e, and put “self” in first place:’.16

The separate existence of the WCC and of the World Evangelical Alliance
(WEA) and LCWE represent painful experiences of divisions and disunity
present in the life of the world church, which hinder churches in putting the
missionary nature of the church into practice. However, a deep conviction is
expressed repeatedly that however hopeless it appears to be, the high goal of
the visible unity of all God’s people cannot be given up. One hundred years
after Edinburgh 1910, the Christian churches still have much for which to ask
forgiveness and much work to do for the reconciliation and healing of

relationships, being ‘called to unity, for the sake of mission”."”
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3 The Present Context of Mission and Church

The ethos of the Edinburgh 1910 World Missionary Conference was shaped by
the spirituality of the Student Volunteer Movement for Foreign Missions with
the watchword, ‘the evangelization of the world in this generation’. This
watchword reflected the optimistic air of that time, and it illustrates the
prevailing understanding of mission. This was characterized by a concept of
geographical dichotomy: the Christian North/West was to evangelize the non-
Christian South/East. An identification of mission and evangelism was taken
for granted: mission was predominantly understood as the proclamation of the
gospel of Jesus Christ and as converting non-believers to faith in him, in order
to ‘win over the souls in darkness’. Here was still a prevailing optimism that
the Western Christian civilization #ad both the mandate and the means to
convert the majority of the p tion of the globe to Christianity within a
foreseeable period of time. ”EEE question of unity was predominantly looked
upon as a strategic question; joining forces, avoiding duplication in the
investment of humanoﬁl financial resources, and good coordination of
missionary activity qvould, it was hoped, help accelerate the geographical
progress of the tian religi en ‘unreached territories’. However,
as demonstrated*above, unity en as a theologically undergirded
preconditior@‘q%’or the credibility ion of the gospel: divisions
must be gy&rcome to be able witness of Jesu8 Christ as the
head of‘tﬁ one body. \0\

S

3.1Pro ments .
The situation of Christianity ha tall &’hanged during the past
century, since Edinburgh 1910. In a senge, the dream of the participants of the
conference has come true: Christianity is a wottd religion today with followers
— although with differing density — all ov e planet. The Christian faith has
permeated almost all the cultures of é’h"é earth. While the Edinburgh 1910
Conference was dominated by whit%Qnale, Western Protestants, the churches
today show an endlessly colourfift picture: women and men from almost all
nations and regions are represented in a rich variety of ecclesial structures,
worshipping in many languages and in multiple forms of liturgies shaped by a
wide spectrum of local cultures.

One hundred years after the first large-scale attempt to bring Christians
together in order to express their unity, there are functioning and stable global
structures to safeguard, promote and reflect on the unity of churches. The
Commission on World Mission and Evangelism of the WCC stands in
institutional continuity with the Edinburgh 1910 Conference and exists to
facilitate the quest for unity in mission as an integral part of the WCC; the most
comprehensive representative global body of 349 Orthodox, Anglican,
Protestant, Evangelical and non-Western churches. In the framework of the
CWME, churches and mission agencies have a structure to seek ways of




Theme Eight 205

expressing and strengthening unity in mission. The LCWE is rooted in the call
for world evangelization issued by Edinburgh 1910 and its 1974 Lausanne
Congress has been described by mission historians as one of the great
missionary conferences, exercising a ‘maturity of judgement’, particularly in
the drafting of its Lausanne Covenant.'® The Lausanne and Manila Congresses
on World Evangelization have been complemented by four additional global
mission conferences (Pattaya in 1980, Singapore in 1987, Pattaya in 2004, and
Malaysia in 2006) and are to be followed by a third Congress in Cape Town in
2010."”

While Edinburgh 1910 was a predominantly Protestant event, Orthodox
churches have also become an integral part of the modern Ecumenical
movement. The Patriarchal and odical Encyclical of the Ecumenical
Patriarchate in 1920 had enc ed ‘rapprochement between the various
Christian Churches [...] for thé-preparation and advancement of that blessed
union which will be completed in the future in accordance with the will of
God’.*® The World Fell@c ip of Christian Youth, Syndesmos, has recognised
from its foundation d}? 1953 that ‘missionary activity is an indispensable
element in the fullness of ecclesialnlife: we are not fully Christian if we shun
our missionary (&ponsibilitie odox role in the common quest for
the visible unty of the churches in pace following the creation of
the Orthoddx Mission Studies k in WCC in&%m, and its

close ceflaboration with CW, er still Q@t‘gcles hindering
eucharistic communion of &hur@ws, it is significant

si d Evan@elism was held in a
country with an Orthodox majority, t@%). hodox churches are not

that the last Conference on Wo
only present in the ecumenical gatherifgs;y but th&}gshape the mission theology
and practice in the ecumenical dialogue, as welly?

At the Edinburgh 1910 Conference, no ial representatives of the Roman
Catholic Church were present” and ther&was little cooperation, at the time,
between Roman Catholic and ProtestaQQ’missionary activities. Since the Second
Vatican Council (1962-1965), th@sattitude of the Roman Catholic Church
towards mission and unity has changed fundamentally. Lumen Gentium, ‘On
the Dogmatic Constitution of the Church’, in 1964 and the Decree Ad Gentes,
‘On the Mission Activity of the Church’, in 1965, both identified the mission of
the church with the nature of the church. Although there are still doctrinal and
structural differences, there are promising signs that express a serious quest for
unity. Expressions of this have included the International Anglican — Roman
Catholic Commission for Unity and Mission (IARCCUM), established in 2001,
which published its report Growing Together in Unity and Mission in 2007,” a
non-authoritative declaration but still a significant manual for fostering
discussion and reflection on the theme. In 2001 the Catholic Bishops’
Conference of Europe (CCEE) and the Conference of European Churches
signed the Charta Oecumenica, offering guidelines for the growing cooperation
among the churches in Europe, and committing each party to ‘discuss[ing]
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plans for evangelisation with other churches’.** There is an active and integral
participation of Roman Catholic members in CWME and the Roman Catholic
Church has officially been involved in preparations for the Edinburgh
centenary celebration, as a member of the Edinburgh 2010 General Council.
Collaboration with Roman Catholic mission actors continues to grow
dramatically.

3.2 The changing landscape of global Christianity today

One hundred years after Edinburgh 1910, we recognise the ever-changing
landscape of world Christianity. There are several elements in these changes
that could not have been foreseen the participants of the first World
Missionary Conference. In the opting,i&w sphere of the early twentieth century,
the confidence of Western Christian civilization in its own cultural superiority
had not yet been challenged #i~a fundamental way. However, as a result of
radical secularization, active Followers of the Christian religion have become a
stagnating or shrinkin, &ﬁnority in the Western/Northern world. Mainline,
established, historicab/%hurches are struggling with decreased membership,
financial difﬁcult'\es}"and someti ithpa grave identity crisis. On the other
hand, the end oﬁ@e Christen a new opportunity for the churches
in the Wes‘iﬂé‘fgnd new ways of ipleship, which can be expressed

by terms, fike diaspora, proph cacy for the‘_,&%édvantaged,
evangelfSm in humble solidari e timghas convincingly

th@sm

demonstrated by authors li ll% e Chr'sti n churches in the
global South/East are experienci < sometimes even explosive —
numerical growth. As Walls puts i remajfis\that, by a huge reversal
of the position in 1910, the majority hristi now live in Africa, Asia,
Latin America or the Pacific, and that theproportion is rising.”” The
geographic dichotomy of Christian and no 'éhristian worlds is not sustainable
any more — as was already noted at the Tathbaram meeting of the IMC in 1938
— and this phenomenon also has far—r&éhing missionary consequences. While
Edinburgh 1910 was still thinking@out mission as ‘one-way traffic’ from the
Christian West to the non-Christian South/East, today we experience the reality
of mission ‘from everywhere to everywhere.” New mission concepts arise and
the diverse expressions of Christian faith that are deeply rooted in the cultures
of the global South, and have contributed to the development of a truly global
Christianity.

Another phenomenon that needs special attention is the emergence of a
strong Pentecostal/charismatic movement during the last century. While the
Pentecostal/ charismatic form of Christianity was present as an existing, though
marginal, phenomenon in world Christianity at the beginning of the twentieth
century, this community of Christianity has become the second largest one
(after the Roman Catholic Church) today. The exponentially growing
Pentecostal/charismatic communities show a strong missionary fervour. They
are able to reach out to underprivileged communities in the global South, and
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their missionary activity often results in mass people’s movements. The
Pentecostal/charismatic experience of the Christian faith is embodied both as a
diversity of denominations and as movements within the traditional, established
churches. The charismatic experience creates, therefore, a new sense of
belonging together for Christians from very different ecclesial affiliations (a
spectrum from the Roman Catholic to, for example, un-institutionalized youth
churches). Another important emerging phenomenon is the direct missionary
activity of Pentecostal/charismatic communities from the global South within
the global South itself, as well as in the West. At the same time the rapid
expansion of these movements raises questions for some about the criteria for
authentic expressions of the Christian faijth.

At its origins, experiences of the pirit within Pentecostalism had more of an
ecumenical character, as witnesséd by an early vision for Christian unity
supported by a number of Pentéeostal leaders from various countries.”® Despite
this fact, a strong concern missions and evangelism led to tensions with
leaders from establishe(b\‘}nurch traditions who felt that such initiatives were
unwanted intrusions. @R)m a Pentecostal/charismatic perspective, few leaders
from other churches*have graspediitsysignificance as a movement for Christian
unity whilst, in&ir practice, s/charismatics have tended to favour

unity as a grags-roots phenomeno re institutional forms.
«s en more colotg%ll when the

The new? landscape of world % L
very diterse world of the no C K hes is taken into account.
h i msv%ment in India, the

African- and Asian-initiated"chugche
home churches and cultural ina — fhese and others are
challenging traditional ecclesiologig siological concepts, even as they
make a new approach to ecumenical di§ldgue neceSsary. At the same time, new
forms of Christianity are emerging in _th® West. Non-denominational
communities, the so-called ‘emergent chur¢h’, ‘mega-churches’, networks of
‘house churches’, approaches like the \quha-course, the Neocatechumenate
movement, and Cursillo are all exﬁ’essions of a search for a renewed
understanding and experience of: istianity. And forms of an anonymous
‘cathedral Christianity,” reviving pilgrimage experiences (El Camino de
Santiago de Compostela), the Taizé Community, and the presence of
Christianity in ‘cyberspace’ are other examples of new, sometimes
experimental forms of living as followers of Jesus Christ in the postmodern
context of global Western civilization. Adding another layer of complication to
this multicoloured picture are the alarming signs of intolerant Christian
fundamentalism and even extremist voices. The Western context is made even
more diverse by the presence of strong migrant and non-Western church
communities. While the traditional churches are often dwindling, vibrant
African, Asian and Latin-American congregations are emerging, especially in
urban areas.

These new forms of Christianity — in the global South and in the North —
challenge traditional concepts of the unity of the church. Ecumenical dialogue
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and cooperation must handle questions around the lack of established structure,
the absence of creeds and doctrinal systems, and radically new liturgical
expressions. The emergence of these new expressions of Christianity has led to
an unprecedented growth in the number of Christian denominations. This
increasing diversity of world Christianity is an important challenge when
seeking unity today and is further complicated by the fact that Pentecostal and
Evangelical expressions of Christianity are frequently trans-denominational in
nature.

A century after the first World Missionary Conference, the context of
Christian mission and of the search for the visible unity of the church has
changed fundamentally. Much has been achieved toward the realisation of the
vision of the participants of Edinb, 1910; however, there are still many
steps ahead on the common pilgritnage towards a visible unity of the church.
And the fact that the percentagéof world population identified as Christian has
not changed since the beginning of the twentieth century (thirty-three percent)
reminds us that the goal&@rmulated in the watchword of Edinburgh 1910 has
not yet been achieve(t'z,ﬁle whole world has not been evangelized — not in their
generation, and nQtnt ours.

Y
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The theological foundation of uv&' iS built oft’ the koinonia of the
triune God. Mission is based on t fi ove o{ﬁod, who created out of
nothing the whole of creation and hum in hisdfage and likeness, so as to
make us part-takers of this ineffable love.”” The &4ther sent the Son (John 16:5)
to fulfil the plan of the Divine Economy. Thg‘alord of God became incarnate,
born fully human by the Holy Spirit (Nic&u% Creed). This inner communion of
the Holy Trinity is the ultimate source gf*the unity of the church and the aim of
God’s mission: to invite every humah being to experience fellowship with God
and with one another according to the inner unity of the One God in three
Persons (John 17:21) in the eschatological hope of the restoration of the whole
created world. The aim of God’s mission is uniting all things in God as new
creation so that God may be all in all (Eph 4:6).%

The mission of Jesus Christ is to proclaim the kingdom of God to the world.
The salvific work of Christ starts with the kerygma of metanoia because the
kingdom of God is no longer an expectation, but has come near. In this way,
the world may believe and gratefully accept reconciliation with God and one
another, and be saved. Jesus Christ, through his obedience to the Father, is led
to the ultimate in humility: he undergoes insults, suffers on the cross, dies a
human death, and offers new life to sinful human beings. At Pentecost, the
mission of Jesus Christ is carried forward by the sending of the Holy Spirit,

of Mission in Maity
ol
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which derives from the Father and is sent by the Son to the world for the
salvation of all.

After the resurrection, the disciples received the ‘great commission’. This is
to call all nations to be disciples of Christ, baptising them in the name of the
Father and of the Son and of the Holy Spirit, reassuring them that he will be
with them always, even unto the end of the world (Matt 28:19-20, see also John
20:21, Mark 16:15). Teaching all the nations means to spread the good news of
the Risen Christ and salvation over death to all humanity, a gift offered by the
incarnated Lord regardless of race, sex, culture, social status, or tradition. It is
the task of the church to bring this good news to the ends of the earth.

This mission is being fulfilled by t&e first disciples of Christ and by their
disciples throughout the centuries ey give witness to the gospel through
preaching, teaching, and the go eds of Christian communities in solidarity
with the suffering people ofqGod. This ‘imperative commission’ is to be
fulfilled in Christ’s way (Jth 13:16; John 17:21). So the mission of the church
is to witness to the salvation of all, and to offer prophetic witness (martyria).
The church is thus ca&& to exist as the Body of Christ and as a community of
those who believe il Christ, Livi onciled and reconciling fellowship
(koinonia), as a@n of the ki d that has come near but that is still
to come in i‘g\ 11 consummation.

4
N &
® 4.2 o
This witness determines ouf’et ang,\deing m&?ﬁn in Christ’s way:
kenotic love; humility; co-sufferi th, se who, sutfer; offering healing

of the whole person, giving rather g; respgcting cultural, ethnic and
social diversities and especially the di of eachthuman being as if he or she
was Christ himself. The disciples are sent into«ffe world by the Son, as he was
sent by the Father (John 17:18). Those \@) are baptised in Christ and are
clothed in him act within the world like y¢ast. Their lives are an actual mission
in Christ’s way. Those having ex &Q?énced the love and wonders of God
spontaneously share their treasungith others no matter who they are. This
treasure is the experience of the triune God, who is affirmed to be a continuous
sharing of love. Therefore, a community of believers cannot be conceived
without the sharing of love, in Christ’s way and in specific ways according to
the needs of each cultural and social context. This experience of love
determines the mission of the church, which cannot be understood without an
opening to the other — not aiming to oppress, subordinate, underestimate or
pity, but wishing to share with another the richness that was offered.”’

Thus, the mission to the world in koinonia becomes a testimony to Christ
himself. The church, as the body of Christ rejoices in constantly receiving
God’s love as a free but costly gift and worshipping the triune God in liturgy
and in life. For this to be realised, it is necessary for the communities in mission
to be in continuous repentance, and to be constantly nurtured by the grace of
God. This is manifested in the sacramental life of the church and in a vigilant
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spirit, which abolishes every threat of egoism, arrogance and self-contentment.
Such a witness becomes the expression of our visible unity, which is realised
through our deeds. Our common work for peace, justice, reconciliation, and
love for the poor, in a humble spirit of ceaseless metanoia, is all done for the
glory of the triune God (Matt 5:16), who first loved humankind. ‘Thus the
missionary opening-up of the church to the world is not an optional activity,
but, on the contrary, a fundamental condition for her catholicity’.*

Although invisible unity as the work of God already exists, visible unity is
the work of humans, living in love and, despite different ecclesiologies, being
able to cooperate in the common call for mission, through the grace of God. If
the commandment to love extends gven to our enemies, then love and
understanding should be considerect_, a given among those who confess the
same triune God, as his co-operators in God’s mission. Diversity as such is a
gift in the church, uniting pegple of all kinds of backgrounds, cultures and
identities and it enriches ecefesial life, being congruent with God’s creational
intentions. However, di‘@ ity may also lead to divisions, to discrimination, to
intolerance, to animegsity and even to violence. Mission may create more
diversity which i SWelcom i may lead to tensions and to the
emergence of ch&ch—dividin Unity in mission should be a unity
id creating divisions. Unity and
diversity,, éarichment and divisi f the dualitiei’@%t are likely

to remafm a central focus i ce@?&g stru({gsed unity in the
N

practice of mission and evafige 0 Q\o
4.3 Church as mi its ve&éﬁature

A theology that starts from the parti on of the church in God’s mission
cannot fail to point out that the church came_infd being through the mission of
Jesus Christ. Therefore, from a missiologig@l’ perspective, the church has not
always existed historically but, both t}{eﬁogically — as shown above — and
empirically, has come into being as&’ result of mission. It is not possible
therefore to separate the church mission in either its theological or its
historical origin. Nor is it possible to separate church and mission in terms of
their purpose. The church came into being as a result of the purpose of God to
bring salvation to the world. The missionary intention of God is the raison
d’étre of the church, and its goal is to fulfil God’s missionary purpose. The
relationship is even more intimate than that: the Spirit of Christ who empowers
the church in mission is also the life of the church. Jesus Christ breathed the
Holy Spirit into the church at the same time as he sent the church into the world
(John 20:19-23).*' In this sense, mission theologians often quote from Emile
Brunner, ‘the Church exists by mission as a fire exists by burning’.** Unless the
church is participating in God’s mission, the church in history will expire. From
a mission perspective, therefore, it is impossible to separate the nature and
mission of the church. The church is ‘missionary by its very nature’.”> Even
more emphatically, Pentecostalism throughout the past century has asserted that
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a church which is not missionary-minded has given up being a church

altogether: ‘Une église qui n'est pas missionnaire est démissionnaire’.**

5 Ecumenical Evangelism

The prayer of Jesus Christ, ‘May they all be one...so that the world may
believe,” invites Christians and the church in history to live out a ‘double
wrestling’® between evangelism and unity, as the Edinburgh 1910 World
Missionary Conference aimed to do. The goal of Edinburgh 1910 was the
evangelization of the world within the present generation. In order to achieve
this urgent task, the participants pra gi together for the unity of Christians,
missions and churches. Edinburgh 1 reached a common conclusion that the
division of Christians is a scandal @hd an obstacle to the witness of the church.

