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MISSION IN • THE
pellagra, TB, diphtheria, measles, and so forth.

This would be a society where people mattered more than

things and profits, where cooperation and working together were

at a premium and harsh competitiveness and horrendous self-

aggrandizement were frowned on. We would be working for

communities where compassion, caring, sharing, and gentleness

were again admired and not despised; where human beings were

valued for who they are—those created in the image of God, re-

deemed by Jesus Christ, sanctified by the Holy Spirit, and indwelt

by God the Holy Trinity. People would be valued not because

ihey were achievers or consumers, those who had to do something

in order to matter, but simply for who they are. They are to be

reminded that they are of more value than the sparrows, not one

of which falls to the ground without the Father noting it (Matt.

10:29-31). The hairs of their heads are numbered and their names

are engraved on the palms of God's hands. They count, they are

loved with a love that does not change, that loved them before

they did anything to deserve it, and that chose them before the

foundation of the world (Jer. l:4ff, Eph. l:3ff).

We have been made to have dominion over the rest of God's

creation (Gen. l:26ff). Many are agitated that the biblical injunc-

tion appears to have been used as an excuse to exploit creation

and God's natural gifts to us irresponsibly and wantonly out of

our human arrogance. We are meant to have dominion, but it

must be dominion as God would exercise it—compassionately,

caringly, responsibly. It is sacrilegious to be so wantonly wasteful

of God's creation, using up irreplaceable fossil fuels as if the

supply were endless. It is a religious task to be concerned about

ecology, about the purity of the air and water, about damage to

rain forests and the ozone layer, about the greenhouse effect,

about threatened species (both fauna and flora). These concerns

will be mission priorities as we seek to make the universe more

humane and "user friendly" and not red in tooth and claw.

In the face of much tragedy and catastrophe, when many

wonder whether life is just sound and fury signifying nothing,

we must continually stress that there is meaning in it all, that it

is a drama that has point. There is a denouement. It is the story

of a God who has not remained aloof but is Emmanuel, God with

us (Isa. 7:14), who has heard our cries, who knows our suffering,

and who has come down to deliver (Exod. 3:7f). The story is of

one who, though equal with God, did not reckon this something

to be snatched at, but emptied himself, took on the form of a

servant, and became obedient even unto death, yea, the death

of the cross. One whom God has highly exalted, giving him a

name above every name, that at the name of Jesus all knees should

bow for the glory of God the Father (Phil. 2:5-11).

The story calls us to go forth into all the world to make

disciples of all people, baptizing them in the name of the Father

and the Son and the Holy Spirit (Matt. 28:19f). We are being taught

how to live with a bewildering but glorious plurality of peoples,

cultures, faiths, and ideologies in a world that is shrinking rapidly

into a global village where we are all neighbors.

When will we learn to live as brothers and sisters? It is only

then that we can survive; otherwise, as Martin Luther King, Jr.,

warned, we will perish as fools.
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Recovering the

Biblical Worldview for

Effective Mission

Neuza Itioka

W hen Dr. Wilbur Pickering and his wife reached the upper

Amazon in 1963 to begin their missionary career, they

knew exactly what they would do. He would begin translating

Scripture portions into the language of the Apurina Indians. He

knew these primitive people were animists. Demons were central

to all their activities. Birth, death, marriage, child rearing, Fishing

and food gathering were all in some way related to their spirit

world.

As Dr. Pickering related the task to his thorough training in

theology, linguistics, and anthropology, he was confident he could

do the job. What he did not realize was that his mission board,

in a peculiar kind of naivete, had sent him to his field unprepared

to understand or deal with the dark spiritual realities of an

animistic culture.

One day as Dr. Pickering was walking through the village,

he suddenly fell to the ground with acute abdominal pain. The

pain subsided and he got up, only to be thrown to the ground

with the same pain. By now, Indian bystanders were laughing

at him. Dr. Pickering got up and went on his way, completely

baffled by his strange experience.

Later, to his astonishment and shame. Dr. Pickering realized

he had been attacked by demons. The laughing Indians knew

very well what was going on, even though he did not. Forced to

rethink the reality of the spirit world, he opened his Bible and

began a serious study of supernatural power. Later, he lamented

that he had not been as effective in evangelizing the Apurinas as

he might have been, had he been trained to work with the spiritual

Bom in Brazil ofJapanese parents who went to Brazil as lay missionaries to the

large Japanese population in Brazil, Neuza Itioka is on the training staff of

AVANTE, a cross-cultural missionary sending agency in Sao Paulo. She is also

a missionary ofO.C. Ministries. ShehasaDoctorofMissiology degreefrom Fuller

Theological Seminary and has published two books in Portuguese.
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powers he encountered there.
1

The problem Dr. Pickering confronted firsthand is not re-

stricted to primitive, anirhistic cultures. It is also at work in the

secularized, atheistic culture of a country like Uruguay. "Train-

ing in spiritual warfare is the most important preparation we can

have for missionary work here," says Celso Thomanzini, a young
missionary working there. "In evangelization and church

planting we must understand how to deal with supernatural evil

power."

Over the years the Uruguaian government has systematically

abolished Catholicism as the official religion. Today Uruguaians

boast that they are the first truly secular society in Latin America.

They are proud of the "intellectual objectivity" that has made
religion the least important area of their lives.