The modern Ecumenical mgvement has been directly rooted in this double
wrestling of Edinburgh 19,19, seeking evangelism through overcoming the
disunity of Christian ilies. After a century of ecumenical endeavour
inheriting and devel@%g the ethos of Edinburgh 1910, it is time for the
worldwide Christia families togrefleet to gether on our journey of evangelism
in unity during Q& last century

ision ecumenical evangelism for the
new century,«on the historic occas idinburgh centenary celebration in
2010. Thef@ 1s a growing awaren

stians and chur@%s today that
commoi-witness to the life ap

sus ist is Ib‘m‘l’thentic way of
participating in God’s mission: il somet q@ we are unable to
do together across different den@

0 :(b ckgroyfids in spite of Jesus’
prayer? @6

&\
5.1 Holistic sa'&ation a@a@unity

)

Evangelism has been defined as ‘the clamation of the good news
accompanied by an invitation to turn av@? from false absolutes and to turn to
the living God, to follow Jesus Chris&ﬁ one’s only Saviour and Lord, to join
the community of his Church and @Ve under the prompting of the Holy Spirit
and take the ethics of the kingdom of God as one’s guide’.*® Evangelism, while
not excluding the different dimensions of mission, mainly focuses on the
explicit and intentional proclamation of the gospel, including the invitation to
personal conversion to a new life in Christ and to discipleship.”’

The ultimate goal of evangelism is bringing about the salvation of the whole
world through witnessing to Jesus Christ. Therefore, ‘the only valid theological
method for evangelism is conscious participation in the whole of human life
and its problems... evangelism is a question not of apologetics but of life’.*®
‘The teaching of Jesus on the kingdom of God is a clear reference to God’s
loving lordship over all human history’.** As God does not give us a partial
salvation, we cannot limit evangelism only to the spiritual realm. Rather, we
must acknowledge that evangelism proclaims good news for every part of our

life, society and creation. Jesus prayed for the unity of all. He did not pray
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exclusively for unity for Christians and their churches. He prayed also for the
unity of human community and society, and for our relationship with creation,
which are also, therefore, important parts of our ecumenical evangelism.

5.2 Understanding of evangelism

Evangelism is proclaiming the good news of the kingdom of God. It is not
expanding one’s own dominion. It is sharing the news of salvation through the
crucifixion and resurrection of Jesus Christ. It is not overwhelming others with
our own experience. Therefore, evangelism should not be regarded as simply
the expansion of Christendom, but as witnessing to the sacrificial love of God.
The nature of this love is the servanthood of Christ, who was sent as the Lamb
of God for the world. ‘The self-empfying of the servant who lived among the
people, sharing in their hopes a fferings, giving his life on the cross for all
humanity — this was Christ’syway of proclaiming the good news, and as
disciples we are summoned t6-Tollow the same way.”

This kenotic unders@ding of evangelism does not merely shape our
methods, but is the ve@pnature and essence of our faith in Christ. Jesus became
our Christ not tthu}fh power o ey but through his kenosis (Phil 2:7). We
believe in God (&0 ‘made hi > Therefore, we, the disciples who

have been sef»? by Christ to pro od news, have to follow in his
footsteps by witnessing to his h N awnibleness in our g@%’ practice of
evangelism. Edinburgh 1910 yfas ‘ofga d @ght of Qr\'@mphalism of the
Western missionary movéme g @ gelismo'\in the twenty-first
century has to overcome this i s’ and“*conquerors’ through
evangelism in humility. &*

As the subject of mission is the triu@%od, we, are the servants of God, who
gives us the mission of proclaiming the gooddfews to all suffering humanity
and creation longing for new hope in their liv¢s. Ecumenical evangelism is not
conquering or winning against the others,«Rather, it is a humble invitation to the
‘feast in the kingdom of God.’ Theq?éople of God are not conquerors, but
humble servants called to invite aQQ\Jod’s people to his banquet in the ‘garden

of life.”

5.3 Proselytism and freedom of religion

We are living in the highly competitive environment of the free market which is
reinforcing many churches and para-church movements in their perception of
mission as the effort to attract and recruit new ‘customers,” while retaining the
old ones. They evaluate the success of their mission in terms of growth, of
numbers of converts or of newly planted churches. Unfortunately, very often
their ‘new members’ already belonged to other churches. Thus proselytism (as
competition and ‘sheep-stealing’) is one of the sharp contemporary issues
facing the churches.”'

‘Proselytism’ is used to mean the encouragement of Christians who already
belong to a church to change their denominational allegiance, through ways and
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means that ‘contradict the spirit of Christian love, violate the freedom of the
human person and diminish trust in the Christian witness of the Church’.*?

On the other hand, it is important for Christians to embrace and act upon the
imperative of religious freedom. ‘Religious freedom will not be respected by
the state if it is not respected by Christians or, even worse, if Christians attempt
to recruit the state in repressing religious freedom’.* Freedom of choice is the
centre of freedom of religion. Institutions cannot own persons. The concept of
ownership can lead to the abuse of religious power. Personal choice is the heart
of religious freedom. It is not compatible with subjugating or manipulating
persons to join another religious structure.

5.4 Towards;¢ommon witness

The churches are called to identifyp*ways of witnessing in unity, of partnership
and cooperation, and of resp@mble relationships in evangelism. In order to
reach such a mutually el’lI’lChng missionary ethos, the churches must

e repent of pastifailures and reflect more self-critically on their ways
of relatin &}9 one another and their methods of evangelizing;

e renouncd all for inational competition and rivalry and
the @ptatlon to mbers of other Christian traditions;
a@cld establishing pa ial structures, but rather stimulate,

Q ng local chLl,rgg'es in their
<O evangelistic work; @ S
ria

n as ‘}ance to individual

Christians or churc peopl¢°1nto changing their
denominational allegia

Qé&tteher @mlsswnary goals of one
church at the expense of a

e help people who are in process 0 &angmg their church allegiance
to discern whether they are be@ guided by worthy or unworthy
motives; \

e learn to ‘speak the truth 1@% to one another when they consider
others to be proselyt@lg or engaging in dishonest practices in
evangelism.”

In order to overcome the scandal of proselytism, we are called to practise
common witness as an act of ecumenical evangelism. Common witness is the
‘witness that the churches, even while separated, bear together, especially
through joint efforts, by manifesting whatever divine gifts of truth and life they
already share and experience in common’.* In order to do this together, it is
extremely important to develop a process of reconciliation between churches
through the healing of wounds and memories. Mutual recognition of baptism
(as expressed in the WCC’s Baptism, Eucharist and Ministry text*®) can be the
foundation for Christian unity and common witness.*’ More recently, Lausanne
has given attention to the creedal formulation of ‘one, holy, catholic, and
apostolic Church’ as the basis for understanding common participation in the
one missio Dei.**
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As new contexts call for new initiatives in proclaiming the gospel in unity,
churches in partnership in mission must commit themselves to

e deepened understanding of what it means to be church in today’s
world, and acceptance and celebration of their interrelatedness in
the one body of Christ (cf. 1 Cor 12:12);

e deepened conviction that it is God’s mission in which the churches
share as God’s co-workers, not their own;

e cfforts to come to a greater common understanding and vision of
their missionary role in contemporary society;

e reaching out together in Christ’s way to new frontiers of mission —
listening, accompanying, vs@lkmg with, resourcing, receiving from
one another; ’b

e renewed determinatigmto manifest together ‘the one hope of [their]
calling’ (Eph 4:4) is*order to

e share more fully in the plan of salvation for the reconciliation and
gathering u@ﬁ all peoples and all things in Christ (cf. Eph 1:9-
10).%

&

55 Cre@e tension elism and prophetic witness

The ecumem@? debate on evang inded us that we cannot allow a
false dic dQ)my to be created a and unity, proﬁ%etic witness
for the¥alues of the kingdo tion forithe unity of the
church. Therefore, ecumenica t measgnity at any price,
but is about costly unity for proph R

There is a long debate about and social justice and
reconciliation.”® Its relevance for the rstandj g of ecumenical evangelism
in a context of grave global injustices ané inequalities should not be
overlooked. As the WCC mission conferencglat Melbourne in 1980 stated: ‘In a
world of large-scale robbery and genoci@?Christian evangelism can be honest
and authentic only if it stands cle against these injustices which are
diametrically opposed to the king of God and looks for response in an act
of faith which issues in commitment.”>* Therefore, ecumenical evangelism does
not seek cheap unity through diminishing either evangelistic zeal or the passion
for justice and peace. Rather, it seeks to firmly hold together both, to be truly
holistic in carrying out God’s mission today.

In a similar vein the LCWE’s Manila Congress made reference to the Good
News touching ‘people in their individual situations of pain, suffering and
oppression’ which “if it is transforming... will be empowering.”>* In affirming
the Lausanne Covenant’s holistic treatment of evangelism and social justice,
Manila offered an extended treatment of social concern and evangelism with
reference to disability, oppression, poverty, refugees, and state-sponsored
violence.*

The theme of Edinburgh 2010, the centenary celebration and study process,
is ‘Witnessing to Christ Today.” From an Ecumenical point of view, ‘common’
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should be added to the theme, because one of the most important legacies of
Edinburgh 1910 has been ‘mission and evangelism in unity.” This refers to the
search for ways of witnessing together in unity and cooperation — despite
differing ecclesiologies and missiologies — within the context of the burning
challenges facing churches everywhere today, ‘so that the world may believe,’
avoiding any form of confessional rivalry or competition. This does not imply
an unrealistic super-church ecclesiology; neither does it deny the intrinsic
relationship between mission and ecclesiology.” Seeking unity and evangelism
together is not an impossible task. Indeed, it is one of the most authentic ways
of participating in God’s glorious mission.

o "
6 God’s Mission 0 qfreallng and Reconciliation
Since the late 1980s, mission hds been increasingly connected with healing and
reconciliation. Furthermore, She language of healing and reconciliation has
come to the fore in ma ifferent contexts, and has caught the imagination of
people both inside anégutside the churches. This is certainly also an invitation
to the church in.tii8 brok omote the concept of healing and
reconciliation tg(&lgh both w S.
(-,

Qée.l Unity and div
Just as<the world in general artiCular are a&g'lourful and not
a monochromic reality, t diversity iginot meant to be

synonymous with the experience e 1@6 and fragmentation. Humanity,
éc

he Holy Spirity®

as God’s creation, is blessed with ca ty of diverse and complementary
gifts that are expressed in a multiplici ulturaland historical contexts. It is
God’s design that such diversity does not lead™o separation and division, to
opposition and hostility, but to interdependf&;% and harmony.

When considering the ministry of the&-ﬁly Spirit as a ministry of unity, it is
essential to see the work of the Spir'QQas equipping the church to experience
unity in diversity both proactively‘e}ld constructively The Spirit becomes the
Helper who transforms the problem of difference into the promise of
difference.’® The Spirit is also the Teacher who provides both the dynamic
context and the resources needed for people to explore differences in a safe,
positive, nurturing environment. Individuals from a variety of backgrounds, and
with ideas and concepts that are new to their experience, need an appropriate
educational framework in which to understand each other and move beyond
simple tolerance to the embrace and celebration of the rich dimensions of
diversity contained within each individual and community.

The ministry of unity is a ministry of conciliation (Latin conciliare, to bring
together), which refers more generally to the process of bringing various
different parties into relationships of mutual benefit and enrichment, in order to
live in a model of unity in diversity. Reconciliation refers more specifically to
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the healing of broken relationships and the resolving of conflicts and wrongs of
the past, in both cases promoting peace, justice and solidarity.

6.2 Healing a broken world

The church, as a community of believers, brings a message of healing to a
broken world longing for hope to replace despair. In order to be God’s
instrument of healing for others, the church needs first to be a recipient of
God’s healing power and grace. The healing ministry of the church will find its
credibility rooted in a demonstration of resurrection of life, that is, restored
wholeness and unity within. However, the history of the church is, sad to say,
also a story of divisions, separations élnd crises that have often harmed the
living organism it is called to be by®everely disconnecting its members from
each other. It has often produced\&lgregaﬁons that failed to serve the needs of
the community. It is essential fg¢ the church to acknowledge its brokenness and
repent of its present shortcozﬁngs. A return to good health within the body of
Christ needs to be seen & n integral part of the church’s mission. A range of
significant strategies @/&i initiatives needs to be taken in order to ensure that
responding to the p‘ﬁt’s WQ i owgsuch recovery and restoration to take

place radically aq@/or gradually
hristians have grappéed with the

From the ery beginning of
issue of \(@t it means to be hun Ab_‘ 3
deeply<¢hallenges the social -““ at de human Beings. It sets its
face resolutely against all tha '\ S g@s hum%nlkbeings created by
God in God’s own image. In a ws of Himanity veer between
confident optimism and utter cynigism, @tians ieve that human beings,
the family, the local communities, soefcfi€s and ciltures all have the potential
for creativity, responsibility and goodness that ¢bmes from being made by God,
and yet being deeply affected by sin and b@enness. Sin denies the worth and
dignity of human beings, disrupts comt{lﬁlity, and hampers the flow of love
and justice. Sin must be faced, confeQ%d, forgiven and healed; for Christians
believe in costly reconciliation andJoVe, not an easy and unreal optimism.
While the worth and dignity of the human person have been under threat
throughout history the current context in which human beings live presents a
number of pressing challenges. The Christian gospel is a significant
contributing force to the quest for justice, peace and reconciliation in general
and among nations in particular.’’ Its basic thrust is to experience a Spirit-
empowered work of re-creation that replaces hostility with proximity, thus
enabling a new kind of relationship both with the Creator and creation. The
book of Revelation paints the vision of a renewed creation described in terms of
‘new heaven and new earth’ (21:1). In summary, the sin and brokenness of our
world is a reality which cannot be ignored nor minimized. It results in the
alienation of humanity from God and from the person, the family, the church,
communities, nations, and creation, and leads to structural injustice, too. To put
it differently, the sin of human beings contributes to, and belongs within, a
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wider context: the disorder and evil which affect the whole of creation. Paul
expresses this graphically when he writes that ‘the whole creation has been
groaning’ (Rom 8:22). This cry for help needs healing and reconciliation.

6.3 Called to be healing and reconciling communities

The Bible is full of stories of reconciliation from which we can draw our own
stories of healing and reconciliation. The Old Testament addresses the
estrangement between God and God’s people, and also God’s work for the
healing, reconciliation and restoration of a relationship with the God of life and
justice that was broken. Similarly, in the New Testament, Paul is greatly
concerned that those whom Christ has reconciled in his body should not be
divided, and that community life sh be the first expression of God’s plan to
reconcile all things. He env1sagqe‘the unity of not only Jew and Gentile, but
also of slave and free, male andjfemale, in Christ (Gal 3:28).

Where does the church ge? its inspiration to respond to the call to become
healing and reconcﬂ ~communities? The answer is found in the healing
ministry of Jesus W pr0V1des a model for the church to explore today.
Healing includes Qré transform life made possible by crossing cultural
and religious bqﬁldarles 8 gction it becomes important for the
church to reahse that its calling ~ e to the gifts of heahng, which
equip it enable it to fulfil ‘ he | eahng mlmstrgb\of Jesus has
alwaysdbeen an integral part of | look td‘he experience of
various churches will sho en sal 10n and healing. A
rediscovery of the work of Holy ng, and?econcﬂlatlon — at the
heart of today’s Ecumenical missi gy - 51gn1ﬁcant ecumenical
implications.

In summary, over the past years, reconc @‘ion has become the emerging
new paradigm that defines the mission of t Khurch in today’s ‘global village’.
Catholic, Orthodox, Protestant and Pen stal voices from all over the world
are increasingly speaking one and @é same language.” As witnessed by
various international conferences duting the last five years,®’ a spirituality of
reconciliation is called for in order to face the challenges brought about by the
damaging effects of cultural and religious clashes, and of economic and
political boundaries. The Athens 2005 report contains a statement on mission as
reconciliation ‘in the power of the Spirit’ in the context of a broken world.
Truth, memory, justice and forgiveness are understood as four essential aspects,
needed within both the church and society at large, to enable the dynamics of
the reconciliation and healing process.”

Healing and reconciliation as the restoration of right relations with God is
the source of healing and reconciliation with oneself, with people of our own
faith and other faiths, and with the whole of creation. It is time for the
worldwide Christian family to heal the pain of our divisions, because unity
through healing and reconciliation is an integral part of God’s mission.
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7 Conclusion

The World Missionary Conference held at Edinburgh in 1910 marks the
beginning of the modern Ecumenical movement and remains an important
inspiration to many within the modern Evangelical mission movement. The
primary basis for the concerns expressed around the issues of mission and unity
at Edinburgh 1910 was strategic. Problems related to the lack of unity were
hindering the conference’s goal of ‘the evangelization of the world in this
generation’. During the century that has passed since Edinburgh 1910, the
world, and especially the Christian world, has undergone incredible changes.
The centre of world Christianity has shifted from the global North to the global
South. There has been an explosion efznew ecclesial communities and of new
forms of Christian expression a ound the world that the participants at
Edinburgh 1910 could not have infagined.

Ongoing reflection on issu@€s of mission and unity continues to lead to a
deeper understanding of th¢ missio Dei. The church is called to participate in
this and thereby demefistrates that the relation of unity and mission has
acquired a more thafi strategic importance. Mission is increasingly seen as
being a matter o}b\I e very church. Therefore, the inextricable
link between ugiity and mission re important than ever. Significant
steps have l@e‘h taken towards the istian unity over th{d,ast century,
but thereo‘h ve also been many, e way. While ¢cognising the
intransfgent nature of the i 'Visiong@}lurches need to
recommit themselves both to t to overcome their divisions
and also to engage in ‘common w ver and wherever it is possible
to do so. The growing consensu§’a eolg %s from many ecclesial
traditions that the mission of the chur’]?h in the ‘gwenty-ﬁrst century must be a
mission of healing and of reconciliation is prgs’énted as an approach to mission
that can both express the unity that is already present in the churches’ mission
and also prepare the way for a greater u@fy to come.

s
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THEME NINE
MISSION SPIRITUALITY AND AUTHENTIC DISCIPLESHIP

Preface

The saying goes that ‘hindsight is 20/20” (or, it is easy to be knowledgeable
after the events). For our purposes, perhaps a more appropriate saying would be
‘hindsight is 2010°, for Edinburgh 2010 is in many ways about looking back
and seeing with clarity things that could not possibly have been envisioned a
century ago. But Edinburgh 2010 is not just about looking back; it is also about
looking around us now and looking %&Xlard to the future, and it is with this in
mind that this chapter on miss\go‘ﬁ spirituality and authentic discipleship
commences. X

Looking back at the Wgﬂg Missionary Conference in 1910, it has been
observed that ‘notable absent groups were the Orthodox, Roman Catholic,
Pentecostals and most @/angelical churches and organisations; Africans and
South American Chfistians were ot present either.”! For the purposes of this
study on missiog28pirituality tic discipleship, a concentrated effort
has been nﬁ:{&e to seek out ude voices from these particular
perspectives”Hence, whilst attent paidito the experie f the early

% "
churcheand Christians through N of the spaGe in this stud
g A y

will be dedicated to ade d froxé\ newer Christian
movements, particularly among

Study Group 9 was led by c¢ enQ r W%s'uk Ma (South Korea,
Pentecostal), Director of the Oxford for N@ion Studies (OCMS) and
Dr Cathy Ross (New Zealand, Anglicart), Managér of the Crowther Centre for
Mission Education at the Church Mission Qsciety (CMS) in Oxford and JV
Taylor Fellow in Missiology at Regent_”@QPark College and Wycliffe Hall,
Oxford. The core group, which was bg@ised in Oxford and met regularly, also
included Dr Thomas Harvey (USAgPresbyterian) of OCMS and Naomi Rose
(USA, Anglican) of CMS. The group organised an international consultation on
the theme in Seoul, South Korea on 22-24 March 2009, which was hosted by
Youngnak Presbyterian Church.

This summary is intended to serve as a collection of samples. Most of the
studies used for this summary were presented at the Study Group 9 consultation
held in Seoul. Since then, several more studies have been added to this primary
group of studies. The authors are well aware that many important traditions and
regions are not included in this summary due to the limited nature of the
process. The final published volume of Study Group 9 will include more
studies representing a wider spectrum of church traditions and regions.

bove. Qo
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1 Some Words and Thoughts about Mission Spirituality

The term ‘mission spirituality’ has only been articulated as such relatively
recently and has come to mean different things to different people. For the
purposes of this present study, it is important to say what is meant by ‘mission
spirituality’ in this document.

Mission spirituality is specifically concerned with what is necessary for the
Christian to engage in mission. It examines the sources from which mission
arises. ‘It suggests that Christian mission begins with the spiritual activity of
discerning the spirits (according to the revelation of Jesus Christ) in order to
discover the movement of the Spirit of God in the world and join with it.”* For
help with understanding mission spirituality for this paper, we turned to biblical
precedent and to mission scholars and practitioners from a variety of cultural
contexts, such as C. Rene Padilla® David Bosch,* Gustavo Gutiérrez,> Samuel
Rayan,” Juan Esquerda Bifet7@ Christopher Duraisingh.®

Padilla, seeing Acts 1:8‘as a promise, not a commandment, asserts, ‘The
same Spirit that make§ possible life in Christ on both the personal and
community levels is glie Spirit that empowers and guides the church so that this
life is shared...ChgiStian spiri refore missionary spirituality’.’ This
will be importafit to bear in hout this essay, one will see that
some contléb‘?ltors will have ian, spirituality’ {Q,d ‘mission
spiritual@/Q interchangeably, spirituality as®a ‘given’; or

1@150, i\@ill be seen that

assumed it as a natural pa;
ivers or with the same

mission spirituality is not a te
that\ Rarve made their way into

amount of familiarity as other the
vernacular. Q

So it could be said that missi& spiritq_,di?y is essentially Christian
spirituality lived in and fuelled by awarenq&? of the missio Dei, and that,
mission spirituality results in tangible miss&c;? practice in the world. Yet, as will
be demonstrated, it is more than aware&&‘?s that prompts global mission, which
brings us to the key question for this Qﬁdy. At the heart of this study on mission
spirituality and authentic disciplesfﬁ% is the desire to begin to answer the query:
‘What motivates and sustains mission?’ It was a question put to the diverse
group of participants for this consultation and their answers, coupled with
internal and external observations of mission past and present, should lead us to
some helpful conclusions.

2 What Motivates and Sustains Mission?
Churches and Mission Movements

Historically and currently, motives for mission have run the gamut from love of
God to fear of God, to compassion, to guilt, to eschatological urgency. The
more honest amongst us have also added a desire for power, control or even
money to the list of possible motivations for mission.
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The question of what motivates mission is an important one, not only
because according to Scripture, our motivations matter to God (see Jer 12:3;
17:10, Ps 44:21, 1 Sam 16:7; Matt 15:8; 2 Cor 13:3, Phil 1:15-17), but because
our motivations for mission have ramifications for mission sustainability. If for
example, our mission is motivated by eschatological expectations of an
imminent second-coming of Christ and a ‘rapture’ of believers in Christ only,
this cannot help but affect our set of mission priorities, and it may very well be
a motivation that lessens in its fervour with the passage of more and more time.

As aforementioned, one of the aims of this study was to ask this question,
‘What motivates and sustains mission?’ of Christians whose voices were not
heard in 1910. What follows next is 3 survey of some of their perspectives
pertaining to how their mission ungb standing, activity and motivation have
evolved in the past century.

We will observe both acco@}lshments and challenges within such varying
churches and movements as* African Instituted Churches, China’s Back to
Jerusalem movement, t]&*{ussian Orthodox Church and a variety of Asian
contexts, including R@ﬁan Cath011c1sm in India and Pentecostalism in Korea.
Four regional anck e coll tions have also been included. We
will also conq@ent specifi e relationship between mission
sustainabilit ‘a?ld authentic disci all of this, we then make some
recommeQQmons for future gen: g

<‘0

C

African Instituted Churches (Al €nced inEredible growth in the
last several decades, with more th

e
@on me&t&ers globally. The OAIC
(Organisation of AICs) understands issiop “4s originating in founding

visions. In his paper, ‘Doing Mission at the Margins of Society: Harnessing the
Resources of Local Visions’, OAIC seniord@dder Nicta Lubaale Makiika says
specifically that the rediscovered Jesus Qlﬁlst healer as well as the Holy Spirit
who was dwelling among them Q

...what the people of faith hear God telling them to do (often through the
leadership and guidance of a prophet or preacher), what they believe about the
world around them, and how they understand their call to live out their faith in the
particular society they belong to."

The original founding visions came out of a time of crisis in the lives of
Africans when they were faced with a threefold challenge: cultural, political
and spiritual domination. At the same time people were beginning to read the
Bible for themselves in their own mother tongues and discovering Jesus and the
Holy Spirit afresh. In his paper, Makiika says specifically that the rediscovered
Jesus Christ healer as well as the Holy Spirit who was dwelling among them.

Though not a homogenous group by any means, most AICs view themselves
to be engaging in mission from the margins. Marginality is understood as
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‘being on the sidelines of dominant movements and activities in society’ and as
‘doing mission in a way that challenges the established understanding of
mission’."" It is this second category of marginality that the Holy Spirit is
understood to break down the barriers between the resource-rich and the
resource-poor. This understanding of mission has enabled and empowered the
AICs to engage in mission in a holistic way.

There is a focus on community in the AIC mission approach. The African
worldview integrates the physical and the spiritual so they focus on the role of
the Holy Spirit in the lives of individuals and communities. Prayer is a major
part of mission at the grassroots, as is community building. The AIC
‘communities of the Spirit’ have modglled a counter-cultural approach to the
Western models on offer and enable \ppon for those in the communities who
suffered HIV/AIDS, unemploym,@‘b and homelessness, to name a just a few of
the needs being addressed. o~

AIC members develop théir understanding of mission through ‘listening to
the voice of the Spirit ar@%ading the Scriptures in situations in which they are
placed.”'* This readin@%f the Scriptures in context has led to social action and
engagement. In gné’ com i aying over the issue of the increasing
number of orpk&s in their led the women to start a ministry
caring for the\borphans and childre hat community.

For the AICs it is prayer, the i oly Spirit andithe reading of
the Scriptures in community mofivates th%g;\in mission. The
current challenge is for present i ers toydream d%a s and see visions

for their own generation. Thi re a pro8ess of training and
remobilising to enable ‘the missiongts oﬁz Wi listen to the Holy Spirit
and scan the environment they are o ng in,”'®Sociological tools such as
Participatory Learning and Action (PLA) progt#mmes have been used to help
them see and analyse the social realities the communities around them.
When used alongside the Scriptures, Afffcan Christians begin to realise the
place of the Bible in social transfon@tion. The founding visions are also a
resource for the AICs and the w@} church. Being on the margins is also a
good place to be forced to rely on God for one’s ongoing Christian sustenance.
The question, arises, how can AICs, which have become more popular,
continue to identify with a marginalized stance? Perhaps if other global church
structures and movements made a conscious effort to also identify with the
marginalized, this would shore up the AIC commitment to remain true to this
stance.

As communities and voices on the margins, AICs can be overlooked or not
taken seriously. Their spirituality, which depends on being empowered and
enabled by the Holy Spirit with visions, dreams and prophecies, challenges the
dominant model of civic education ‘which hardly recognises the motivation of
the Holy Spirit to speak to power’.'* At the same time, this very spirituality can
cause AICs to slip back into cultural prejudice and values. For example, some
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may claim that the Holy Spirit has told them not to talk about HIV/AIDS while
others may claim that this condition is entirely demonic, warranting exorcism.

Inadequate theological training is seen as a problem. Theology is sometimes
carelessly borrowed with little attempt made to integrate it into an AIC context.
Lack of a carefully worked out theology is considered ‘a significant constraint
on contemporary AIC mission.””” AICs also have a tendency to remain
separatist, which therefore limits their effective involvement. Patriarchal
models of leadership are still prevalent.

The AICs developed in a context of challenge and resistance and it may be
that they need to recapture some of this early sense of marginalization and
resourcefulness once again, in which case their solidarity with the marginalized
could be their unique offering to the auder church.

s
Q
2.2 Bac&t"b Jerusalem Movement

The Back to Jerusalem moveément is helpfully summarised and evaluated by
Kim Kwong Chan in&ﬁ\s study: ‘Mission Movement of the Christian
Community in Mainla@& China: The Back to Jerusalem Movement’. '°

Chan looks at\ﬂa‘é’ origing a issiological ramifications of the Back to

Jerusalem miss'(& movemen ovement arose in the mid-twentieth

church le Q:Q?s in China and Wes

groups. Chan %g\gﬁments how
the mov€ment arose from vis i

to evangelize the Middle
st was Ifil the final leg

of world evangelism; a mand vas unique, Burden and honour of
Chinese Christians to bring the gosp @ Jerus@tém’.

Chan’s essay tells not only the his@ of tthnovement but its spiritual,
theological and ethical dynamics. His article issa cautionary tale exposing the
difficulties such visions encounter when ¢t bump up against harsh reality.
These dreams and visions of reaching Jergsalem led to remote Kashgar but not
beyond. There, the small churches fouqﬁ’ed remain, but the mandate to go on to
the Middle East or Jerusalem rem@ed unfulfilled. Thus, more recently their
vision has been taken up by a new generation of Christian converts. Some have
ventured into Middle Eastern countries such as Iraq, but with no cross-cultural
training and no knowledge of Arabic their ability to effectively share the gospel
is difficult at best. For example, Chan points to one group of itinerant pig
herders who had much missionary zeal, but were without a ‘profession for
gaining acceptance in the Muslim world’."”

Moreover, Chan’s article brings to the fore the dearth of reflection by
Western mission organisations that have uncritically championed the Back to
Jerusalem movement. The fact that it is ‘cheaper’ to send Chinese Christian
labourers to the mission field and the assumption that given their years of
persecution in China they will be better able to handle persecution in Muslim
countries, when added to the economic motives of poor Chinese Christian
peasants and labourers to leave China, raise all sorts of ethical, moral and
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economic issues that have not been fully sorted out. All this, however, should
serve as an ongoing reminder that in the end, despite all the academic and
spiritual reflection on mission, mission is messy, and that despite all best or
poorly laid plans, mission takes place and has all sorts of positive and negative
unintended consequences.

Chan recognises that the Back to Jerusalem Movement, generated as it was
by visions and a special mission mandate to the Christians of China, has done
much to motivate mission both in China and abroad. Nonetheless, one also
senses Chan’s concern that that motivation leads to a mission emphasis and
practice that is in many ways spiritually and ethically malformed. That said,
one senses in Chan’s essay a deep apgitgmatlon for Chinese enthusiasm for and
willingness to sacrifice in mission. her, he recognises the good unintended
consequences of these moveme e%nd expresses appreciation for how this has
impressed and heartened Chng@ns in the West. Nonetheless, as Chan notes,

’
(T)he dubious motives any... mission candidates within the current Chinese
social trend of migration to overseas, the clandestine style of operation lacking
accountability an(@pansparency ancial and administrative matters and the
ethical issues wi@l the law bo d in the mission field, all these factors
cast doubt opcthe idea that the m will bear strong influence on the
developr&a}t of global Christianity, \Q,

m@we h\é raised critical
questions surrounding a traje @ at si@s to utilize global
Christians to complete the work t issioparies no longer can. On
the one hand, the Back to Jerusale nt is \%)ne of many indigenous
Christian missionary movements that\have ta up the mission mandate;
nonetheless, as noted above it runs the risk ot\PEpeatmg many errors that have
been committed by missions and missiosgo%s in the past as well as raising a
raft of new issues not easily resolvec&\ hether one feels that the Back to
Jerusalem movement signals the com&etion of the great missionary enterprise
or is mere missionary folly, bringifig out the worst characteristics of missions in
the occident and the orient, it represents the fecund energy that lies at the heart
of global Christian mission that has now moved well beyond the bounds of the
Western missionary endeavours of the past two centuries.

Reg&rdmg the Back to

2.3 CMS Africa

Regarding African mission in general, it is helpful to consider reflections from
Serah Wambua of CMS Africa, a mission agency recently weaned from its
parent body in February, 2009. CMS Africa is convinced that God’s intentions
for Africa are found in Isaiah 65:20:

Never again will there be an infant who lives for a few days
Or an old man who does not live out his years;
He who dies at a hundred will be thought a mere youth;
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He who fails to reach a hundred will be considered accursed.

CMS Africa celebrates the tremendous church growth in Africa but is
challenged by what it identifies as a lack of discipleship. In its view, the
missionary church failed to address this and the current church is failing as
well.

The African indigenous church movement largely grew out of this failure by the
church to address pertinent issues rooted in the African culture and religion.
African cultural practices such as polygamy, witch doctrine, the place of ancestral
spirits, clan and communal responsibility left African Christians hanging and the
result has been Christians torn between%{ﬁe two worlds."

IX
CMS Africa forms part ofs@xwider Africa Working Group, which is

convinced that a paradigm shift"is necessary for the church in Africa to make
any difference. They believe that the mission of the church is for social and
cultural transformationoet that the church is ‘the single most important
indigenous sustainab’lb institution with members in virtually every area of
society.”® Integr. Mission i challenge to the African church so
that African Chfistians do not kind of schizophrenia but rather an

integrated Cé?stian lifestyle, or ituality. Accordingly, a group of
ategy — an a ced, holistic

trainers iggfrica has develope
disciplé‘s?nip training progra o@\frica. @Jrches that have
6@0 iceablég\difference to their

received this training are in
W

contexts:

They are effectively and practically aﬁr sing 1%19s like the HIV and AIDS

pandemic, responding to conflict with bibl’c@"’peacemaking principles; and

effectively engaging in social, political, b Xss and environmental concerns

using their local recourses. Not surprisinik@ hey are also more effective in their

evangelistic outreach.”! QQ/

$

Business as Mission (BAM) is‘%oprogramme being used in several African
countries. BAM is about establishing real businesses and not an excuse to enter
into a community for evangelistic purposes. BAM is seen as the entry point for
poverty reduction and it ‘is empowering and inspiring businessmen in Africa to
create jobs and make wealth strategically dealing with the poverty challenge.’*
This approach also capitalises on Africa’s extraordinary resources in terms of
people and natural resources. CMS Africa’s challenging of the dominant
worldview is an example to the wider church, especially in those contexts
where the state church takes on the colour and hue of the society around it so it
is virtually indistinguishable from it.

CMS Africa firmly believes that more effective Christian discipleship is
needed for the church in Africa to grow and develop. They believe that the
church is God’s agent for transformation and so as the church is challenged and
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changed so will Africa be changed. CMS Africa is committed to working at
retaining the best of the African worldview that is not at odds with the gospel
and challenging that which is. This ongoing study of the Scriptures inspired by
the leading of the Holy Spirit to transform the African worldview is what
motivates and sustains them in their mission.

2.4 Immigrant church example

The Grace Korean Church in Southern California is a first-generation Korean
immigrant church. Although the formal affiliation of this fast growing church is
Presbyterian, its theology and ethos are more Pentecostal.

The church’s understanding of mis&'on has been deeply influenced by the
vision of its founder, Kwang-shi>'Kim. Mission is understood as the
proclamation of the gospel and TJ{Q\establishment of strong local congregations
in challenging places. Other argas of engagement support these goals, such as
martial arts programmes arhong Muslim youth, community development
programmes in Africa, eneral education in Latin America. The single goal
of the church’s miss@ﬁ has been the presence of dynamic local missionary
congregations. H v&b?ver, rece rch made a change in its mission
thinking. The r&nﬂy dedica entre includes a Prayer Centre for
Nations whex® intercessory pray fered continuously. This implies
the church® continuing priority ifual aspect of mi&qfon, but also

the expdnision of its mission 1t®n neig{@l“l’rs and its host
N

country, the United States.
Kim was radically converte € i%»a visio*'of a weeping Jesus
ed hi&&o establish a church of

(weeping, he presumed, for lost li
‘award-winning” members who WOI( n s&&s, The unique immigrant

context of the founder and the members has begft another motivation; the motif
of ‘sojourning’ or ‘pilgrimage’ is often highgg ted in Kim’s sermons.

Another source of motivation is a sefise of historic mission opportunity,
which motivated Kim and the church ‘QQIaunch an ‘all-out’ mission effort to the
former Soviet areas, including r@\sive celebrations of new believers with
several hundreds of Grace Church members who were flown in by a chartered
jumbo jet. The church also has a mission-oriented understanding of
ecclesiology. The paradigm is reinforced repeatedly that the real heroes are
missionaries, and the primary reason for the church’s existence is to support
their work. They also employ military language to express their ‘all-out’
commitment to mission. The large banner in the church lobby reads: ‘Mission
is Prayer, Mission is War, and Mission is Martyrdom’. Mission has priority in
finance, the pastor’s schedule, church programmes, and so on. One also senses
a commitment to the ‘democratization of mission.” There is a distinct
expectation in the church that every member is to give to mission. Moreover, an
average member is expected to visit a mission field at least once a year, often
with his or her family at their own expense and also contribute to missionary
work through finances, time or whatever is needed. Any lay leader of the
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church is also expected to be ‘commissioned by the pastor’ to be a missionary
and to prepare to go as a missionary in the near future. Finally, a belief in the
supernatural intervention of the Holy Spirit, particularly in a mission setting,
through miracles, divine healing, miraculous provision and protection, fuels
their mission activity.