Looking beyond the official claims of secularization, how-
ever, the careful observer sees another reality: There is a presence

of spiritual death, oppression, and indifference. Even though they

have been taught that their beliefs and practices are shameful,

spiritist "healers" recognize the hunger of a so-called secular

people and carry on a clandestine ministry.

The Protestant and Evangelical churches in Uruguay are very

small. But a small group of missionaries has begun to engage in

spiritual warfare through fasting, prayer, and addressing the powers

There would be neither

mission, nor church, nor
salvation if the Son of God
had not triumphed over
the powers of evil on the

cross.

of darkness. They do not face primitive animism, as did Dr. Pick-

ering in the Upper Amazon, but they confront the same princi-

palities and powers in an urban guise. In a very short time they

have been able to establish a church in what was thought to be
a very unresponsive area.

Spiritual Evil Power

Certainly one of the most important issues worldwide missions

must face in the 1990s is how to confront the destructive super-

natural evil forces that oppose the missionary enterprise. For too

long the western church has tended toward an intellectual expres-

sion of its faith, failing to face realistically the supernatural man-
’

ifestations it must confront.

A major failing of much of the church in the past and today
is the loss of a biblical perspective of reality. What is our mission?
Is it not to rescue people and nations and lands from the power
of Satan, bringing them to acknowledge the true God in submis-
sion to his lordship? Because of this loss of perspective, many
missionaries find their work does not bring about the results they
had hoped for.

Nature of Christ's Work

If we consider the nature of the work of Christ and the call of his
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church to give continuity to this work, we will agree that we must
focus on what Jesus came to do—destroy the work of the devil (1

John 3:8). How did Jesus do this? The gospel tells us he listened

to the Father and obeyed him. He spoke the words of the Father

and ultimately destroyed the power of darkness on the cross. In

fact, Jesus came to die on the cross so that he might put to shame
the principalities and powers, to disarm them and make a public

example of them, triumphing over them in him (Col. 2:14, 15).

There would be neither mission, nor church, nor salvation

if the Son of God had not triumphed over the power of evil on
the cross. By this act Christ overthrew the old world system under
Satan and established a new spiritual system under his lordship.

The church of Jesus Christ is called to do the same: to par-

ticipate in building this new spiritual order, to rescue humanity
from the old system. This task involves the supernatural work of

a triune God in the persons of the Father, the Son, and the Holy
Spirit. It is only with their involvement that people will be rescued
to become a new creation.

Western Worldview vs. Biblical Worldview

In a gradual and subtle way, the western church has identified

itself with a rationalistic, scientific, materialistic worldview that

leaves little room for the supernatural. Even when humanistic
anthropologists and sociologists began to investigate supernatural

manifestations
2

, Christians failed to take note. How ironic it is

that it is Christians who ignore or at best only pay lip service to

supernatural reality in the world today.

Have we forgotten that Paul said our struggle is not against

flesh and blood, but against principalities and powers? Do we
believe he was speaking only of human political organizations

and institutional power?
Our perception in this area is so dulled that only a few have

pursued a careful study of the forces behind the scene controlling

human, political, social, and economic institutions.
3
This power

must be recognized as a spiritual evil power that controls the

whole world (1 John 5:18).

Modern science is said to rest upon a faith that is the fruit

of the long schooling of Europe in the worldview of the Bible.
4

But our western Christian worldview is incomplete. For our con-

venience, we have abolished the spirit world and mistakenly con-

cluded that the biblical worldview deals only with the rational.

In truth, the biblical worldview includes the supranatural, with

God, angels, demons, and people moving in the same realm.

The result of this inadequate view of spiritual reality is that

missionaries implant a secularized kind of Christianity.
5 We did

away with what we called the superstitions of ignorant, unedu-
cated people. As a result, many converts were forced back to their

old ways of life because there was no place in their newly adopted
Christian worldview for the supernatural power they saw at work
on a daily basis. This is tragic because it is at this juncture that

the Holy Spirit is supposed to be at work.

Unfortunately our western theology and missiology have not

taken seriously the person of the Holy Spirit. Part of the problem
began with the Reformation. In reaction to the mystical elements
of Roman Catholicism, all mystical approaches to faith were dis-

couraged. Supernatural manifestations of God and his power were
no longer expected.

But our difficulty lies not only in the problem of an inadequate

worldview. Perhaps a more crucial problem is one of discernment.

Is it possible that we are so comfortable with conventional the-

OF • MISSIONARY • RESEARCH
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ological training that we have not taken seriously the spiritual

realm that is so real to the people we wish to reach?

Discernment and the Holy Spirit

It is worth noting that Jesus as the Son of Man confronted Satan

only after a personal infilling of the Holy Spirit at baptism. Only
then did this same Spirit lead him to face the temptations recorded

in Luke 4.

It becomes clear, then, that a correct perception of spiritual

reality is inextricably linked to pneumatology. Most notably the

Pentecostals, and more recently the Charismatics, have discov-

ered this truth. But for most mainline denominations, the work
of the Spirit is still restricted to salvation, sanctification, and token

recognition in the singing of the Doxology.

To the extent that the church presented the Bible in a way
that emphasized the letter and ignored the Spirit, a living Christ

who intervenes today in human affairs was put aside. Fear of

fanaticism became a constraining factor, as did distorted views

of the person and work of the Spirit. As a result, it was easy to

deny a contemporary manifestation of the Holy Spirit and to

relegate his gifts and ministries to apostolic times.

But how can we speak of evil spiritual power without con-

sidering the power of the Holy Spirit? Demonology and pneu-
matology are inseparable if we are to rightly discern between
spiritual and natural forces at work in the universe.

Third World Context

Today many Third World countries are experiencing acute social,

economic, and religious problems. Poverty, corruption, violence,

idolatry, and bargaining with the devil are one side of the coin.

On the other side are materialism, consumerism, the exploitation

of the poor, the weak, and the outcasts. Our temptation is to

focus the gospel on this second set of problems to the exclusion

of the first.

However, if the church of Jesus Christ could discern the true

causes of these catastrophic woes, we would turn our efforts to

a struggle against principalities and powers in heavenly places.

It is here that we find the roots of these problems, in a humankind
that offends God by not glorifying him, by not giving thanks to

him. Nations have become futile in their thinking; their senseless

minds have become darkened by every kind of idolatry and witch-
craft (Rom. 1:21).

Brazil, with its openly practiced witchcraft and demonism,
is a good example of the interplay between social, economic, and
political upheavel. For millions of Brazilians, demons who rep-

resent spirits of the departed are gods to be worshiped and ap-

peased. This practice contributes significantly to Brazil's inability

to realize its real potential as a nation. While Brazil is the seventh
world power in terms of economy and fourth in food production,
poverty increases and the gap between the upper and lower classes

widens. Our situation as a nation reflects the gods we have chosen
to worship.

What is true of Brazil is also true of other Third World coun-
tries. In Uruguay, when the veneer of Christendom is stripped
aside, one finds millions who have either a mystic or animistic

worldview. Africa and Asia, too, are power oriented societies.

The "spirits of the departed" are part of everyday life. Divi-

nation, healing, and witchcraft are commonplace as individuals

and families experience spiritual oppression and affliction.

If Christian missionaries are to be effective in these cultures,

their ministry must be contextualized. Conventional prayer will

do little to conquer these peoples, tribes, and nations for Christ.

Our preaching and teaching cannot include only the rational and
intellectual. It must go beyond, to deal with spiritual powers.

Oscar Culmann points out that in the New Testament the spirit

world is a prominent factor. Wherever Jesus ministered, the pres-

ence of the supernatural was seen.
6

This lack of perspective influences even our prayer life. Prayer

is not just a way of asking God to meet our needs. It is also a

way to call God to engage in battle with principalities and powers.

Ephesians 6:18 takes on new meaning in this light. After Paul

describes the Christian armor, he suggests that the Christian life

is a continual struggle on a spiritual level, a struggle to work in

partnership with God against spiritual powers. "God limits

some of his activities in response to the prayers of His people. If

they do not ask, he will not act. Heaven's desire awaits our stim-

ulation and initiative in revealing to him our will and then to

desire and pray that this will be brought to pass."
7

We must also contextualize our preaching. Paul said his

preaching was not with "wise and persuasive words, but with

To reach people who
coexist daily with the

supernatural, we meed the

powerful presence of the

risen Christ.

a demonstration of the Spirit's power ..." (1 Cor. 2:4). If we
only address the minds of people to change their way of thinking,

replacing old doctrines with new doctrines, we miss the point.

This is why the apostle Paul went to Corinth to demonstrate the

power of the Spirit (1 Cor. 2:4).

The rational, intellectual approach we have used for so long

brings only new information, a new way of thinking. What we
need to reach people who coexist daily with the supernatural is

the powerful presence of the risen Christ. He is the missionary

and evangelist par excellence. Without his intimate involvement,

we have no mission and there will not be transformation in the

lives of people.

And how do we invoke the presence of the risen Christ? The

one who glorifies Jesus as Christ is the Holy Spirit. He is the one

who leads us into truth (John 16). He is the empowerment behind

effective missionary activity.

Changing World

The power of evil has been with us since the Garden. But now
we are seeing a rapid change in spiritual values on an international

level. Britain and the United States, nations that have taken Chris-

tianity to the ends of the earth, are now countries where sophis-

ticated forms of witchcraft and satanism are widely practiced. It

is said that there are 10 million witches in the United States alone.

We must take the European expansion of neopaganism very

seriously, for it alters the view of history, man's wholeness, and

his relationship to nature and life and death. More importantly,

it is a manifestation of evil power that enslaves people who have
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rejected Christianity. For example, some statistics show that in

France the number of witches exceeds the Protestant population.
9

What we are seeing is a reversal of worldviews. While the
northern hemisphere is becoming more pagan, the southern hem-
isphere is being evangelized, won for Christ, and the church is

growing. Does this mean that we are more biblical or that our
theology is more correct? Clearly, if we can release the grip that

western rationalism has on us and let the people in the southern
hemisphere re ain their worldview, they will be closer to biblical

thought patter s than we might imagine.

The phenomenon we now observe is that the older sending
countries are tnemselves becoming mission fields. The western
church is not growing as fast as the Third World church. Rational
Christianity is being challenged by power-oriented religions such
as witchcraft and satanism.

What must happen if the church is to witness effectively for

Christ in cultures built around the concept of spiritual power?
We must acknowledge in a new way the realities of the spirit

world presented in the Bible, and we must have the ability to

discern this spiritual reality when it is present. Only then, as we
employ spiritual weapons in the power of the Holy Spirit, will

the church do the job it was called to do: deliver people from the
power of darkness and transfer them to the kingdom of his be-
loved Son (Col. 1:13).
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The Pillars of

Mission in Asia

C. G. Arevalo , S.J.

Agenda for Mission

The last two decades have produced so many discussions
on the theology of mission and of the church's mission-

ary activity, so much soul-searching and debate on the role of
missionaries and on the tasks of Christian mission as we move
toward the third Christian millennium, that we can only repeat,
or pick up and choose from, the positions already taken and the
agenda already drawn up by countless conferences, seminars and
individual theologians. The essays already published in the
International Bulletin of Missionary Research on "Mis-
sion in the 1990s" have done us the service of summing up much
of the enormous contemporary literature on the subject of Chris-
tian mission and the questions it raises today.