Like Yoido Full Gospel Church in Seoul (see section 2.6 below), Grace
Church in the United States employs various forms of worship that contribute
to the orientation and reinforcement of the church’s mission commitment. They
include preaching, prayer, teaching, testimony and intercessory prayers for
missionaries and mission fields. Passionate presentations of God’s missionary
call on individuals and the church l&ve been made by Kim and now his
successor Kee-Hong Han. Sacrifici '&iving to mission projects and to mission
support was exemplified by Kimshimself when he offered his own personal
resources. The church has repegtedly reported that over fifty percent of its gross
income has been committed to mission each year, and sometimes over sixty
percent. The true picture@&awever, is not that of planned spending, but that of
spontaneous and ofte@&nergency contributions toward urgent needs in mission
fields. This ‘miss'\oé‘%xzithou »demonstrates the church’s openness
to and preparedq%s for any su

Grace Ch@%h has a disciple
modified, €atholic retreat is i
genuing Christian love from
programme has been extre
renewal. This is where, in the

ipants to expeiience lavish,
e fiature churéh members. The
il@i‘al co@wrsion and spiritual
of{igh Christian commitment, the

ultimate calling of God upon his peopl. resen@&— the proclamation and
sharing of God’s love for the lost qugl'hrou@fp this programme, seeds for

Christian missionary commitment are plantegg‘ﬂd this results in an unusually
high level of participation in mission. &
Q

(-,
2.5 Russian %Qhodox Church

The Russian Orthodox Church {RbC) provides a particularly interesting
example of mission spirituality because, as Orthodox educator Valentin
Kozhuharov states, the ROC did not really express an intentional interest in
mission as an activity or as a field of study until quite recently.**

At the end of the 1980s, as major changes took place within Russia,
churches struggled to regain their properties and buildings. Simultaneously,
they began to restore their teaching activity, social ministry and worship
structures. The Missionary Department of ROC was established at the end of
1995, thus initiating a new, more concentrated stage in ROC missionary
practice and missionary theology.

The ROC had not up until this time used the term ‘mission’ as such but
rather understood such activity as ecclesiastical discipline, ecclesiastical tasks
and witnessing. In this context mission was understood as forming and
strengthening God’s people. In 2005 further work was done towards developing
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an understanding of mission and the document Concept 2005 states that ‘the
mission of the Orthodox church aims at the salvation of every human being’.*
The document affirms ‘all the faithful children of the Orthodox church should
take the path of Orthodox Christian witnessing’.”® By 2007, the understanding

of mission was further nuanced:

The Orthodox mission aims at teaching the peoples to be enlightened in the truths

of the faith, at educating people to enable them to live a Christ-like life, and

mainly at passing on the experience of communion with God through a personal
participation of the believers in the sacramental life of the Eucharistic
community.”’

&

We see here twin emphasei‘%n participation in the FEucharist and
participation in a healthy Ort dbx community as essential parts of mission.
Another important aspect of @sion for the ROC is the re-evangelization or re-
Christianisation of large _pdrts of the Russian territories that lost their faith
under Communism. C@ept 2005 (April 2007 version) notes this as a new
focus: R S.,‘?/

For the last ,byears, the Rus ddox Church has never been exposed to
the neces%ﬁ;? of apostolic preachit nd territories where @illions of
people&ﬁrough the violence of d\ munist regim f the past

deca@®®, have lost their faith a ‘\ ired ot}%ﬁypes of culture
and history. Now we have ¢ac ‘\ : cal
o@

a

ation wger Russia needs a
second Christianisation of the peop ast Ru'ﬂan territories.”

For the ROC, mission is very Qfo used @\ their current context of
dealing with the legacy of atheistic co muni%aq‘and attracting believers back
into the Orthodox Christian community. 2

The ROC understands mission as enabl,'m% people to live a Christ-like life by
participating in the eucharistic commgidity. There is no distinction between
internal and external mission as Ig‘ssion is about coming closer to the world,
sanctifying and renewing it. Ten main ‘directions of missionary service’ are
defined in Concept 2005:

1) Missionary service of lay people
2) Missionary commissioning
3) Missionary parish
4) Missionary worship and services
5) Organisation of missionary schools
6) Mobile mission
7) Establishing of missionary camps and stations
8) Mission amongst young people
9) Mission amongst the immigrants in Siberia and Russia’s Far East
10) Characteristics and qualities of the modern missionary™
More recently the mission of reconciliation has been added to this list.
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Special attention is now also being paid to young people in an attempt to
attract them back to the church. Mobile mission carried out in the form of
missionary pilgrimages by train covering distances of more than 15,000 km to
Siberia and Russia’s Far East are novel ways of engaging in mission. This
involves building and transporting a car-temple — a trailer truck and a temple
(or sanctuary) built within. Other forms of mobile mission are missionary
camps and field stations, which involve building hundreds of new churches,
chapels and educational centres, as well as bringing and leaving priests in
Russia’s territories in the east. Through this method, thousands have converted
to Orthodoxy — including Russians and other ethnic groups.®

In 2007 the mission and minist Q/of lay people was also developed —
especially that of women who have main areas of mission engagement:

1) Founding charitable or ations and bodies to serve those in need

2) Missionary ministry igshospitals

3) Missionary and teaching ministry in social homes, mainly children’s
homes, nursing@ es and boarding schools

4) Missionary I@'Rlstry in prisons for women®'

ROC believer&é‘%ed to b nd strengthened through building
eucharistic communities to the ends of the earth. Missionary
bishops, missfoonary priests and people all bear responsibility for
this,. N\

Perlidps, in addition to
community, the unique confri
community is that Eucharist is the
intimate and holy act of communi w@d thatsthakes believers wish the
same intimate and holy communion foi{e¥€ry humdi being. Communion means
unity.”* The Eucharist is understood as themission of the church as it
represents the meeting point of God his people and as it is an
eschatological celebration of the forthcggﬁng kingdom. So real unity is to be
found not in ecumenical gatherings, 1@‘ even in common actions and witness
but in the Eucharist, this eschatoé@%ical celebration which foreshadows the
coming of the kingdom.

For the ROC, their mission engagement is not only practised within a
specific community, but it is also sustained by that eucharistic community,
supported by catechising and teaching. It also requires love ‘towards God and
neighbour, and towards all the creation, since the Orthodox affirmation of
sanctification of nature through sanctification of man lies in the foundation of
the Christian understanding of the salvific mission of Christ.”> However, the
ROC faces some challenges in her ongoing mission engagement — she needs to
interact with the world more and to cooperate with other Christian churches.
This would not only enhance her mission but also the mission engagement of
other churches as they learn from the ROC approach to mission.

The ROC is aware of the challenges facing it in its missionary task today,
including a loss of cultural identity and an increase of socio-economic hardship

>
n being a g%a‘ﬂthy Christian
ffers tonthe wider Christian
church 8hd that ‘it is this most
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since the collapse of communism. There is also an attempt to divinise science
and intentional ‘informational violence’ has been expressed against Orthodoxy.
An increasing plurality of religions and worldviews also poses a challenge for
the ROC.

2.6 Pentecostal church: Korea

The example of Yoido Full Gospel Church (YFGC), Seoul, Korea, the largest
single congregation in the world, was studied by Young-hoon Lee, the current
senior pastor of the church.** The YFGC can be described as ‘classical
Pentecostal’ or denominational Pentecostal. However, the theology and
spiritual ethos of David Yonggi Cho@ its founder, reveals a contextualized
version of classical Pentecostalism. .

For the church, evangelism isgthe foremost form of mission engagement.
The growth of the congregatigfr to 750,000 attendees in its fifty-year history
attests to the full mobilization of the whole church in sharing Christ’s ‘good
news’ at home and beyond? Cho regularly conducts mass evangelistic crusades
in many parts of the@%rld. Church growth is also a priority. Cho has been
responsible for th Bitth of mo undred churches throughout Korea,
some quite la@ Yoido’s wth International programme has
promoted actfvoe church growth, influenced the increase of large or
mega-chyréhes. In addition to church growtlb\q'there is an
emphasi® on caring for the n )y The Cg@ic?l now operates
two international NGOs and'i a cardiac hoqsév'.t 1 in North Korea.
Yoido members also engage wit S s@ issues, The most conspicuous
platform for this is the Kukmin %Qwspag » which has a national

circulation. $ e

Cho espouses a holistic view of the_gbspel and Christian mission,
encompassing the whole spectrum of h; \an life: physical, material and
spiritual. The term ‘mission’ is used in c%ﬁmction with the expansion of God’s
kingdom, visibly expressed in the ence of local congregations. Several
things surface as key elements in €h6’s motivation for mission. The first is his
encounter with God. His experience on his ‘deathbed’ resulted in a radical
conversion and coincided with healing from a severe case of tuberculosis. This
is where his theology of a ‘good God’ began. The second is human suffering,
which formed the context of his life-long ministry. This includes poverty after
the Korean War, social disorder, injustice, insufficient health care, and rampant
corruption, among other factors. His first congregation represented the
marginalized and ‘disinherited’, who might have otherwise resorted to
Shamanism, alcoholism, and social crime. The third is his sense of
empowerment through the Holy Spirit. His conversion experience and
subsequent theological education orientated him around the empowering work
of the Holy Spirit. He often admonishes his congregation to ‘receive the
baptism in the Holy Spirit” which opens a floodgate of spiritual gifts. This
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missiology of empowerment has been demonstrated in his use of female lay
leaders to organise and lead cell groups.

The growth of the church in number and in influence also motivated the
church to expand its missionary engagement. The establishment and
maintenance of a national daily newspaper, for instance, requires resources that
only a church of this strength can afford.

For Yoido Full Gospel Church, it seems that things commonly known as
spiritual disciplines sustain their mission. Worship appears to be the backbone.
A church bulletin lists at least twelve worship services per week in the main
sanctuary. However, a countless number of group worship services are
organised by groups specific in age, %ender, vocation, language, and special
needs. The centre of worship is preaglithg. Cho’s message can be summed up as
a message of hope, as he hasises God’s goodness, although deep
spirituality also includes the eleinent of suffering in human life.

Prayer is the most significant spiritual practice of the church, and this is
where the church draw st from the traditional spirituality of the Korean
church. Fasting pra 9, congregational unison prayer and supplication for
specific needs ar *b%%racte isti hurch’s prayer life. Every day the
church holds a(\'bovernight ing and dawn prayer meetings. Its
international (fasting prayer mou ded with people who dedicate a
period of séveral days, a week o or fasting and @ﬁyer.

Shafiftg of narratives is e stal tg@iﬁon. Stories of
mission engagement are s e opportumity in church life:
formal worship service, the wee ch @vspaper,,ﬁe monthly magazine,

and also through cell group meetin, l@%sfom@n of human life through
uiQ d@PW

mission engagement is a regular feat Sun orship services through a
video presentation. The church holds a full-sfale weeklong annual mission
conference and all of its missionaries I&btlcipate with their families and
sometimes with choirs from various cc\u&ries. The event not only promotes
mission but also provides every menér with an opportunity to pledge their
monetary contribution to missiog® Giving is another unique part of the
spirituality of Korean Christianity, and the members of the church have been
generous in their sacrificial giving. Unique to the church is that most of the
mission funding is generated through individual giving outside of the church’s
budget.

2.7 Reformed church example

This example is taken from the Youngnak Presbyterian Church, Seoul, Korea,
another high-profile Korean church. According to Chul-shin Lee, Senior Pastor
of Youngnak Church, Kyung-chik Han, the founder, has been considered as a
‘model pastor’ of Korea.”> He was born and grew up during the Japanese
occupation of Korea, and his encounter with God’s reality includes a
miraculous healing of tuberculosis. After studying in the United States, his
pastoral ministry began under the careful watch of Japanese authorities and
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soon he was forced out of ministry. Until liberation, he cared for orphans and
widows in North Korea. After liberation, he was subjected to communist
persecution, including imprisonment. After he fled to South Korea, he
established the Youngnak Church and influenced Korean Christianity in many
areas.

Han’s vision and that of the church was for the evangelization of the nation.
The link between patriotism and Christianity is noteworthy, as both Japanese
and Communist authorities viewed Christianity as their ideological enemy. Han
viewed Christianity as the answer to the nation’s survival and identity. He and
the church were responsible for the establishment of over six hundred new
congregations. Han initiated several nation-wide evangelistic initiatives such as
‘Three Million to Christ’ and ‘Five @ lion to Christ’ campaigns. Han and the
church have had a special interes@i evangelism in the military, in which every
Korean man is required to serve™

The provision of a good education with a Christian foundation has been the
vision of Han and Youn@%k Church. They established a number of educational
institutions and sup fed many secondary schools and universities. Many
prominent leade \S%? politi tion, economics, social sectors and
Christianity haVQ%een gradua
nine schools«Scarcity of educati
the commuaist rule must have
own edyeation was provided stiafisywho alé}?% ed a passion
for the nation. This later deve otiemvthat a Christian should

Q

hools. Currently the church operates

s during the Japanese period and

dication to e%@\pation. Han’s
ar

have a good love of nation. AN

Social service is another area ofghe %@1’5 migsgion engagement. Care for
the neglected began in the early days an’s istry in North Korea. The
church established facilities for orphans, the digabled, widows and the elderly.
The mission mandate has been underst by the church to include the
demonstration of God’s love, in addition® the proclamation of the good news.
Further, restoration of social and chur@’life in North Korea has been unique in
the Youngnak’s mission. Han, @self a North Korean refugee, attracted
similar refugees to begin his church. Naturally, the church has had a deep
commitment to the restoration of Christianity in North Korea, where it has been
suppressed by the communist regime. Han, the recipient of the 1992 Templeton
Freedom Award, donated the award fund to the church’s North Korean mission.
Since then, various mission initiatives have been used to bring the gospel and
God’s love to North Korea, including relief and welfare projects. Currently the
church operates a large ministry to recent North Korean refugees to assist them
to settle in the South Korean social environment.

What has been observed of the mission discipleship in Yoido Full Gospel
Church is also found at the Youngnak Church. Yet another ministry should be
noted and that is its commitment to pray for the divided nation with families
separated by fortified borders. This focused prayer indicates that the hope of
reunification may be a sustaining force. The gradual disappearance of the
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generation who experienced war has brought a new urgency to see the divided
nation united.

2.8 Roman Catholic Church in Asia

‘Expressions like “mission, evangelization, and conversion” so vital to the
Christian faith, are greatly misunderstood in many Asian countries (like India),’
according to Executive Secretary for the Office of Ecumenical and Intereligious
Affairs for Federation of Asian Bishops’ Conferences, Sister Clemens
Mendoca, working in Pune.”® One way of approaching mission in India is to
engage in a ‘triple dialogue”’ with the poor, people of other religions as well as
people from all walks of life. In India ]@rmony is considered to be a core value
and this triple dialogue calls for lé church to ‘stretch our capacities for
relationships that are more inclusiye’.*®

The Roman Catholic Churchin Asia tries to listen actively to its context and
also recommends a four-proﬁged dialogue. Subjects for dialogue include life
(living together as @s‘}ghbours), action (collaborating with others),
experience/testimony o(Sharing of spiritual riches) and theological exchange
(deepening an und tanding @ ective religious heritages). The Roman
Catholic Churcl@ Asia sees iving towards the fullness of life and

the intent of ¢his mission of dialog d to greater understanding along
At 0 d receiving le&' to a deeper

ol ivilisation e ‘ c ledge; ga;’t for the wider
church to take this dialogue .N‘ ould r&w par@q%m shift that many
would not be eager to undertake. R

Rather than attempting to follo otste f Western mission, the
Roman Catholic Church in Asia is ledriiig to reSead Scripture in their own
context. They have discovered that Western cxgédal formulae are for the most
part meaningless in their context and that § work needs to be done to make
Jesus relevant so that their mission engaqg’\eﬁlent can be sustained.

Y
3 What Motivates and Sustains Mission?
Regional and Collaborative Insights

3.1 Indian indigenous Christianity

David Emmanuel Singh, Research Tutor of OCMS, asserts that approaches to
mission in India must become more suited to the cultural context. He turns to
the spirituality of Sadhu Sunder Singh and Narayana Vamana Tilak to bring to
light fresh paradigms by which to consider mission spirituality and
discipleship.* Singh argues persuasively that it is only by looking at the great
diversity of India’s rich spiritual tradition that mission and discipleship can
break out of the spiritual and missiological confines that have limited Christian
witness to only certain castes and worldviews. He turns to these two critical
converts to Christianity whose embrace of the rich spiritual traditions of India
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could, if tapped, energize and transform mission today. Were mission to
embrace the ‘direct, personal, devotional and sacrificial faith focused on the
living guru-sanyasi ‘teacher-renouncer’ Jesus’*' emulated by Sadhu Singh and
Narayana Tilak, Singh argues that Christian mission could begin to shed its
Western vestments and present itself transformed in a manner receptive and
conducive to Indian spiritual traditions, devotion and desire.

For Sadhu Singh and Tilak, it was the ‘direct experience of Jesus’ that
transformed not only the life of the disciples, but their own lives. It was this
direct ‘experience’ of the risen Jesus which was the warp and woof of their
spirituality that in turn shaped how they viewed discipleship. Both Sadhu Singh
and Tilak had a spiritual encounter that they describe as a vision that utterly
changed their lives. The result was that they literally became followers of the
guru Jesus. In their view, through®spiritual vision the Transcendent God was
able to relate with his creatures through Jesus. Moreover this spiritual
experience of Jesus was in tlitrn mediated through parental modes of relation.
Thus, Jesus as father re@ﬁed the ‘need to maintain reverence’ whereas ‘Jesus
as the mother’ fulﬁll@qmir deepest aspiration for actual friendship, intimacy,
and loving co ion.* i Singh argues that emphases upon
experiential encqﬁlter, familia d spiritual intimacy lead to a view of
mission and discipleship that is ne down the polemical approach
that charaéterised much of... mi p until now’. sFhus, mission
spirituality and discipleship h of deydtion to Jesus’ as
opposed to the establishfne a rches jand institutions or

polemical debates surrounding Sc n nature Qﬁod.
of hu Sunder Singh and
n( re to gﬁ ivate mission or define its

David Singh laments that th
Narayana Vamana Tilak have not do

mandate. Indeed, Singh argues that, givenothese early examples, Indian
Christians ought to walk in their path and Q@bpt their attitude and engagement
with Indian society so that missions, C ians and the church might become
more attractive to the great diversity &indian ethnic people groups of various
religious backgrounds. By moving¢f£om an institutional and polemical model of
Christianity and Christian mission to one that is based on discipleship and
enlightenment while engaging people personally, devotionally and sacrificially,
Singh believes that a mission more reflective and formed by the Indian context
could be realised.

David Singh argues for a mission spirituality and discipleship that was once
embodied in the life and witness of Sadhu Sunder Singh and Narayana Vamana
Tilak, but has since been neglected much to the detriment of mission reflection
and practice in India. Were this to be embraced it would represent a definite
shift in missional thought, word and deed in India itself. Further, it would
probably run into severe tension as it calls into question the established church
in North and South India which might feel threatened by approaches that
question the roots of their own faith, mission work, institutions and theological
convictions. Nonetheless, as Singh points out, without change, Christianity in
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India will be stuck in the same narrow channels and not be able to begin to
reach out in ways that resonate with traditional Indian perspectives of
spirituality and discipleship.