1

This contribution
thus cannot be expected to say anything new. It will try instead
to present "Mission in the 1990s" from a rather specific Roman
Catholic viewpoint and from a definite context: East and South-
east Asia.

For twenty years, Roman Catholic bishops and theologians
have struggled with the subject of Christian mission—more pre-
cisely with the mission of the church—in what might be called the
FABC region" (Federation of Asian Bishops' Conferences),

that part of Asia that Europeans call "the Far East." ("Far
from whom?" the renowned Filipino historian, Horacia de la Costa,
used to ask.) The years following the Vatican Council II saw in

Latin America the remarkable emergence of CELAM (Consejo
Episcopal Latinoamericano) and the significant movements in the-

ology and ecclesial life and praxis that the names of Medellin and

C. G. Arevalo, a Filipino priest of the Society of Jesus, teaches ecclcsiology and
theology of mission at Loyola School of Theology, Atenco de Manila University,

Philippines. He served as a member of the Papd\ International Theological Com-
mission (1974-1986) and has been a theological consultant of the Federation of

Asian Bishops' Conferences since its foundation.
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Puebla evoke. In a lower-profile way the FABC assemblies and

workshops represent in East and Southeast Asia what CELAM II

and CELAM III have meant for the churches in Latin America. It

is appropriate, therefore, to give readers a summary of FABC
thought and directions on the theme of Christian mission.

2
It is

my conviction that mission in Asia, as far as the Catholic Church

is concerned, will be in continuity with these directions, that the

1990s will spell out these orientations in more concrete ways and

deepen the theological understanding of these areas of ecclesial

thought and practice.
3

1.

Always the point of departure in the thought and texts of

the FABC conferences has been the vision of a "new world

being born" in Asia since the end of the colonial period in our

part of the earth. In "this vast and varied, restless and swiftly-

changing world" of nearly three billion people (almost two-thirds

of humanity), we see an ever-widening, ever-increasing search,

"new today in its breadth, restlessness and urgency," for the

reshaping of national societies and human communities "in

the midst of so much social change, conflict and struggle, suffering

and oppression, inhumanity and death." This search "defines

the turbulent history of our time." FABC documents clearly and
explicitly affirm that the church's missionary proclamation and
activity must be in close dialogue with the realities of this context

and must seek to respond to the "signs of the times."
4

This perspective, on the part of Roman Catholic Church lead-

ers in Asia, is a relatively new one. Vatican II, especially its pas-

toral constitution Gaudium et Spes, provided the necessary

intervening moment toward the acceptance of this perspective.

If we may draw wisdom from a perceptive remark of Cardinal

Newman, however, it will take another generation before this

point of view becomes universally accepted by church leadership.

But the establishment of this new perspective is henceforth ir-

reversible and decisive.

2.

From 1971 onward it has been affirmed—most clearly by
the FABC General Assembly of 1974 at Taipei—that the "basic

v

mode of mission in Asia" must be dialogue. Missionary dialogue,

of course. We must explore the interface of the Gospel's meanings
and values with the realities of Asia and its many peoples—its

histories and cultures, religions and religious traditions, and es-

pecially its "poor masses" in every country. These realities

—

cultures, religions, life-situations of poverty—make up the ambi-
ence and context wherein the Gospel is to be >roclaimed; these

realities define the "place" for the localization of the church
and the inchoate "real-ization" of God's kingdom.

This overarching program of dialogue with the cultures (i.e.,

inculturation), with the religions and religious traditions (i.e.,

interreligious dialogue), and with "our peoples, especially the

poor multitudes in Asia" (i.e., development/liberation), has been
the thematic background of both the pastoral and missionary
activity of the local churches of Asia in the past twenty years. In

the 1979 International Mission Congress (Manila) it was used as

the overall framework for reflection on mission and the tasks of

mission in the 1980s. For the 1990s these dialogues remain the

headings under which the concerns and activities of Christian

mission are collocated. It is in the endeavor to bring these dia-

logues into life and practice, and in the ongoing reflection on the

processes they have initiated, that the way of theologizing on
mission must surely be constructed in the decade to come.

3.

The "acting subject" of this missionary work and dia-

logue must be, concretely and in the first instance, the "local

church.

"

s
The local churches and Christian communities consti-
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tute the responsible historical subject of mission today in Asia

(again, in the first instance). It is they who can discern and work
out the way the Gospel is best proclaimed, the church set up, the

values of God's kingdom realized in their own place and time.

The local Christian community "becomes church" largely

through interrelationship with the milieu that is its place and
context of mission.

4. The local church means the entire Christian community,
the "entire people of God" in this given time and place. Here
the participation in the church's missionary activity of laypeople

is especially to be stressed. This total ecclesial community is, in

the first instance, "the self-acting and self-realizing subject of

the church's mission"; the proclamation of the Gospel by word,

witness, and work, within the concrete realities of a people's life,

is a common task shared by all Christians and involving the entire

community of faith.