3.2 Korean spirituality

One study that Group 9 received was dedicated to taking a close look at Korean
Christianity as an example of an emerging missionary church or spirituality
within the global South. The growth of Christianity and mission engagement in
Korea in recent years is certainly remarkable. Shin Ahn, professor of religious
studies at Seoul National University, has provided further insight into the
relationship between Korean spiritua&ty, social engagement and Christian
mission in his paper ‘Korean Spiri_gb lity: Christian Presence among World
Religions’.* o

Ahn maintains that the usfique alchemy of Korean Confucianism and
Shamanism has given rise to a mission spirituality and discipleship that
transcends the borders 0& ligion” proper. Given its emphasis on a moral and
social righteousness @ﬁnded upon essential relationships, Korea’s Confucian
moorings provid e framew, istian emphases on social justice and
liberation While@e spiritual e hamanism has served as a precursor
to a Christi t)%pirituality deepl ith the harmony of body, mind
and spiri é Thus, for Ahn mi ity and disciple in Korean

Christiafity draw deeply fro al &l spiritlkaé\roots of Korean
N
\ O

culture.
For Ahn, the nature of mis appealsto the spiritual and
ciani$th and Shamanism. Thus,

philosophical concerns that arise
from a Confucian standpoint, Christi ission h@s had significant impact in

Korea due to its engagement with the cultiv@ition of virtue through moral
education along with its concern for socialighteousness particularly in terms
of liberation and social justice. This\c&nbrace, however, is not without
complication. As Ahn notes, given thgk%onfucianism recognises no distinction
between moral education, social Q@%tice, citizenship and identity, Christians
have often sought to impose a Christian worldview and faith upon a society
where they still represent a minority of the population, even if active and
powerful. Nonetheless, Ahn notes that Koreans are appreciative that for
Christianity authentic discipleship includes an emphasis upon human political
liberation as well as a willingness to share in and help relieve those suffering
hardship and injustice. This owes much to a spirituality that seeks to cultivate
moral and ethical character both individually and socially. For Ahn, this is
complemented by Christian spirituality that has the power to bring about
wholeness, healing and personal transformation. This spirituality not only
brings harmony to body, mind and spirit, it is turned to as sign and seal of the
visible blessing of material and economic well-being. Thus, mission spirituality
in the Korean context has its physical and tangible expression in healing power
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as well as material and economic development, all of which are seen as
blessing bestowed by the power of the Holy Spirit.

Ahn holds that the concern for liberation, moral and ethical individuals and
society motivates Christian Korean mission. In turn these goals are energized
and informed by traditional Korean spirituality, and this has now taken on
Korean forms such as dawn prayer and praying from spiritually discerned
prayer mountains. This has served as well to define the holistic and
transformational mandate of Korean missions that hold together concern for
education, democracy, human rights, moral and ethical individuals and society
as well as political and spiritual liberation. At the same time, Koreans have
been spiritually formed by their u%que forms of prayer, devotion and
discipline. ‘_,’b

No one can doubt the impaa{&f Korean mission activity globally. Ahn’s
essay provides insight into thessort of implications the Korean experience and
view of mission will have. s mission enters a new century. Certainly the
spiritual emphasis on g%?er healing, and social and ethical transformation
resonate with trendsg Within global Chrlstlamty and the mission work of
Christians outside_thé West h sionaries arising out of more staid
and traditional lqﬁerstandlngs pirituality and discipleship will find
some of theséraspects disturbing , Korean emphasis upon holism
and ministfy resonates with Chri ajority world’ v&o share their

concerfifor holistic transfo §
Shin ‘}1 pointed out that,

In conversation at the consul
following the explosive growt ch mov,eﬁlent there has been a
endané¢€\Adding to that, he said

cg
subsequent diminishing of Sunday, o&
that young Korean Christians now Q Christidd education as oppressive,

whereas for the previous generation, Christianit§y was a liberator. He cited as a
further challenge the relatively low number of ordained women. Korean
Christians, he said, also face the challe of migration; there are an estimated
one million foreign workers in Sou‘eQQ'Korea. Speaking candidly, he further
noted that atheism is on the rise @fid that there is some inter-denominational
tension.

3.3 Philippine and Mexican Christian spirituality and culture

For each of the contexts that we have explored, there are other places and
situations that would resonate with the thoughts expressed. For example, like
India, the Philippines has never seen Christianity flourish the way it has
elsewhere. Some have stated that this is partly because Western missionaries
had no fundamental understanding of the fatalistic bahala na worldview
espoused by Filipinos. Filipino missiologist Tereso Casino has suggested that
perhaps a parallel can be drawn between bahala na and ‘Thy will be done.’®’
This is just one example.

Similarly linking spirituality and culture, regarding the aboriginal church in
Mexico, Mario Perez Perez proposes a renewed profile of the priest as disciple-
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missionary, who draws from and is nurtured by all the richness of his
indigenous ancestral culture as well as Christian tradition. *® These two
examples call upon Christians in mission to consider, and embrace the existing
spiritualities already inherent within a culture and in a sense, to recognize that
God is already at work within these cultural contexts.

3.4 Ecumenical spirituality

The Commission on World Mission and Evangelism of the World Council of
Churches contributed a paper on ‘Mission Spirituality and Discipleship’
prepared by their working group on Transformative Spirituality and Mission.*’
They point out the importance of the d@ciple’s authentic gospel lifestyle as we
traverse as pilgrims and migrants‘_, ough the mission landscapes of these
troubled times. N

The reflections start by acKmowledging the ways in which contemporary
borders, boundaries and bartiers shape our life in mission and discipleship
today. Then the group ta@% biblical approach, turning to Acts 10 to understand
how the early church@@alt with the issue of borders, and how their encounter
with each other 11\183 Spirit Je gross over various barriers in order to
move into a neq@spirit of rec Then the group addresses how the

church, as a gnlgrim people or a his world, is called to overcome
contempqrary barriers. Finally, 5 on§” look at how‘;é%e travel as

authenti® disciples and identif «?‘\ \ $w spirit{éity, one that can

help us cross over the barri worldé'n order to become a
church which participates in God , g Mission @t the borderlands.

In its conclusion, the reflection affi that the w in 2010 looks different
to the world in 1910, but still it is a w aractefized by borders, barriers and
boundaries, a world rich in diversity and yet fitled with inequalities. We can
rejoice, like Peter, that God has a transfo@ive encounter in store for us as
individual disciples and for the church\@we are willing to step outside our
comfort zones. In the story from ActQQWe see that transformation takes place
when we meet each other at thag‘b%)undary and cross over the borders that
humanity has turned into barriers. The metaphor of the church as a migrant
calls the church to participate in God’s mission by travelling to the borderlines.
And how should we, as part of the church, walk on this journey to the
borderlines as authentic disciples? What can sustain us in difficult times? It is
the vision that this is precisely Christ’s way and when we cross over to this way
we will meet him and be sustained by him to be bridges and blessing amongst
our neighbours. In the ‘crossing over’ we meet each other and a bridge is built;
the impenetrable spot is penetrated and we too, like Peter and Cornelius, can
experience in 2010 a spiritual transformation made possible by the
transforming power of God’s Holy Spirit.
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4 Conclusions and Recommendations

As we see it, Edinburgh 2010 calls us to celebrate what God has done and is
doing in global mission, to admit to mistakes that have been made, and to look
to the future.

For Western mission thinkers and practitioners, it may be tempting to look at
developments such as the Back to Jerusalem movement or the mega-church
movement in Korea, and advise, ‘Do as we say, not as we’ve done.” And yet,
the Western church has by no means ‘arrived’ in terms of determining what
motivates and sustains mission. We must continue to work together globally, to
listen and receive from each other.

At this point in mission history, it igzprobably a given that what is called for
in our time is a mission spirituality that recognises that God is already working,
has been working within all cfftures, revealing Godself. And yet, having
observed recent mission his in Asia and Africa, it becomes necessary to
reiterate this point. If we officially recognised and articulated this years ago, we
could have perhaps madghgreater strides toward effective mission in places like
India and the Philippifies, for example.

As we strive tgward a missi
a diversity of efiltural spiritua
need to chaeg‘%. Instead of discip
talk abogt path to holiness
espousgs. Instead of missi

ty that embraces the contributions of
e seen that some of our terms may
as the OrthodQx do, need to
votion, as Indién spirituality

to@ak of @ath of love, of

dialogue or of ecclesiastical or Q\O\
Regardless of what we call certainlly seen that authentic
discipleship is crucial to sustain e i sion, Mission spirituality cannot

exist without authentic discipleship-- 1sciplq_,sh1p, a path, that specifically
addresses mission and that necessitates missio@hs an integral part of the path.
What should an authentic disciplesl@ path look like? What sort of
spirituality will it embrace? This will olec‘aurse in some ways vary from culture
to culture, and yet, we can glean sq& seeds of commonality. We have seen
that discipleship should be holisti¢” Categories (sacred and secular, physical
and spiritual, religious and ordinary) and compartmentalizing do not seem to
work in the long term; they do not make for sustainable mission. To speak
about spirituality is to speak about living a life oriented toward the fulfilment of
God’s purposes for all creation. Rene Padilla has made the following point:

Christian spirituality is a gift and a task. It requires communion with God
(contemplation) as well as action in the world (praxis). When these two elements
are separated, both the life and the mission of the church are deeply affected.
Contemplation without action is an escape from concrete reality; action without
contemplation is activism lacking a transcendent meaning. True spirituality
requires a missionary contemplation and a contemplative mission.**
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Alongside this we recognise and make the distinction that mission is for
everyone; authentic missional discipleship cannot exist without acknowledging
this as fundamental. Christian spirituality is mission spirituality.

We commend a discipleship that embraces diverse Christian spiritual
practices, not merely tolerating but actively seeking to understand and
incorporate them. We call for a renewed discipleship that expects the
unexpected in a spirit of humility and reconciliation. We have seen over and
over, since the early church, that God’s Holy Spirit is actively involved in
reconciliation and bringing nations, tribes and cultures together. At the same
time, this spirituality should be Christ-centred and biblically grounded.

With all these worldviews working, together, we must of course practice
discernment. Therefore we must em&;b% on a path of discipleship that calls us
to be inclusive, yet authentic withieach other. In a world that is aware of the
temptation of corruption, we nged to be accountable and transparent with each
other. We must commit £t0 a discipleship that recognises that God is
fundamentally conceme@*ith ‘the least of these’. This kind of discipleship
most certainly has pel@&lal and community dimensions. This is not a path to be
walked alone by elf, or gvengif set-apart community. It crosses the
boundaries in tod&y’s world.

If this soutds too idealistic, t ur ears are too jaded. Or perhaps

we are ,Adt teaching the v , accountability and
transpaiéhcy early enough. S midl adv'%r"at Compassion
International, has suggeste p. ve wi L\ultivating mission
spirituality and discipleship in oung péodple. With regard to

spirituality, Todd points out that J i f held that those who follow him
must become like children.” Perhaps, ¢ follg his advice, we would see
a more sustainable mission for the future, paficularly in countries like DR
Congo, where youth comprise a majority of ¢ population.™

Regardless of whether we are talking Q%ut children or adults, new followers
of Jesus or seasoned Christians, it is Q@coming increasingly clear that there is
much to learn with respect to missig’spirituality and authentic discipleship. No
matter who we are, our vision needs to be broadened. Hindsight may be 2010,
but as long as we continue to listen to the voices of God’s children from all
over the globe, the future may become ever clearer as well.
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TRANSVERSALS
WOMEN AND MISSION, BIBLE AND MISSION

In addition to the nine study themes, seven transversal topics were defined by
the International Council in 2005-2006. These are:

1) Women and mission

2) Youth and mission

3) Healing and reconciliation

4) Bible and mission — mission in the Bible

5) Contextualization, incu{@ration and dialogue of worldviews

6) Subaltern voices P

7) Ecological perspeg@es on mission

The transversals are impogtant themes which are intended to run like a

thread across all the main, study themes offering complementary and critical
perspectives. The trans és Is were not developed by means of core groups as
were the main stu éemes but a number of different bodies have come
forward wishing tQ\}ontribu
invited to give dfiput at the con
on particulagfhemes for this pub
and Miss'@% — and these are inc

<‘0

epresentatives of many of these are

bodies have submitted short papers

omen and Mission,and 4 Bible
¥

X

1 ‘Who t ble?” <
Women’s Perspectives of H ion ase\&utually Inclusive”
\)

Lord, yet even the dogs eat crumbs that fall from thi€ir masters’ table (Matt 15:27).
AN

>
11 Introd‘_L’@on

In attempting to provide a women’s p, G ective on mission as a transversal for
the Edinburgh 2010 publication, this article uses an ecofeminist theological
approach to explore how, through three selected women’s consultations on
mission (1992, 2003, 2008), women view mission and Christian spirituality as a
response to God’s mission. This is done by firstly, raising the still existing
realities of women’s exclusion from and their suggestions for the churches’
understanding of mission in two women’s mission consultations (1992, 2003).
Exclusion of women is used here in relative terms of evaluating the
involvement of women at different levels of leadership and decision-making
processes of churches in general against the usually higher women’s church
membership numbers in comparison to that of men, who nevertheless are an

* Compiled and edited by Dr Fulata L. Moyo, World Council of Churches Programme
Executive for Women in Church and Society and current Coordinator of the inter-faith
Circle of Concerned African Women Theologians (www.thecirclecawt.org).
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overall majority in leadership positions and decision-making processes.
Compared to the state of women’s exclusion towards the 1910 mission
conference, we can celebrate more inclusion in this twenty-first century, and
some churches can celebrate even more inclusion than others. However, when
we compare the great numbers of women in church membership versus their
position in leadership and decision-making processes, we can still talk in terms
of women’s exclusion in that manner.'

Secondly, it is done by sharing some aspects of mission that came from a
contextual bible study of the above biblical story from the last women’s
consultation on mission (2008). The weaving of the women’s voice and vision
through these three meetings is donegrom a personal perspective using the
‘beads and thread’ of the compiler/editor’s African experience of the Christian
missionary enterprise that mainlycimissionised” us into a Christianity that was
clad in Western culture. For u§-to be both African and Christian at the same
time without suffering any id&ltity crisis, we now have to go through processes
of inculturation (mutualdialogue) of the Christian gospel and African culture
for a more meanin%E@l? and holistic spirituality. Since this topic is only a
transversal topic @ dinburgh2080pandynot a main theme, engagement with
the topic in thisafticle is limite
critique of e

4
Q >
N o
Part of the Anglican prayer ©f mory @e Syrophoenician
woman who challenged Jesus for A
W

We do not presume to come to this you% e merciﬁ?Lord, trusting in our own
righteousness, but in your manifold and great s&‘cies We are not worthy so
much as to gather the crumbs under your table§3ut you are the same Lord whose
nature is always to have mercy. (_,0

Q&

As God’s people, who adhere q%e Christian faith, our sense of being
acceptable before God does not d‘épend on what we have merited. It is rather
based on God’s gratuitous mercy expressed through God’s self-giving mission
in Jesus, the human-God: It is the sharing of his life of love, humility and
sacrifice so as to bring fullness of life — the restoration of right relationship with
God, within the human race, whatever our differences, as well as with the rest
of creation. Inspired and challenged by God’s Spirit and self-giving, the Church
responds by embarking on a journey of living God’s love and seeking ways of
sharing it with others as its mission. This exploration of being and living as the
expression of God’s love, modelled after Jesus’ radical pursuit for holistic
transformation of his community and inspired by the Holy Spirit, can be
understood as Christian spirituality.

An ecofeminist perspective puts forward the women’s struggle for a
transformed community, where there is fairness and mutual inclusion of all:
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men, women of all ages, abilities, races, classes and whatever else distinguishes
them from the others, and also with the rest of creation as ecology.’ This
advocacy and praxis for the process of transformation of the whole community
is rooted in the acknowledgement of the reality of the connectedness of
oppression that usually the feminine principles in society suffer. This
ecofeminist quest for transformation, therefore, is also a quest to acknowledge
the intrinsic connectedness between sexuality and spirituality especially in
women’s experiences as bodied-beings.

As an attempt to reclaim the feminine as an important part of being imago
Dei (the image of God), ecofeminist spirituality acknowledges the reality of
women’s holistic being as embodied, interconnected and interdependent with
each other as well as with the rest gf creation, the living Adama.* Embodied
spirituality is, therefore, conceiv Elizabeth S. Tapia’s (2006) definition,’ as
a lived experience in contemplation and praxis of being interconnected and
interdependent, challenged to Contribute to the balance, blossoming, the healing
and wholeness of the life&‘}‘the human race, and of the rest of creation, inspired
and embraced by Go@’? Spirit. The ecofeminist affirmation of spirituality for
transformation proyides the i ' through the issues of concern raised

by the two wo&q&l—in—missio ps and also the choice of contextual
bible study a$a theological reso Al thodology that helps facilitate a
process 0{@ ection and action for tra g in mission. ‘_;&Q'
< &
ng.with
S

At the meeting of women-in-miss
mission priorities, in keeping with g e life 9fthe conciliar ecumenical
movement, were primarily about helpi hristian® make God’s option for the
poor, defenceless, abused, forgotten and the bofed. This included the question
of whether they help the Christians to empathise with the concerns of others,
accept their issues and their structures 3 vehicles of involvement, and the
wider question of whether particulaQ%ituations are the best for facilitating
processes of discernment with other®of the signs of the times, and moving with
history towards the fulfilment of the new humanity.

The general androgynous perspective taken by the churches seems to forget
to include the women’s experiences of exclusion as an unfortunate reality that
puts them (women) and their experiences at the centre of those to be prioritised
by all the three criteria above. This was affirmed by sentiments articulated by
Mercy Amba Oduyoye, the then deputy general secretary of WCC. She made
the following observation as articulating women’s insights about mission:
‘Traditional imperialistic and colonial models have little appeal to women, so
whether they travel from Canada to work with Africans in Africa or stay in
Egypt to work with garbage collectors in Cairo, the approach is working with
rather than working for.”’