Once again, if the language is not new, the living out in

practice of these principles is new and has hardly begun to get

off the ground. Here is where one of the most important realities,

perhaps the most important reality that has emerged in Christian

churches in Asia in the past twenty years, must be named: the

grassroots ecclesial communities, or Base Ecclesial Communities
(BEC), involving Christians "where they are and where they

are at." We may note that although the BEC notion has gained

very wide attention and encouragement in official texts and doc-

uments, the concrete emergence of BEC in Asia is only at the

beginnings, except perhaps in a few areas (e.g., on Mindanao
island in the Philippines). Similarly, the wider, fuller participation

of laypeople in ministries, called for repeatedly in the past twenty

years, is only in its early stages, even if these beginnings are

significant enough to invite widespread attention and advocacy.
6

5. "(In] practice . . . mission is no longer, and can no

longer be, a one-way movement from the 'older churches' to 'the

younger churches.' . . . Every local church is and cannot be but

missionary. Every local church is sent by Christ and the Father

to bring the Gospel to its surrounding milieu and to bear it also

to all the world. For every local church this is a primary task. . . .

[Every] local church must be a sending church, and every local

church (because it is not on earth ever a total realization of the

church) must also be a receiving church. Every local church is

responsible for its mission, and co-responsible for the mission of

its sister-churches. Every local church, according to its possibil-

ities, must share whatever its gifts are, for the needs of other

churches, for mission throughout mankind, for the life of the

world."
7

These words, written in 1979, have already been remarkably

verified. Exact figures still have to be gathered, but from general

information we know that already "missionaries from the two-

thirds world" have taken up the tasks of mission in all continents,

and "the internationalization of the missionary movement is

the great new fact of our time."
8

6. "The proclamation of Jesus Christ is the center and

primary element of evangelization, without which all other ele-

ments will lose their cohesion and validity. In the same way,

evangelization will lead to gathering together a believing com-

munity, the church."
9

Bishops and pastoral leaders in the FABC region, and the

theologians who work most closely with them, have never wav-

ered in the primary role they give to the proclamation of the

Gospel and of Christ. It is no secret that much theological writing

in our area in the past few years has raised radical questions

OF • MISSIONARY • RESEARCH
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about the uniqueness of Christ in the history of salvation. A good

deal of current thought on this matter focuses on “the myth
of Christian uniqueness" thesis. If it is true that a few Asian

theologians (in agreement with some of their Western counter-

parts) propose a full-blown pluralistic theology of religions whose
bottom-line is finally a parity of religions, still the Asian Roman
Catholic bishops in their statements on mission and interreligious

dialogue have been consistent in holding on to the “tradi-

tional" view on the uniqueness of Jesus Christ as the one mediator

of God's salvation in history.

The agenda outlined above received remarkable confirmation

in the SEDOS Seminar on the Future of Mission (Rome, March
8-19, 1981), which identified the directions foreseen for the com-
ing decades as proclamation, dialogue, inculturation, and liber-

ation of the poor. The final conclusions insisted on “the central

place of the Local Church." Whether or not the FABC texts had
a strong influence on the SEDOS Seminar is not really important;

what is significant is the near-total agreement regarding the di-

rections for the future of mission.
10

The Doing Remains

In the theology of mission, then, it is clearly on this same FABC
itinerary that the interaction of praxis-reflection-policy-action must
move. And “all the doing remains."

11

Inculturation has been very much present in theological dis-

cussion since the 1960s, but its implementation has not really

Mission today must be
about the creation of

Christian community.

moved forward in a genuinely significant or decisive way. The
liberation theology breakthrough and subsequent vigorous debate
on it now have been in the forefront of attention for more than
fifteen years. This movement without doubt has been a major
dimension of the ecclesial/missionary life of our time; the contri-

bution of the Latin American churches has been invaluable for a

rethinking of mission. Liberation theology's energies are not spent,

and for the decade to come we await continuing development
and greater participation by other sectors (Asia, Africa, etc.).

Interreligious dialogue has gradually but steadily been moving
toward front-and-center in the past few years. It will surely as-

sume larger proportions in the coming decade. The debate on
“the myth of Christian uniqueness" is already productive—not
only of unsettling questions—but of a deepening reexamination of

the person and the message of Jesus and of the salvation found
in him. In this discussion of the very meaning of Christianity,

the caution must be repeated that constant contact needs to be

maintained with those actually engaged in missionary life and ac-

tion and with "practicing believers" in other religious tradi-

tions. A mere exchange of ideas largely elaborated in academic
circles begs to become a game of chess instead of a genuine service

to mission in our time.

The Asian Theological Advisory Commission (TAC) of the

Asian Bishops' Conferences, constituted in 1985 to advise the

FABC, after informally sounding out the Asian episcopal confer-

ences to find out what the pastoral leaders in the region believed

were the most crucial and most urgent theological concerns, placed

two themes—the theology of interreligious dialogue, and the the-

ology of the local church—as the top items on their agenda.

The concern for the local church is an attempt to understand

the situation of church communities on various levels in the pres-

ent period of the church's history in Asia. In many ways it is an
effort at coming to grips with what the mission and task of each

local Christian community must be, in the most concrete manner
possible, as it tries to live the imperatives of the Gospel and insert

the Gospel's meanings and values in the human milieu whose
common history it shares. This will obviously mean a deepening
understanding, not only of the milieu of proclamation, witness,

and service, but of the concretion (or incarnation) of the Gospel's

meanings and values in a given time, place, history, and culture.