Looking at the impact of the Western missionary enterprise among the
Chewa women in central Malawi, Isabel Phiri argues that before the coming of
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Dutch Reformed Church missionaries in the 1870s, the matrilineal system gave
greater freedom and dignity, ‘essential elements of personhood”® to women,
which were diminished by the influence of Christian settlers. The missionaries
who came to ‘evangelize’ (doing mission to) the Chewa imposed certain
aspects of their Western culture with a biased understanding that the existing
African indigenous cultural practices were a necessarily evil and therefore they
needed to be transformed by replacing them with their Western beliefs and
practices. These included the Western patrilineal family systems and their
biases towards male church leadership. This was contrary to the matrilineal
Chewa people’s realities where women exerted considerable influence as
priestesses and prophetesses in their coglmunity through initiation rites as well
as rainmaking shrines. 'b\

According to the 1992 wom -mission consultation, mission has to be a
communication of love in actigf. Influenced by their reflection on the story of
Peter and Cornelius (Acts 10)?women agreed that mission should be guided by
mutuality and should be@flowed to make a positive impact on all involved. As
working with, the mis@Sn of the churches should be ‘set in motion where one is
or in collaboration With people goes’.” They concluded by spelling
out three aspec(@stressed b approaches to mission. These were:
partnership, ifterdependence and's ey affirmed the fact that women
see their ifyolvement in missio ich is differen@\gr’om the will
of the hftman authorities that S. @everyo‘{@\ase involved in
mission, they are commissid % N

The three aspects they raise ca ed as sﬁﬁ relevant in today’s
search for transformative mission, eed tgswork with each other in
partnership, as interdependent on eac T, jou@%fing in solidarity with each
other. This consultation, however, did not explofe sufficiently the still-existing
models of mission involvement that have l;@(gﬂ attributed to women according
the gender roles accepted by the churchis,ol"he women-in-mission consultation
in 2004 built on the above raised isg%fes but also explored the meaning of
mission within the reality of diversify:

1.4 Mission in diverse historicity: the challenge for contextualization

At the 2003 consultation,'” women recognised the diverse contextual
understanding of mission as expressed through their different ecclesiologies.
Acknowledging the rich and wide spectrum of ministries in which women are
engaged, they also pointed out that much of women’s involvement in mission is
as a gift of love, given in a voluntary capacity. Sometimes all this voluntarism
goes without even being recognised by the church authorities. Women still
carry out their labour of love as an expression of their spirituality, knowing that
it is their deep response to a God who accepts them and values their significant
contribution in working towards transformative communities.

Aruna Gnanadason summaries major questions this consultation wrestled
with into the following two: (i) Within the context of globalization with its
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homogenising tendency, how can the integrity of the particularity of the diverse
traditions and their understanding of mission be maintained? (ii) How can the
healing and reconciliation role of the Church be defined amidst different
expressions of violence against women, children and other minority groups?''
There was a call to women to find new ways of reconciling themselves with
their past histories but then to move into new realms of reflection in response to
the new and existing challenges. In Musa Dube’s words: “We must always
insist on new spaces for cultivating new contextual and international readings
and writings, which are both decolonising and depatriarchising’."?

Digging into the historical missionary enterprise, these women raised
concerns regarding how certain tas&s were relegated to women, which
sometimes seemed to be extensions @‘house-wifely’ roles. Such roles usually
belong to the private and are th re not usually appreciated. Unfortunately,
when it comes to the women’gyexperiences of church and mission, this is still
the existing concern in this,&enty—ﬁrst century. There is still a need to raise
gender awareness for a g just and inclusive mission.

1.5 Using the ng'method 0g

The third cons@ﬁtion (2008
theological <f\1°cati0n.13 It gathere
of the Wi Council of Churche
includin® Orthodox, Catholi uded indigenous women,
young women, sexual minorities;la en with disability. The consultation
used the Contextual Bible Stud 5 dology, So as to ground each
ource ission and spirituality.

The Contextual Bible Study as a odolog® ‘allows for the process of
see’, ‘judge’ and ‘act’. It is a brainchild ©f liberation theology. It is a
community-based process of awareness raisiirg, sometimes using biblical texts
that are difficult to deal with, and leading:to transformation. It is an interactive
study of the biblical texts where the c@l’ext of the reader and the context of the
Bible get into a dialogue guided @\the questions asked by the facilitator, in
order to raise awareness for transformation in a particular area of concern
within the community that has requested for such a process. To ensure that the
process of praxis for transformation takes place, the last questions always call
for participants to develop action plans. The questions asked are usually: What
will you do now in response to this bible study? Are there available resources
to do what you want to do?

This enriching process of CBS at the 2008 consultation was facilitated and
developed by Sarojini Nadar,'* and the following section is based on that
process. According the CBS of Mark 7:24-30 (cf. Matt 15:21-28), the following
five theological aspects of mission came out. The negative aspects call for
transformation, while the positive ones continue enhancing the Christian
spirituality towards fullness of life.

or transforming and inclusive mission
en’s perspectives on mission and

13
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(i) Mission as holistic development: bread and healing

Women affirmed that food is a basic need that provides security through
nourishment. Its benefits go beyond the physical to the intellectual and the
spiritual, in that having education on an empty stomach is not very rewarding
and unless one is voluntarily fasting, spirituality with an empty stomach does
not really evoke much genuine praise to God. Jesus’ equating healing and food
is deeply indicative of the fact that it is basic to human development and
therefore holistic mission has to be inclusive of these two, apart from other
equally important aspects. We have to rethink mission holistically as not just
physical sustenance but also as holistic healing and wholeness, and vice-versa.

(ii) Mission as crumbs or abundance‘_,?ﬁuestions of justice and human dignity

By responding, ‘Sir, even the dag§ under the table eat the children’s crumbs’
one could argue that the Sy y»*Phoenican woman was buying into her own
oppression. Or was she subtly using his expression of an existing bias so as to
challenge Jesus toward, own transformation? Coming to today’s realities,
there are still a signifticant number of women trying to understand the meaning
of the churches’ mﬁsion wond yho deserves bread and who can only
get crumbs be n men and

With theé‘ﬁpact of neo-libera
up getting & crumbs. For exa
North, ‘HIV and AIDS has b
good health care and medical

globalization, all somg people end
more afﬂuent"m\»ntexts in the
dis€dse With,,\&e availability of
th bal Soth, especially in the
Sub-Saharan Africa, less than ten'y ose who“are HIV positive can
access medical treatment. For the iajost ing positive means a death
sentence; needless to say that the maﬁ y of t@%e are women. In the Sub-
Saharan Africa, where rates of infection aq,Q‘Bighest,15 a majority of these
women are married women whose marriq& certificates have become their
death certificates as victims of thei&"%usbands’ irresponsible and sinful
involvement with multiple sexual partfiers. Increasing numbers of women from
the global South are trapped as viéfims of human trafficking in their desperate
search for a better-than-survival life.

When we explore women’s participation in the ministries of the church, it
seems that there are times when crumbs are enough. We can even ask whether
the theology of survival is the only theology we can muster up in terms of
mission. Is valourizing survival a way to ease our consciousness? We need to
re-evaluate whether food as development is simply for survival or for fullness
of life (John 10:10).

(iit) Mission as an exclusive enterprise

Going back to the Anglican prayer, the many Christians who use that prayer
sometimes have no capacity to connect it to their own experiences in response
to women, people of different races, differing sexual orientation, foreigners, or
people with disability, just to mention a few. The Syro-Phoenician woman’s
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experience shows how intrinsically oppression by sexism is linked to racism,
classism, religious exclusion and all the other related isms we can think of.

According to an affirmation of Faith and Order study document, all human
beings are created in God’s image and Jesus Christ is the perfect realisation of
true humanity. Yet ‘sin denies the worth and dignity of human beings, disrupts
community and hampers the flow of love and justice. Sin must be faced,
confessed, forgiven and healed’.'® Women-in-mission, therefore, challenges us
to acknowledge our ecclesiological practices of exclusion as sin, confess and
repent, and accept God’s forgiveness and healing. With such a new perspective,
we have to develop holistic approaches to addressing injustice as inter-linked
and therefore work out ways of upro%mg the dangerous causes for genuine
transformation. ‘_,’b

(iv) Mission as critical (reversg«ﬁssmn)

Mark 7:29 records Jesus as ASylng ‘For saying that, you may go — the demon
has left your daughter& That” in Jesus’ sentence refers to the woman’s
challenge to him. Jf@l% acknowledges the challenge that even makes him
change his mind provi e woman’s subtle challenge as ‘the
excluded other’ q@owdes the r at leads to Jesus’ social conversion
experience. g‘-,o

When ificomes to our Christi
numbet0f Christians eithe
questions or they deliberate
to uncritically hear what their ear
God’s Spirit to inspire and gui e co%f(\ uously ask the critical
questions. For example, in another b1 text ( 12:41-44) we usually do
not ask why this widow became so poor thag’the two coins she put in the
offering basket were her last ones. Those {& ice-seeking people who dare to
ask such critical questions risk sufferiftg even more marginalization and
derogatory remarks. For example, accq%ing to Sarojini Nadar, sharing her own
experience: ‘When [ build sheltexsSfor abused women, they call me a saint,
when I ask why women are battered they call me a feminist’."”

of splrltuall@a significant

ness fosask the critical
the do the church’ so as
Tim 4; 94) We need to allow

(v) Hierarchies of grace in mission?

Before he could heal the woman, Jesus argues that he was sent to the lost sheep
of Israel (Matt 15:24). There are times when the mission of the church seems to
benefit only the privileged few. In cases where such happens, we need to raise
awareness for a more inclusive mission. We need to challenge the powers that
control the flow of mission to only certain aspects of life. In the face of
ecological degradation, the mission of the church should extend to include our
call to protect each other as God’s creation. We have to topple hierarchies of
grace. Mission should never be exclusive just as God’s grace can never be
confined only to a privileged few.
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In our biblical story, the woman challenges Jesus. Ironically this challenging
woman is a mirror of the Jesus we have come to know in the gospels. He
prophetically challenges power, including that of religious institutions, and he
pays highly for that. According to Megan Mckenna, the Christian proclamation
of Jesus’ death as primarily for our salvation is to present only half a theology
and to forget that he also died because his beliefs and teachings were dangerous
to those who benefited from the status quo.'® He was a dangerous man to the
systems of power, a threat to the establishment and therefore he had to be got
rid of.

1.6 The way forwgrd: a suggestion

The above three women-in-missio therings show that unfortunately while
there has been some transfo ion towards a more inclusive church in
mission, women are still ajsmajority of those who are excluded and
marginalized. The church-in‘mission has been a beacon of hope in so many
situations throughout the@%tory of the church. The World Council of Churches
was born as a respor@eoto the deprivation caused by the Second World War.
The prophetic mis@b?l of thec i th Africa contributed significantly to
the collapse of@e aparthei oughout the history of the church,
women havecereated solidarities through women’s movements as
churches, ®Within the institutio until the ch@%h becomes
authenti€ally the body of g men apd “women, such
arrangements are only a r i@ ect t %hurch still is. As
suggested above, where such exc S acticed With clear implications
of hampering the ‘flow of love a Ju@ this ga\of exclusion should be
confessed and repented from. After ting iveness and healing, new
ways of relating should be built on the unde&s@‘hding that we are all in God’s
image. QO

To ensure that the Church’s mission '{S,anlusive and just, we might need to
clearly articulate a theology of our Q‘{’erdependence and interconnectedness.
Not only are we from the one livifig Adama, the God whose mission we are
carrying out is a relational God and opts for the marginalized and excluded.
God taking an option for the poor and marginalized means that God is actually
taking an option against poverty and marginalization.

We also need to redefine our prophetic model in our responsive spirituality
for transformation. Are we ‘catalysts’ for change or are we ‘ferments’? If it is
God’s mission we are engaged in by our spiritual response, then we cannot be
agents of transformation unless we ourselves are allowing God’s Spirit to
change us from our own imperfections. Paul’s example should be our challenge
as we engage in mission: “be imitators of me as I imitate Christ.” (1 Cor 11:1)
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2 Bible Societies in Mission#
Passion for the Word, compassion for the people'®

2.1 Beginnings

The Bible Society movement traces its beginnings to the founding of the British
and Foreign Bible Society (BFBS) in 1804.%° BFBS was part of the Evangelical
movement in Britain (1780-1850) that saw an expansion of Christian mission
hitherto unknown in the history of the Protestant church. The name itself
reflected the missionary mood of the time. Here was a remarkable convergence
in these beginnings—the Bible and mission went hand in hand. The concern to
reach people not yet reached with theiWord of God was paramount.

From its beginning the Bible Seciety movement had bible translation and
engagement at the heart of itsfmission. But without the missionary movement
the Bible Societies might haVe limited their work to providing Scriptures to
those who spoke Englisl@d the other European languages. Full use was made
of the communicatiorb&annels provided by the Pax Britannica, while funding
was sought from hotches and istian public, aided by a strong volunteer
movement. The@rly ninetee echnology of the printing press was

another vital @tor.
& ¥
& 2.2 )

The Bible Societies gr
BFBS, the American Bible Soc )
National Bible Society of Scotland cottisheBible Society) taking the
major role. In 1946, however, thirteel( ible So&' ies came together to form
the United Bible Societies (UBS). Today there are 147 member societies,
working in over two hundred countries. I 'ﬁle twentieth century other, non-
UBS, bible translation agencies emergedSsuch as Wycliffe Bible Translators
International (WBTI) and the Instituteyfor Bible Translation. The graph shows
the increase in the last two hundr @ears of the number of languages with part
or all of the Bible. It points to the key role of bible agencies in promoting
mission and reaching new audiences with the Word of God.

UBS was formed as ‘a World Fellowship of Bible Societies, united for
consultation, mutual support and action in their common task of achieving the
widest possible effective distribution of the Holy Scriptures’.?' In successive
World Assemblies since then®, the Fellowship has sought to understand itself
and its mission in the changing world. For the Bible Societies each piece of
Scripture distributed to people represented the possibility of a life-giving
encounter with the Lord Jesus Christ. In their golden jubilee in 1996 there was
an act of thanksgiving that ‘the distribution of Scriptures had helped in the

B 8
on];éu‘hldred years, with
1

lands e Society, and the

* Section contributed by Fergus Macdonald, Former UBS General Secretary and Bill
Mitchell, Former UBS Americas Area Translation Coordinator.
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forming and nurturing of new churches, and in meeting the needs of specific
audiences, such as the newly-literate, children, youth, and the blind’.** The
Bible Society movement has been summed up as ‘popular, translating,

ecumenical, and efficient’ and that had ‘a unique missiological significance’.**

Growth of Scripture translation and
publication since 1800

- 1500 Langeages
In which
Seiipmires

1000 4

avallakle

In 2000 the Midrand Assembly a ded ‘Sor%ture engagement’ to
the task of distribution of the Scripfires ties \@%M now seek ‘the widest
possible, effective and meaningful dis&l ution Q;Qhe Holy Scriptures and of
helping people interact with the Word o God’ > Distribution of Bibles
remained a fundamental need in so manyqfrts of the world, yet it was also
recognised that more needed to be dongfm order to reach new audiences with
the Word of God and to enable peop{&m their specific contexts and cultures to
interact with it meaningfully. <©

The 2000 Assembly also officially adopted what had been the practice for
some considerable time: ‘The Bible Societies seek to carry out their task in
partnership and cooperation with all Christian churches and with church
related organisations’. The role of UBS in serving all the churches was
underlined. The African setting of this Assembly also brought into sharp focus
a theme from the previous gathering—the need for Scripture use in the context
of holistic programmes.

The Newport Assembly (2004) again stressed service to all churches and
Scripture engagement. In an increasingly media-saturated age the Bible as
‘more than a book’?® came to the fore, and with it matters of orality, the Bible
as story—indeed that grand narrative which gives meaning and direction to life,
contextualized translations, and appropriate media for different audiences.
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The ‘Newport Declaration’ stated that ‘translation remains at the heart of our
task’. In addition to providing further translations as needed,”’ service to the
churches means preparation of confessional, literary and liturgical translations.
New audiences and their reading and hearing tendencies call for new products
to be developed. Cultures are in constant change. The paradox of Christianity is
that to be faithful to the gospel is not just to repeat it—we constantly have to
translate it. To be faithful to the Word is to be faithful to the Word that speaks
to people where and when they are.

Bible translation today takes place in a world where difference and diversity
are increasingly recognised and encouraged, where the centre of gravity of the
church is no longer in the “West’, where the predominance of one culture over
others is no longer accepted, and w; ore cultural polycentrism is a fact of our
time. Lamin Sanneh has observedsthat ‘there is a radical pluralism associated
with vernacular translation wherein all languages and cultures are in principle
equal in expressing the Word of God”®® This affirmation of identity through
bible translation is, in its€lf, good news. UBS consultant Dr Elsa Tamez speaks
of the enrichment that@Smes ‘when the final readers/hearers are empowered in
their own langua, ,\‘z‘ﬁlture e adds ‘we could say, personalizing
the biblical tex@.’bthat it rejo wering its translator and also the

readers of th‘?c}‘t’ranslation’.29

b}

&

R X3
Qo‘ 2.4 Bible and %Qm practige"
texts @;} shows the many

It is the practice of missi
facets of ‘Bible and Mission’, as t ingeXamples Mdicate.

Witness in a postmodern world. I dystopia that is the postmodern
England, BFBS sums up its mission ﬁ aking the Bible heard’, where the
Bible is ‘available, accessible and credible’. Bible Society initiatives therefore
aim to connect different narratives—cultu \personal and biblical—with the
aim of transforming culture through the\cﬁf ord using media, arts, politics and
education.” &

Response to crisis and human‘(’ked. The bible agencies have always been
aware of the great comfort and support that the Word of God can bring in times
of trouble, whether war, famine, disease or natural disaster. They continue to
respond to those situations of human need and suffering with appropriate
Scriptures.

The need for appropriate bible-based material to fight AIDS led to a joint
effort by Norwegian Church Aid and the UBS to create this kind of material. In
many African countries the church network is among the best developed in the
country, with which Bible Societies in some forty countries partner in this
programme.”’ This Good Samaritan programme was featured along with
similar holistic projects from other bible agencies in a 2007 consultation on
‘Bible Engagement in the context of HIV and AIDS in Africa’, sponsored by
the Forum of Bible Agencies International (FOBAI).
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Serving the churches. In May 2007 Benedict XVI reminded Latin
American bishops meeting in Brazil in their Fifth Continental Conference that
‘we must base our missionary commitment and our whole life on the rock of
the Word of God’.* Among the conference’s conclusions is the decision that
all pastoral ministry should be based on and inspired by the Bible.*> The 2008
Synod of Bishops which met in Rome echoed this decision in their 55
propositions’.** The Brazil conference recommended the recovery of the Lectio
divina throughout the church.* UBS has partnered with CELAM to develop
Lectio divina materials, related training programmes and special editions of the
Bible.

Orthodox churches, for their part,, have a rich tradition of imaginative
reflection on Scripture, a liturgical prdetice and an iconographic tradition which
are permeated with Scriptural s, and a deep sense of the Bible as the
foundation and cornerstone of gpirituality and Christian life. The primary focus
for encounter with Holy Scr@mre is the services of the Church, above all the
Divine Liturgy. Bible a ies not only serve these churches by keeping church
texts in print, they arg also involved with them in modern language translation
projects (e.g. Arab\is}‘Greek) bo e Bible and of lectionaries.

New media.& the late twe ry a fundamental cultural shift was
brought abouf®by major changes e World is being redeﬁned by the
internet the new global tal—a major allenge for
traditionally print-based orga ] ¢ ion of ]@‘Blble as ‘more
than a book’ has led Bible @gcnie o vari ernet @d social networking
initiatives. In many Latin Ame s over Mifty percent of the
population is under age 25.°° T ed Le nautas programme for
young people and Discipulitos for ch have ‘&en developed by UBS and
CELAM.”

2.5 Engaging Wit@% Scriptures
From the inception of the Bible Socing’movement its motivation was mission.
Although originally formed to mee{@}le need for affordable Bibles in the Welsh
language, the vision of BFBS was global: ‘If for Wales, why not for the
world?”*® The reason for stipulating that the Scriptures it published and
distributed be ‘without note or comment™” was a desire to achieve as broad a
coalition as possible.