Hence the concern that inculturation and dialogue, as well as

human and societal development and liberation, become concrete

in "the living out of its own particular mission, by the local

church." The fulfillment of Christian mission is the way to self-

realization of the church as authentic bearer of the Gospel in its

being and life, in its own place and time.

Our planning for mission activity should start from below. What
we should do in a particular situation cannot be determined a priori

from above. It should be the fruit of an analysis of the situation,

of the kind of people with whom we are working, of their real

needs. It is by involving ourselves with them and experiencing life

with them that we shall be able to discern the will of God in that

situation. Mission is not bringing God to a place where he is not

present, but helping people to discover and listen to God who is

there, perhaps hidden or dimly perceived or seen differently, but

who is calling them all the time towards a dialogue leading them
to fuller life.

Such a mission can be best accomplished only by a local church. .

Each church is on mission and is co-responsible for mission all over

the world. So instead of the more familiar concept of "foreign

mission" we will have to be accustomed to the concept of collab-

oration in mission. . . . The vision of the Church universal as a

communion of local churches will also be manifested as a com-

munion in mission .

12

Some Enduring "Musts" for Mission

At this point I w^uld like to recall yet older, more traditional

things. They center around the spirituality of mission.

1. The thrust of grassroots ecclesial communities is a return

to the most fundamental of Christian basics: koinonia, the trini-

tarian life experienced and shared with the community of faith,

hope, and love. Mission today must be about the creation of

Christian community, about the building up of human solidarity,

beginning on the grassroots level. Hence the continuing impor-

tance of "base communities" and what they concretely mean
for communion and participation.

13

The realization of community, sociologically speaking, will

differ from place to place, from society to society, from culture

to culture, from "level to level." Community is not a univocal

term, and its realization will take on diverse concrete expressions.

Perhaps the word solidarity,so frequently in the vocabulary ofJohn

Paul II, best translates what is meant here.
14

2. In his mission letter issued in 1975, Pope Paul VI spoke

of the need of radical Christian witness for our time: the witness

of totally given, self-sacrificing love, fn the surfeit of words in

our age, he said, only those teachers who teach by deed will be
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heard, or who join the witness of their lives to their words.

15
This

will be more valid, if possible, in the 1990s than it was in the

1970s. The names of Archbishop Romero and Mother Teresa most

readily come to mind. In the history of Christian mission, the

witness of life has always been the most effective vehicle for the

Gospel. If this sounds like a platitude, it is a platitude that bears

repeating today, when the outreach and power of ministry in

media would seem sometimes to be saying something to the

contrary.

3.

Lastly, and in the same vein, we must affirm what a work
on the theology of mission published not too long ago calls

"mission as mystic itinerary."
16

Today it is the sense of God
as mystery, beyond human concepts and formulations, rooted in

the personal experience of faith, that characterizes the search for

God, for the hidden God of our age. Face to face with the radical

challenges to Christian mission, the bearers of the Gospel in the

midst of any society—of other faiths or of unbelief—must speak
from an authentic experience of God, personal or within com-
munity, or it will fail to gain a hearing. This experience must arise

today and in the decades to come, as it has always arisen, from

a living out of the Paschal Mystery in one's own life—in prayer

and contemplation, in the labors of witnessing to the Gospel, in

discernment in the Spirit, in the fundamental dedication to and
involvement with the poor, the suffering, the broken, and the

powerless in this world—"to the uttermost limits of loving"

(John 13:1). This has always been the authentic way of Christian

mission; in the end, there is no other way.

The work of mission is Finally the work of the Spirit of God.
17

In the 1990s, as in the past, we will seek to discern both the signs

of the times and the ways by which we must respond to them.

But in all this we must seek to be obedient to the Spirit, for in

that obedience alone can we second God's renewing of the face

of the earth.
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Central Committee of the World Council of Churches in Moscow,

this decisive contribution of San Antonio was again affirmed.

Between the two gatherings, the "Manila Manifesto" was

drafted and approved by evangelicals meeting in the Second Lau-

sanne Congress (Manila, July 1989). The manifesto and the con-

gress itself, with the theme "Proclaim Christ Until He Comes,"

moved in a similar direction.

This convergence of thoughts, realized within the period of

four months by conferences covering the whole spectrum of the

Christian world, is very significant indeed. These meetings took

place in cities belonging to the so-called first, second, and third

worlds: San Antonio in the technologically developed West, Mos-

cow representing the Eastern socialist countries, and Manila rep-

resenting the developing world of the South.

It is this synthesis of universal perspective and realistic sen-

sitivity in confronting local needs and the challenge to act in the

local context, while keeping a universal perspective, that will

define the missionary effort in the last decade of the twentieth

century.

Fifteen Changes for

Tomorrow's Mission
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Ralph D. Winter

C hange is the password of the 1990s—changes in perspec-

tive, changes in concepts of task and goal, and changes

in methodology.

Changes in Perspective

1. New Missions from Former "Mission Fields." The existence of

thriving "national" churches in the so-called mission lands is

no longer the only "great new fact of our time." As we plunge

into the 1990s, not just church life, but possibly an even more

important indigenous, national mission movement is springing up

from within those countries that were once "mission fields."