Basic elements

While the UBS family continues to publish the Scriptures without doctrinal or
prescriptive comment, in the last fifty years it has moved towards providing
non-sectarian ‘helps for readers’. A key catalyst in this development was
Eugene A. Nida’s article on ‘Marginal Helps for the Reader’ which argued that
such helps are ‘the means by which we permit the text to speak for itself in
some degree equivalent to the manner in which it spoke to those who first
received it”.*’
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The Chiang Mai Assembly (1980) affirmed that helps need to focus on the
horizon of the reader as well as on the horizon of the text. In 1992 the UBS
approved ‘Guidelines for Study Bibles’, designed to encourage the
development of Study Bibles whose helps would enable readers to better
understand and apply practically the meaning of the biblical text. Anticipating
the action of the Midrand Assembly incorporating Scripture engagement into
the UBS purpose statement, a report of the UBS General Secretary to the UBS
Executive Committee in May 2000, entitled ‘From First to Twenty-first: The
Bible Societies and Scripture Engagement,” contended that the need for greater
Bible Society involvement in Scripture engagement was inherent in the nature
of the Bible as story, inviting reader%to enter the narrative, thus becoming
involved in it and responding to it.

A significant follow-on from rand was the publication in 2003 of a UBS
Background Paper which defifted ‘Scripture engagement’ as ‘a concept that
emphasises making the Scriptures discoverable, accessible, and relevant’. It
went on to explain that @ involves: first, ‘making the Bible recoverable and
discoverable as sacre@gcripture’, and, second, ‘making Scripture accessible as
the place of life-eghancing and i ing encounter’.*!

The debate cQ@tinues, not BS family, but also in the Forum of
Bible Agenciésolnternational (F network’s Scripture Engagement
Developmént Group, reporting eting of the F@gﬁm in April
2007, offered a tentative defini @ \0\"

N

Scripture Engagement describes t cti@lree el'eﬁr%nts. ..: a process by
which individuals and communities ac to the rd of God (in the most
appropriate language(s) and media), an @i g set c@]eaningful individual and
group encounters with God through his&iord, a d,%tn intended outcome — people
becoming followers of Jesus in the expect&‘ n that this will lead to their
transformation as individuals and communi;r,@
\
Some examples \QQ'

. ) . .
The debate has stimulated many few Scripture programmes which encourage

readers, listeners and viewers to engage with the Bible. The Good Samaritan
initiative in Africa has been highlighted earlier, as also the Lectionautas and
Discipulitos in Latin America. Scripture engagement programmes are also
being produced for Westerners. Space permits reference to only two of these.
The Essential 100 Challenge produced by Scripture Union in the USA guides
participants through a hundred carefully selected Bible passages — fifty from
the Old Testament and fifty from the New — that can easily be read in ten
minutes or less. A Barna report indicates that the programme led to
significantly increased interaction with the Bible by church members across
confessions (Catholic and Protestant) and churchmanship (liberal and
conservative). In July 2009, Mark Brown of the Bible Society in New Zealand,
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initiated a Bible Page on the social networking site Facebook which within two
months had 350,000 fans.**

The recognition that some two-thirds of the world’s population lives in an
oral context has led to major initiatives in Bible storying.* At the same time, in
the world of academic biblical studies the rediscovery of orality in the
Scriptures is leading to important contributions on ‘performance’ in the
communication of the Scriptures in both the first century and the twenty-first.*

A common feature of these initiatives is that they take seriously their
respective target audiences. Those preparing such programmes have listened
carefully to what the people they are anxious to see engaging with the
Scriptures are thinking, saying and d@ng. They have asked: What are their
ideals? And their felt needs? Against this background of audience research
FOBAI is now seeking to id@fy the key factors influencing Scripture
engagement. o°\

’

Key factors N

At FOBATI’s annual @geting held in Fort Worth in April 2007, the Scripture
Engagement De\eib?)ment G ted a paper on ‘Key Factors in
Scripture Enga ent’. The ighted sixteen key factors which the
larger gatherifig was invited to p is resulted in the following seven
key facto Q‘)being identified as t W
$ ) oy
<9,  Being constan ourselg@to God’s Word.
Scripture engag ing Weé) ofessionalise’ and
do to other people; m processSin which we are life-
long learners togeth: &*

ii. Finding authentic and pQ@cal connécting points — points of felt
need between Word and world.fhat will enable hearers to find
ways in which Scripture ans&& s the questions raised in and by
the hearers’ context and rqﬁﬁty.

iii. Considering the centraQ‘%y of the church and its processes for
understanding, usingfand disseminating the Word of God across
geographic space, across cultural space and across time (from
generation to generation).

iv. Identifying factors in providing access to the Word of God and
evaluating how adequate/effective that access actually is.

v. Developing our theology of Scripture in an early twenty-first
century context.

vi. Considering the factors that are shaping people’s understanding
of Scripture today.

vii. Taking seriously the reality of God’s mysterious, supernatural
activity in Scripture engagement and consequently the crucial
role of prayer.

In October 2009 FOBAI sponsored an international consultation on
Scripture engagement in Melaka, Malaysia. Details of the new models of
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Scripture engagement that emerged there will be fed into the Edinburgh 2010
consultation in June 2010.

2.6 An emerging missiology?
The ministry of the UBS and other bible agencies is one of facilitating the
impact of the gospel in all aspects of life by providing the Scriptures—
evangelization is seen in the broadest terms as the gospel, in the Scriptures,
addressing and renewing all areas of life, personal, interpersonal, social,
political, for the sake of Christ. While affirming the movement of human
history towards a divine consummation, it is a missiology motivated
fundamentally by an eschatology that stresses the presence of the kingdom of
God, the in-breaking and inaugurag,ib of this kingdom and its salvation in

human history now. \o‘
N
Q0
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APPENDIX |
THE 2010 MISSION THEMES

Essential to the work of the Edinburgh 1910 Conference, and of abiding value,
were the findings of the eight think-tanks or ‘commissions’. These have
inspired the idea of a new round of collaborative reflection — but focused on the
themes identified as being key to mission in the twenty-first century. A small
but widely representative consultation held in Edinburgh in June 2005
identified key themes and these were gﬁnher developed in subsequent rounds of
email discussion. &

Following are the suggested\ﬁ&es for each thematic study, an outline of the
subject matter and key quesQ'Sns to be addressed. The suggestions provided
should be regarded as pr@gfsional — a starting point from which each Mission
Theme will develop its g%‘ticular approach. On each of the Mission Themes the
aim would be to gather, evaluate and share models and stories of good practice.

The nine missign themes :

1. F ations for mis
2. _Christian mission am
%&QMission and post
. Mission and po
Forms of missiona
Theological education
Christian communities orary-€ontexts
Mission and unity — ecclesiology andfnission
Mission spirituality and authenti(%d%cipleship
\"00
1 Foundat'LoQQé for Mission
The task of this study group will b‘éoto explore how a Trinitarian understanding
of God as Father, Son and Holy Spirit relates to the theory and practice of
mission; how the confession that God has a missionary identity impacts
Christian witness; how a discernment of the Trinitarian God’s inner
relationships and love impacts ecclesiology, community life and society. The
meaning of salvation will be considered in its biblical witness and in relation to
freedom from every form of slavery in every context and culture. The group
will consider the interfaces between the Trinity, mission, salvation,
ecclesiology and scripture.

Key issues and questions

1. The relation of the Trinitarian nature of God to our understanding
of Christian mission.
2. The relation of Christology to mission theology and practice.

s

e Y
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3. The relation of the work of the Holy Spirit to mission theology and
practice.

4. How does our understanding of the mission of the triune God affect
our ecclesiology and church practice?

5. What do we mean by salvation, present and future? What is its link
to conversion, baptism and participation in the sacramental life of
the church?

6. How does our understanding of salvation affect the way we do
mission?

7. How does mission engagement affect our biblical hermeneutics and
vice-versa?

6\@

e .
2 Christian g(ﬁ'ssmn among Other Faiths

This study group will im%stigate ways of witnessing to Christ while
acknowledging the religiQus plurality of a world experiencing a resurgence of
religious belief and an“escalation of conflict. It will explore the theological
meaning of religious pluralj tipg on how it bears on Christian
soteriology ar@ missiolog dress questions of conversion,
proselytisatiofg dialogue and enc ill be invited to explore issues such
as religiqu§ fundamentalism, p and ‘churchiess’ believers
and th& tontinuing growth of religious conviction.
Studies undertaken under s h as p q‘fble be conducted
together with or in consultation w se@ﬁves of offer faiths.
Key issues and questions &\
1. Developing our theologic g{derstaa/&ng of the presence of non-
Christian religions in the world. _ &
2. The nature of the Christian pr(@mation to people of other Faiths
and how we understand sa\bﬁtion in relation to those of other

Faiths. QQ’

What is the meaning of‘O&/orld evangelisation” today?

4. How do we bear witness to the uniqueness of Jesus in a multi-
religious world?

5. How does a pneumatology defined within a Trinitarian framework
affect our understanding of the significance of other religions and
the nature of our mission?

6. How do we understand the activity of spirits, as understood within
traditions in which they play a prominent role?

7. What is the significance of New Age and other religious
movements for Christian mission?

8. How do we understand syncretism?

9. How does the mission activity of other Faiths affect Christian
mission?

9

(98]
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3 Mission and Postmodernity

The study group will be asked to take on the issues raised by the new
phenomena of postmodernity and their significance for mission. This will
involve an investigation of twenty-first century thought structures, religious
beliefs and practices as well as ethical principles in our world of information
technology. It will also require consideration of the influence of post-
colonialism, economic structures, internationalism and engagement (or
disengagement) with institutions and particularly with institutional religion.
The group will discern commonalties and particularities in postmodern
developments in different regions of the world
Key issues and questions &
1. What do we mean by {fo?tmodernity/ies, and in what contexts do
we see its/their influédee?
2. What is the relatieés\hip between postmodernity, globalization, and
neo-coloniali@?
3. How does postmodernity affect understanding of the basis of
Christian_,‘laith, and hence of Christian mission; particularly in and

4.  Wht are the prom tials of postmodernity/ies for new

: : o N
SQQQWhat is the relati elieving and b8longing, both
with regard to es@and t(\&he agencies of
mission? 0» N
6. How do we understal e wit p&tmodern patterns of
community, including uni n the Internet?

7. What have been the effect posth"méernity on Christian mission
in Europe and in other regionsA What is similar from region to
region? How is postmodernity& ceived by churches in the South?
How will present and foreseée‘ible developments affect churches and
their mission in all regiogs@ What response needs to be made?

8. How do we tell the bibfical story to those who embrace postmodern
relativism and are suspicious of all metanarratives?

4, Mission and Power

The study group will recognise that mission is practised in a world shaped by
various forms of power: spiritual, political, military, financial and international;
raising issues of culture change, human rights, ecological sustainability and
inequalities in the production, distribution and consumption of resources. It will
consider tensions and asymmetries resulting from the exercise of power and
how these affect the sharing and communication of the Gospel message and
life. It will assess the function of both power and weakness in our
understanding and practice of Christian mission.
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Key issues and questions

1. Power within the church; power between churches; power between
mission bodies and churches. Can mission be a form of
manipulation? What strategies are needed to guard against
exploitation?

2. Power between church and state: in the different contexts in which
we find ourselves how can Christians ensure that their relationship
to the state does not compromise loyalty to their faith? Is state
protection for missionaries justifiable?

3. Idolatry of the market: how does the ‘idolatry’ of the modern
market economy affect Chr&tian faith and mission?

4. Internalisation of power®dstructures: how can we guard against
unexamined  pres sitions,  blinkered thinking, cultural

conditioning and adverse spiritual powers? How can we be remade
in God’s image?

Reconstructi@s of power: can political reconstruction foster
democrati@%rocesses‘? How does structural and political violence
affect{l\b"witnes ?

6. Cre@/e power: 1 itive and creative use of power in
ission? How can id being subverted b& the human

xQNill to power? Whatd erability in m'gs&on?
<°" Indigenous peop, @daim t];&\ ospel without
destroying indi .00' S

]
5. Forms of s;&@r Engagem

N
ent
The study group is invited to recognise and ¢ r@%er the huge variety of groups,
organisations, trends, methods and new exg&sions of church life involved in
mission today. It will seek to discern Whéﬁ initiative lies in today’s missionary
movements. It will be forward—lookiq% in assessing patterns, initiatives and
developments as they emerge and@%sidering their implications for the future.
It will treat issues of mission strategy, diversity and cooperation and identify
problems of conflict and misuse of resources.
Key issues and questions
1. The primary role of the local church in mission: what does it take
for the local church to become the primary missional agent through
the priesthood of all believers? How is the local church related to
the universal responsibility of Christian mission?
2. What forms of cooperation are appropriate to mission today? How
may reciprocal partnerships best be developed?
3. What forms does “mission in poverty” / “mission without power”
take?

9]
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4. In what ways can those in centres of power receive the gift of the
Gospel from missionaries who come from the disempowered
peripheries?

5. What are the implications of recent developments in cross-cultural
mission: South-South, South-North? What is the future and role of
the Western missionary movement? What is the future and role of
the missionary movement in and from the South?

6. The role of media in evangelization.

7. How do we formulate mission strategy that is biblically based,
theologically informed and ecclesiologically responsible, yet
concrete and operational?

N4
I3

\S
6. Theologicosd\gducation and Formation

The study group is to examine the connection between the catechetical and
missional mandates of @é church. It will consider how to strengthen the
missional aspects of t&@training and formation of every member of the church,
as well as the orddined s. Included in the study will be
educational me@dologies, thi dy, character development, spiritual
formation a e contemporary group will further examine the
relation befween academy and s laity, local an‘;&qfobal issues,

resourdes, relevance and gift @ \0\
Key issues and question e
1. How can every mem anple of ,God be motivated and
W

empowered for missio Q
Ql% spiri@glty become integrated into

2. How can formation of mi
theological training programmes?, «?

3. How can the study of missiol become an integral part of the
theological curriculum? He@W can mission perspectives be
integrated into every theol@ical discipline?

4. The role of accreditatieiin relation to mission and ministry.

5. How can churches best develop relevant curricula for local
contexts?

6. Specific training for cross-cultural ministries and for those involved
in reconciliation ministry.

7. Catalysts for theological training and formation where theological
institutions are lacking.

7. Christian Communities in Contemporary Contexts

This study group will focus on the variety of Christian communities as they
draw on different traditions and engage with specific contexts. It will take
cognisance of such issues as urbanisation, immigrant communities, migrant
workers, affluence, poverty and virtual worlds. It will note underlying forms of
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Christian expression including such concepts as world view, language,
customs, traditions, inculturation, transformation, etc. It will examine ways in
which churches can become holistic healing and reconciling communities,
expressing both the welcoming and the transforming character of Christ’s
gospel. It will explore what is involved in deep-level conversion.
Key issues and questions
1. How do adjectives of Christian community such as discipling,
healing, witnessing, contextual become lived realities in today’s
world?
2.  What is involved in being the church in the cities and mega-cities
of today? e
3. How can the local churc@e an agent of the kingdom of God and a
source of healing and téconciliation?
4. What is the true identity (the “core DNA”) of the church? How
does it manifest ifSelf in different denominations and cultures?
5. Ethnicity —@ tension between homogenous and multi-ethnic
churches.%°
6. Churchdife in Di nities.
HIV#AIDS — doe ission bear some responsibility for
hbospread of the viru ission contribute to QJthe struggle

I
1 &partickl\]gs attention from
A
R &

O J
8. Mission and Unity'— @%ologb%\nd Mission

The 1910 Edinburgh Conference is cons'd&qa the starting point of the
contemporary ecumenical movement, due te{ts insistence on the importance of
unity and cooperation in worldwide miis;%n. Today, there is a need to revisit
the intimate relationship as well as Q?ﬂerlying tensions between a focus on
mission and a focus on church¢@nity. This track will deal with various
interpretations of the link between ecclesiology study mission in theological
and practical terms. Interface with the work on the history of mission and
ecumenism in the last century (in particular as to the evaluation of “integration”
in 1961) will be key for this area.
Key issues and questions

1. The mission agencies of 1910 preferred to avoid ecclesiological
discussion. Why has ecclesiology come to prominence in the
contemporary discussion of mission and unity?

2. In the new landscape of world Christianity, What and where are the
new or emerging missionary movements, missional ecclesiologies,
and ecumenical missiologies?

3. Where are the biblical, theological, and contextual resources for a
satisfactory discussion of ‘mission, unity, and ecclesiology’?

practitioners of
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4. What are the missiological and ecumenical implications of baptism,
Eucharist, apostolicity, and ordination?

5. What are the ecclesiological and ecumenical implications of
mission focused on healing and reconciliation?

6. Are evangelistic witness and prophetic witness compatible with the
search for visible church unity?

7. What and where are the models of evangelistic witness undertaken
ecumenically?

8. How might the coming century be one in which a journey towards
one common commemoration in 2110 is charted and undertaken
together by churches and m&swn agencies?

‘_,'b

9. Mission Splrltu@lty and Authentic Discipleship

The study group on mlssmn,s?mtuallty will seek to articulate a motivation and
dynamic for mission th rooted in the Kingdom of God. It will draw on the
experience of the earb/ church, of Christians from all ages, as well as that of
new Christian moyements, y new churches in the South. It will
seek to unders@iﬁd mission o such concepts as new creation,
spiritual gif] (,‘vorenewal, reconst; service and holism. It will
explore théyole of the Spirit an igns and portesits of the goal
of all enfeavour in the glory & 0\"
Key issues and question Q 0\'\

1. What shape does Ch is ake whéh it has the Kingdom
of God as its ultimate § &\

2.  What is the proper place o& natura‘]z’&der in mission spirituality?

3. Prophetic witness: challenging t{ esPprincipalities and powers" of
human institutions with s1g@ and wonders" and God-given
spiritual authority. «-,°

4. Love of enemies; reconc1 ion and healing through the power of
the Cross, and Wl'[l’)Q@ through self-emptying, humility, and
sacrifice.

5. How can we form new and creative relationships with Christians of
all traditions, given our diverse understandings of mission, both
locally and at international level? How can we form new and
creative relationships with fellow human beings beyond the
church?

6. How can we be faithful to our Christian confession while being

open, adventurous and discerning in encounter with representatives
of other religions?
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Series Listing

David A. Kerr, Kenneth R. Ross (eds.)
Edinburgh 2010: Mission Then and Now

2009 / 978-1-870345-73-6 / xiv + 343pp (paperback)

2009 / 978-1-870345-76-7 / xiv + 343pp (hardback)
No one can hope to fully understand the modern Christian missionary movement
without engaging substantially with the World Missionary Conference, held at
Edinburgh in 1910. As the centenary &fhe Conference approaches, the time is ripe
to examine its meaning in light of tlie past century and the questions facing Christian
witness today. This book isx the first to systematically examine the eight
Commissions which reported¢e Edinburgh 1910 and gave the conference much of
its substance and enduringvalue. It will deepen and extend the reflection being
stimulated by the upcom%g centenary and will kindle the missionary imagination
for 2010 and beyon%‘,

s°°
S Daryl M. im (eds.) Q
0& Edinburgh 0 Christ Today®
2010/ 978- pp (a )
This volume, the second in the ries, 1 cludes reports of the nine

main study groups working on e emes the celebration of the
centenary of the World Missionary % Edn@t gh 1910. Their collaborative
work brings together perspectives that‘& as 1nc]¢1§ve as possible of contemporary
world Christianity and helps readers to grasp\vﬂi t it means in different contexts to

f

be ‘witnessing to Christ today’. OQ
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REGNUM STUDIES IN GLOBAL CHRISTIANITY
(Previously GLOBAL THEOLOGICAL VOICES series)
Series Listing

David Emmanuuel Singh (ed.)
Jesus and the Cross
Reflections of Christians from Islamic Contexts
2008 / 978-1-870345-65-1 / x + 226pp

The Cross reminds us that the sins of the world are not borne through the exercise of
power but through Jesus Christ’s subniission to the will of the Father. The papers in
this volume are organised in three pétts: scriptural, contextual and theological. The
central question being addresse;é\ s: how do Christians living in contexts, where
Islam is a majority or minori@@religion, experience, express or think of the Cross?
This is, therefore, an exerCise in listening. As the contexts from where these
engagements arise are faried, the papers in drawing scriptural, contextual and
theological reflectionsfoffer a cross-section of Christian thinking about Jesus and the
Cross. ,Z}‘S

2
2

{Cﬁ“amty &
6-8Kxiv + 170pp
a han a ¢&itury ago, one of the most
for thgﬂﬂistian ‘God’. This issue is
in Koréan language, but it relates to the
question of theological contextualization—the ,@j{étionship between the gospel and
culture—and the question of Korean Christian identity. This book examines the
theological contextualization of the concept of ‘God’ in the contemporary Korean
context and applies the translatabili& of Christianity to that context. It also

demonstrates the nature of the gos%d\in relation to cultures, i.e., the universality of
the gospel expressed in all human cultures.

Since Christianity was introduced
controversial issue has been the K
not merely about naming the Christian

Hubert van Beek (ed.)
Revisioning Christian Unity
The Global Christian Forum
2009 / 978-1-870345-74-3 | xx + 288pp
This book contains the records of the Global Christian Forum gathering held in
Limuru near Nairobi, Kenya, on 6 — 9 November 2007 as well as the papers
presented at that historic event. Also included are a summary of the Global Christian
Forum process from its inception until the 2007 gathering and the reports of the
evaluation of the process that was carried out in 2008.



Paul Hang-Sik Cho
Eschatology and Ecology
The Case of the Protestant Church in Korea

2010/ 978-1-870345-75-0/
This book raises the question of why Korean people, and Korean Protestant
Christians in particular, pay so little attention (in theory or practice) to ecological
issues. The author argues that there is an important connection (or elective affinity)
between this lack of attention and the other-worldly eschatology that is so dominant
within Korean Protestant Christianity. Dispensational premillennialism, originally
imported by American missionaries, resonated with traditional religious beliefs in
Korea and soon came to dominate much of Korean Protestantism. This book argues
that this, of all forms of millennialisng;&% the most damaging to ecological concerns.
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REGNUM STUDIES IN MISSION
Series Listing

Kwame Bediako
Theology and ldentity
The Impact of Culture upon Christian Thought
in the Second Century and in Modern Africa
1992 / 1-870345-10-X / xviii + 508pp
The author examines the question of C}&istian identity in the context of the Graeco—
Roman culture of the early Roman E;m\pire. He then addresses the modern African
predicament of quests for identity@d integration.
N

&
+ ¥ Christopher Sugden
king the Asian Face of Jesus
The Pr@ﬂce and Theology of Christian Social Witness
S dia 1974-1996
-6 / xx + 496pp
mission with the poor in India and
of all life irg&%rist with micro-

o@ual thg@ogy now has a new
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The Quest for an Authentic AsjagyChristian Theology
1997 / 1-870345-25:81 xii + 274pp
Asian Christian thought remains la((g%ly captive to Greek dualism and
Enlightenment rationalism because oQthe overwhelming dominance of Western
culture. Authentic contextual Chfistian theologies will emerge within Asian
Christianity with a dual recovery of confidence in culture and the gospel.

This study fofuses on contempo
Indonesia\&mbined with the ca
credit eterprise schemes.
standard to rise to’ — Lamin Sa

Keith E. Eitel
Paradigm Wars
1999 /1-870345-12-6 / x + 140pp
The Southern Baptist International Mission Board Faces the Third Millennium

The International Mission Board of the Southern Baptist Convention is the largest
denominational mission agency in North America. This volume chronicles the
historic and contemporary forces that led to the IMB’s recent extensive
reorganization, providing the most comprehensive case study to date of a historic
mission agency restructuring to continue its mission purpose into the twenty-first
century more effectively.



Samuel Jayakumar
Dalit Consciousness and Christian Conversion
Historical Resources for a Contemporary Debate
1999 / 81-7214-497-0 / xxiv + 434pp
(Published jointly with ISPCK)

The main focus of this historical study is social change and transformation among
the Dalit Christian communities in India. Historiography tests the evidence in the
light of the conclusions of the modern Dalit liberation theologians.

Vinay Samuel and Christopher Sugden (eds.)
Mission ag\Fransformation
A Theoloqy@ the Whole Gospel
19%%870345133/522@
This book brings together in volume twenty five years of biblical reflection on
mission practice with the poor from around the world. The approach of holistic
mission, which integra@@ proclamation, evangelism, church planting and social
transformation seaml_@sly as a whole, has been adopted since 1983 by most
evangelical devel ent agenei digenous mission agencies and many
Pentecostal chufehes. This v anyone understand how evangelicals,
struggling tozu‘ﬂlte evangelism an n, found their way in the last twenty
five yearg@ the biblical view h God calls alb*human beings to
love G(fqoand their neighbour; e@don bet‘v\@en the two.
N
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Gospel, Cul a@ransftgr\ation
2000/ 1-87034& -0/ viaq 152pp
A Reprint, with a New Introduction, of Part Twoof Seeking the Asian Face of Jesus
Gospel, Culture and Transformation exploté® the practice of mission especially in
relation to transforming cultures and co@glunities. - ‘Transformation is to enable
God’s vision of society to be actual{sﬁ' in all relationships: social, economic and

spiritual, so that God’s will may be reflected in human society and his love
experienced by all communities, especially the poor.’

Bernhard Ott
Beyond Fragmentation: Integrating Mission and Theological Education
A Critical Assessment of some Recent Developments

in Evangelical Theological Education

2001/ 1-870345-14-2 / xxviii + 382pp
Beyond Fragmentation is an enquiry into the development of Mission Studies in
evangelical theological education in Germany and German-speaking Switzerland
between 1960 and 1995. The author undertakes a detailed examination of the
paradigm shifts which have taken place in recent years in both the theology of
mission and the understanding of theological education.



Gideon Githiga
The Church as the Bulwark against Authoritarianism
Development of Church and State Relations in Kenya, with Particular Reference to
the Years after Political Independence 1963-1992
2002 / 1-870345-38-X / xviii + 218pp
‘All who care for love, peace and unity in Kenyan society will want to read this
careful history by Bishop Githiga of how Kenyan Christians, drawing on the Bible,
have sought to share the love of God, bring his peace and build up the unity of the
nation, often in the face of great difficulties and opposition.” Canon Dr Chris
Sugden, Oxford Centre for Mission Studies.
N4
Myung Sung—I—Ldé%, Hong Young-Gi (eds.)
is and Charisma
David Yonggi Cho eq@ the Growth of Yoido Full Gospel Church
2 Qf{/ 1-870345-45-2 / xxii + 218pp
This book discusses thesFactors responsible for the growth of the world’s largest
church. It expounds gg’role of the Holy Spirit, the leadership, prayer, preaching, cell
groups and creativssy in prom rowth. It focuses on God’s grace (charis)
and inspiring Jeadership (chari two essential factors and the book’s
purpose is togpresent a model for ¢ &
N i
S
Historical Models for sion in the Indian Context
2003 /1-8 I X +§250pp
(Published jomtly with ISPCK)
This book is written from an evangelical poi Of view revalidating and reaffirming
the Christian commitment to wholistic misgfon. The roots of the ‘wholistic mission’
combining ‘evangelism and social con@?ns’ are to be located in the history and
tradition of Christian evangelism in*the past; and the civilizing purpose of
evangelism is compatible with mocférnity as an instrument in nation building.

Bob Robinson
Christians Meeting Hindus
An Analysis and Theological Critique of the Hindu-Christian Encounter in India
2004 / 1-870345-39-8 / xviii + 392pp
This book focuses on the Hindu-Christian encounter, especially the intentional
meeting called dialogue, mainly during the last four decades of the twentieth
century, and specifically in India itself.



Gene Early
Leadership Expectations
How Executive Expectations are Created and Used in a Non-Profit Setting
2005 / 1-870345-30-4 / xxiv + 276pp
The author creates an Expectation Enactment Analysis to study the role of the
Chancellor of the University of the Nations-Kona, Hawaii. This study is grounded
in the field of managerial work, jobs, and behaviour and draws on symbolic
interactionism, role theory, role identity theory and enactment theory. The result is a
conceptual framework for developing an understanding of managerial roles.

Thareisse Gatwa
The Churches and Ethnic Id@b%gy in the Rwandan Crises 1900-1994
2005/ 1-@!@345 -24-X [ approx 300pp
Since the early years of the t\q&tieth century Christianity has become a new factor
in Rwandan society. This beok investigates the role Christian churches played in the
formulation and develop®ent of the racial ideology that culminated in the 1994
genocide. S-,Q’

&Y Biblical the Lost c,"’
« \%’WDD &
This is a missiology book for ﬁé liberdtes missiology from the
S

specialists for the benefit of every b 0 serv § as a textbook that is simple
and friendly, and yet solid in biblical e etatlgﬁ\ his book links the biblical
teaching to the actual and contemp(;gry mlsajbloglcal settings with examples,
making the Bible come alive to the reader. ’b\
KN
Allan Anderson éamond Tang (eds.)
Asian and Pentecostal
The Chansmat‘é%ace of Christianity in Asia

2005 / 1-870345-43-6 / xiv + 596pp

(Published jointly with APTS Press)
This book provides a thematic discussion and pioneering case studies on the history
and development of Pentecostal and Charismatic churches in the countries of South
Asia, South East Asia and East Asia.



I. Mark Beaumont
Christology in Dialogue with Muslims
A Critical Analysis of Christian Presentations of Christ for Muslims
from the Ninth and Twentieth Centuries
2005 / 1-870345-46-0 / xxvi + 228pp
This book analyses Christian presentations of Christ for Muslims in the most
creative periods of Christian-Muslim dialogue, the first half of the ninth century and
the second half of the twentieth century. In these two periods, Christians made
serious attempts to present their faith in Christ in terms that take into account
Muslim perceptions of him, with a view to bridging the gap between Muslim and
Christian convictions. N4
P
’Cﬂ\lomas Czovek,
Three Seasons of Charismatic Leadership
A Literary-Criticakgnd Theological Interpretation of the Narrative of
<" Saul, David and Solomon

@ 2006 /978-1-870345484 / 272pp
This book investigatés the chazi ership of Saul, David and Solomon. It
suggests that cl@‘ smatic leade crisis situations in order to resolve the
crisis by the glarisma granted by es that Saul prgved himself as a
charismatic\leader as long as he d independe ?& from his mentor

Samuel&Fh the author’s eye lish h'gl?e f as a charismatic
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leader is caused by his inabi
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Jemi @J
The Christian Political Th y of DrdJohn Henry Okullu

2006 / 1-870345-51-7 + 137pp
This book reconstructs the Christian poli ig\l theology of Bishop John Henry
Okullu, DD, through establishing what ated him and the biblical basis for his
socio-political activities. It also a%ﬁ%pts to reconstruct the socio-political
environment that nurtured Dr Okul rophetic ministry.

Richard Burgess
Nigeria’s Christian Revolution
The Civil War Revival and Its Pentecostal Progeny (1967-2006)
2008 / 978-1-870345-63-7 / xxii + 347pp

This book describes the revival that occurred among the Igbo people of Eastern
Nigeria and the new Pentecostal churches it generated, and documents the changes
that have occurred as the movement has responded to global flows and local
demands. As such, it explores the nature of revivalist and Pentecostal experience,
but does so against the backdrop of local socio-political and economic
developments, such as decolonisation and civil war, as well as broader processes,
such as modernisation and globalisation.



David Emmanuel Singh & Bernard C Farr (eds.)
Christianity and Cultures
Shaping Christian Thinking in Context
2008 / 978-1-870345-69-9 / x + 260pp
This volume marks an important milestone, the 25™ anniversary of the Oxford
Centre for Mission Studies (OCMS). The papers here have been exclusively sourced
from Transformation, a quarterly journal of OCMS, and seek to provide a tripartite
view of Christianity’s engagement with cultures by focusing on the question: how is
Christian thinking being formed or reformed through its interaction with the varied
contexts it encounters? The subject matters include different strands of theological-
missiological  thinking, ~socio-political engagements and forms of family
relationships in interaction with the cultures.
o
Tormod Engelsviken, Elgst Harbakk, Rolv Olsen, Thor Strandenees (eds.)
. “Mission to the World
Communifcating the Gospel in the 21st Century:
Essays in Honour of Knud Jergensen

&7 2008/ 70345-64-4 | 472pp
Knud Jergensen 'g\)irector 0 nd Associate Professor of Missiology at
MF Norwegia:P chool of The book reflects on the main areas of

e it focuses on@he main frontier

e &ospel, the‘fact that the Gospel
f empon’él@ mission in the 21"
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Transformation after Lausanne
Radical Evangelical Mission in Qrébal—Local Perspective
2008 / 978—1-87034%&-2 [ xx + 281pp
After Lausanne '74, a worldwide netwm%\‘af radical evangelical mission theologians
and practitioners use the notion Qé‘Q Mission as Transformation" to integrate
evangelism and social concern tog&ﬂer, thus lifting theological voices from the Two
Thirds World to places of prominence. This book documents the definitive
gatherings, theological tensions, and social forces within and without evangelicalism
that led up to Mission as Transformation. And it does so through a global-local grid
that points the way toward greater holistic mission in the 21st century.

Jorgensen’s-fommitment to missi
of missiamt; the world, the co
has to %e communicated,
century.



Bambang Budijanto
Values and Participation
Development in Rural Indonesia
2009 / 978-1-870345-70-5 / x + 237pp

Socio-religious values and socio-economic development are inter-dependant, inter-
related and are constantly changing in the context of macro political structures,
economic policy, religious organizations and globalization; and micro influences
such as local affinities, identity, politics, leadership and beliefs. The three Lopait
communities in Central Java, Indonesia provide an excellent model of the rich and
complex negotiations and interactions among all the above factors. The book argues
that the comprehensive approach in un standmg the socio-religious values of each
local community is essential to accu y describing their respective identity which
will help institutions and agenc @ oth governmental and non-governmental, to
relate to these communities w1t%‘dlgn1ty and respect.

\‘\ Young-hoon Lee
'Rhoe Hon Spirit Movement in Korea

logical Development

-67-5/x + 174pp

This book tr?? the historica 1ca1 development of the Holy Spirit
Movementf or (from 1900 tovthe present time).
These s are characterize nd, revival ( -20), persecution
and suffering under Japane confusigi and division (1940-

60), explosive revival in which t @vemenbé‘

ayed a major role in the
rapid growth of Korean churches the movement reaching out to all
denominations (1980-2000), and onte emanding the Holy Spirit
movement to open new horizons in 1‘[&m15510 engagement (2000-). The volume
also discusses the relationship between this Q&/ement and other religions such as
shamanism, and looks forward to fur“[her gagement with issues of concern in

wider society. Q’g

s
Alan R. Johnson

Leadership in a Slum
A Bangkok Case Study
2009 / 978-1-870345-71-2 xx + 238pp

This book looks at leadership in the social context of a slum in Bangkok from an
angle different from traditional studies which measure well educated Thais on
leadership scales derived in the West. Using both systematic data collection and
participant observation, it develops a culturally preferred model as well as a set of
models based in Thai concepts that reflect on-the-ground realities. This work
challenges the dominance of the patron-client rubric for understanding all forms of
Thai leadership and offers a view for understanding leadership rooted in local social
systems, contrary to approaches that assume the universal applicability of leadership
research findings across all cultural settings. It concludes by looking at the
implications of the anthropological approach for those who are involved in
leadership training in Thai settings and beyond.




Ande Titre
Leadership and Authority
Bula Matari and Life - Community Ecclesiology in Congo

2010/ 978-1-870345-72-9
This book proposes that Christian theology in Africa can make significant
developments if a critical understanding of the socio-political context in
contemporary Africa is taken seriously. The Christian leadership in post-colonial
Africa has cloned its understanding and use of authority on the Bula Matari model,
which was issued from the brutality of colonialism and political absolutism in post-
colonial Africa. This model has caused many problems in churches, including
dysfunction, conflicts, divisions and a &ck of prophetic ministry. Titre proposes a
Life-Community ecclesiology for l&erating authority, where leadership is a
function, not a status, and ‘aposto,l\is\succession’ belongs to all the people of God.
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, ©Frank Kwesi Adams
~\ Odwira and the Gospel
A Study of the Asante gﬁira Festival and its Significance for Christianity in Ghana
RY 20 -1-870345-59-0
The study of the Qlwira festi to the understanding of Asante religious
and political life" in Ghana. Th res the nature of the Odwira festival

longimdina@ - in pre-colonial ost-independende Ghana - and
examin;&b‘the Odwira ideolog ons_for unde, @nding the Asante
self-identity. The book also ments d@gaith portrayed in the

Odwira festival could provide a ristianify to engage with Asante
culture at a greater depth. Theolo in Asante belief that have emerged
from this study include the the crai , ecclesiology, eschatology,

Christology and a complex concept of time. The @uthor argues that Asante cultural
identity lies at the heart of the process by whic@)t e Asante Christian faith is carried
forward. oqlb
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The Story of Safiuel Habib
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E¥Srett A Wilson
Strategy of the Spirit
J.Philip Hogan and the Growth of the Assemblies of God Worldwide, 1960 - 1990
1997/1870345231/214

Murray Dempster, Byron Klaus, Douglas Petersen (eds.)
The Globalization of Pentecostalism
A Religion Made to Travel
1999 / 1870345290 / xvii+406pp

Peter Johnson, Chris Sugden (eds.)
Markets, Fair Trade and the Kingdom of God
Essays to Celebrate Traidcraft's 21st Birthday
2001 /1870345193 / xii+155pp



Deryke Belshaw, Robert Calderisi, Chris Sugden (eds.)
Faith in Development
Partnership Between the World Bank and the Churches of Africa
2001 /978-0821348482 / 246pp
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