Of course, there never was anything really new about a church

on the mission field, because the process of expanding across

cultural frontiers began as soon as there were two or three gath-

ered together in the name of Christ outside the Jewish cultural

tradition. Neither is there anything essentially new about mission-

field Christians becoming missionaries in their own right. The

Western world itself is merely a mission field that has become a

mission sending base. And it is well known that most of the South

Pacific was missionized by South Pacific islanders themselves,

learning foreign languages and going from island to island ex-

tending the Christian movement.

But now there are over fifty indigenous mission agencies that

are members of the India Missions Association. The Asia Missions

Association is nearing its twentieth year of existence. At the global

level the Third World Missions Association is picking up mo-

mentum. In Nigeria, there is not only a strong association of

Nigerian mission agencies, but one member mission alone is

sending over six hundred missionaries to untouched language

Ralph D. Winter was a Presbyterian missionary in Guatemala from 1956 to 1966>.

He then taught on the faculty of Fuller Theological Seminary School of World

Mission for a decade before founding the United States Center for World Mission
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groups in and outside of Nigeria.

What will be truly new in the 1990s is the astounding prom-
inence and vastly larger muscle of the "third world" mission
movement. It will possibly overtake Western missions, in terms
of total number of missionaries, by 1995 (Pate, 1989:45-46).

Thus, the crucial and still-unreached goal is no longer merely
the growing unity of a global church movement but the strategic
interfacing of a global mission movement.

2.

Triumphalism vs. Fatalism. In the past we have seen both
of these extremes. But it is to be devoutly hoped that during the
1990s the Lausanne Statistics Task Force, or some other serious
body, can bong into widespread public view a far superior picture
than most people now have of the true status of the growth of
Christianity in comparison to other world religions. Surely there
must be some remedy to wild quotations like "Muslims are \growing at 16 percent and Hindus at 12 percent while Christians I
are only growing at 9 percent. I have heard this precise phrase I
from the lips of three different prominent church leaders, but am
entirely at a loss as to where such outlandish numbers came from.
What is indisputable is that population growth rates (apart from
immigration) range from 0.6 percent per year in Germany to slightly
over 3 percent for Egypt. But the vital sector of the Christian

The third world mission
movement will possibly
overtake Western missions,
in terms of total number of
missionaries, by 1995.

sphere, which already numbers in the hundreds of millions is

and ,here is ”0 °th religious or
pol,t,cal bloc ofcomparable size with an even remotely comparable growth

During the third of a century when it was easy to assume
that everything had gone wrong in China, some theologians de-
veloped a theology that excused us from concern over the growth
rate of Christianity. However, the adverse comparisons in the
quotation up above, besides being untrue, unnecessarily under-nune the entire Christian world mission.

3.

The Sending Culture vs. the Receiving Culture. The 1990s will
not likely improve greatly the ability of the general citizenry in asending country to see themselves as those from other countries
see them. Yet nothing is more obvious and embarrassing to those

th,

US
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h
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m a f°reign country for anT length of time
than the tendency of our people back home to take the worst ofthe other country and compare it with the best of our own thesending country. That is no way to see ourselves as we really are!

mencans rail against poor populations overseas supporting
themselves by supplying the American appetite for drugs, while
not wanting to acknowledge the onerous drug trade that Western
governments have perpetrated for more than a hundred yearsAre we Americans overlooking our gigantic international cigarette
market which is not only subsidized in this country but with the
help of our federal government is literally forced upon certain
Southeast Asian nations by political processes attempting to
protect our own drug growers? Panama's government is not

the only one that has been involved in pushing drugs. What if

our exports to Thailand prompted their troops to invade North
Carolina and burn the tobacco plantations—the source of our en-
forced export of that highly addictive drug. What if they circled
the White House, seized the president, and flew him off for trial
in Bangkok?

Do we realize we have a hundred times as many alcoholics
as hard drug addicts? Will we send troops to smash our own
distillenes or to Scotland to take care of their export whiskv pro-
duction? J r

How do we look to foreign eyes when we get more violent
about a Central American dictator who sasses us than we do about
an East African dictator who is determined to starve 4.5 million
human beings who are "the wrong tribe"?

We are told that certain Japanese government publications

„
warn against and caricature certain foreign visitors. These doc-
uments are surely as outrageous as they are outlandish. But,
unfortunately, we can find the same desperate provincialities in
our own country wherever people are as isolated from personal
contact with foreigners as most Japanese are. Probably no one
force m world history has done more to reduce these kinds of
P
u
h™s than the activities of the Christian world mission. But

the 1990s are much too short for any great change to take place—
except within the Christian movement itself.

Changes in Concepts of Task and Purpose

4.

The Nature of the Task. One of the most urgent areas of reflection
and transition, even at this late date in history, is in the area of
understanding the basic task of the Christian world mission. In
the 1980s great progress was made in recognizing the wholeness
of the Gospel. This is reinforced by new understanding of the
full meaning of the word blessing as it occurs in the Genesis version
of the Great Commission, namely Gen. 12:1-3; 18:18; 22:18 (Abra-
ham); 26:4, 5 (Isaac); and 28:14 (Jacob-Israel). One nation is blessed

,

and all nations are to be blessed. What does this mean? Tony
Campolo tells us that it does not mean finally being able to afford
a BMW!

In English the word blessing implies merely a benefit—not also
a relationship, as in the Hebrew barak. Americans—even American
missionaries typically do not understand the full significance of
the privileges, obligations, and permanent benefits of the family
relationship. Yet a relationship of just this significance is impliedm the Hebrew barak. The implications here are profound and
exceed the normal intent of evangelistic appeals. For example, in
a family relationship you do not choose between evangelism and
social action.

Will the 1990s bring us closer to the full meaning and im-
plications of making into one family people from every tribe and
tongue and people? Is the hymn still ahead of most of us: "Who
serves my Father as a son is surely kin to me" (Oxenham, 1913)?

5.

The True Receptivity of World Religions. This century has
emphasized anthropological insights about cultural relativism,
and many missionaries today are strikingly better equipped to
understand the strong and weak points of all human cultures.
But it is still possible for us to reject entire religiocultural systems
entoto. We have semantic "snarl" words such as syncretism
and accommodation for anything tainted with foreign religion. Yet
it is precisely in the area of religion, and specifically in the quest
for the best words for God, that we may have our most significant
points of contact with other religious systems.

How can we believe, on the one hand, that all humankind
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derives from God's creative handiwork and, on the other hand,

expect in our mission contacts to find none of that handiwork
still remaining? Why need we quibble about the use of the word
Allah for God? Arabic-speaking Christians for centuries before

Mohammed prayed to Allah. The New Testament itself employs
a deeply deficient term for God in the Greek theos. Only centuries

later, for English speakers, the word God, despite its pagan origin,

was adapted and newly charged with meaning.

Phil Parshall's recent book. The Cross and the Crescent, goes

in the right direction. Will the 1990s allow us to realize that some
of the most devout Muslims are closer to the kingdom than (1)

shaky Muslims who are apparently coming our way only due to

their rejection of their own faith or (2) purely "culture Chris-

tians" who don't really believe and obey anything? Isn't the Is-

lamic cultural tradition—prayers, mosque, and entire way of life

—

far more redeemable than the ancient hellenic way of life with
which Paul was willing to work?

6. The Myth of Closed Countries. In the 1990s this never-correct

concept will hopefully be broken down almost completely. It is

fueled by those who have certain specialized mission services to

offer. It has been a favorite theme for those who stress "tent-

making" or-who are in the Bible-smuggling business, but it tends

to paint an unrealistic picture that undermines obedience to the

Great Commission. This emphasis may not only divert monies
from worthy agencies that are doing unpublishable work in

"closed countries," but it may also reduce the guilt level of

those who do not in any event wish to support the Christian

world mission.

7. The Number of Unreached Peoples. Many missiologists agree

that the most strategic goal to aim for is establishing a viable,

indigenous, evangelizing church movement within every human
culture, that is, within every community sufficiently homogeneous to

enable all to hear and understand in their own milieu. Where such an
internal witness is lacking, such groups are defined (by a widely
representative Lausanne-sponsored meeting in March 1982), as

"Unreached Peoples." It is inevitable that this number can

The Bible does speak of
every group being at least

partially represented in the
ultimate family of God.

only be estimated until all clusters of such groups are actually

penetrated and the necessary homogeneity is confirmed.

This is so crucial a goal, and is so foundational to mission,

that I have thought it justified to coin a term for the basic concept
behind this March 1982 definition. I have suggested the term
unimax peoples, since, as defined, the concept involves the max-
imum sized groups still sufficiently unified to allow "the spread
of a church planting movement without encountering barriers of

understanding or acceptance."

Careful compilations of two or three thousand groups already
exist. These compilations, according to the March 1982 definition

(1) list some Unreached Peoples (unimax peoples) more than once
if their people are found in more than one country, (2) often list

as a single group what are actually clusters of unreached unimax
groups but at least (3) include virtually all remaining unreached

unimax groups within these clusters. Nevertheless, it is fairly safe

to say that once church-planting efforts take place in these clus-

ters, these lists of groups will turn out not to include many more
than twelve thousand total Unreached Peoples by the March 1982

definition. The Lausanne Statistics Task Force has agreed on twelve

thousand as a reasonable estimate of the number of these rela-

tively small people groups that are still unreached. Even as we
enter the 1990s, the task of making new missionary penetrations

into twelve thousand new cultures is being parcelled out to the

various sectors of the mission sending base all over the world

—

continent by continent, country by country, and even denomi-
nation by denomination.

Thus, all of this lays down one of the most concrete and
significant mandates for the 1990s: reach all such (unimax) groups
by a.d. 2000. Or, to use more precise language: establish by the

year 2000 a viable, indigenous evangelizing church movement within

every people that is the largest group within which the Gospel can spread

by a church-planting movement without encountering barriers of un-

derstanding or acceptance.

8. The Challenge of the Cities. The astonishing thing is that once
the definition of Unreached Peoples is clear, it is possible to an-

ticipate that the global urbanization of humanity may very soon
carry at least a few key individuals from every unimax people into

a city somewhere in the world, where they will likely be much
easier to reach. In the 1990s the gradual urbanization of much of

the world will continue, and it may well be that by the end of

the 1990s a slight majority of the world's population will be found
in cities. The continuing existence of nationalities and ethnic groups
in the cities, and even the creation within cities of new groups,

will require us to be much more perceptive about the different

kinds of peoples we need to deal with in the growing cities of

the world.

9. The Concepts of Closure and Countdown. One of the expectable

and irrepressible trends in the 1990s—at least until the middle of

the decade—will be for many to do what was done a hundred
years ago, namely, to try to answer the essentially unanswerable
question, "What will it take to complete the Great Commis-
sion, and can it be done by the year 2000?" Those who feel it is

necessary to wipe away every tear, resolve every social problem,

and cure all poverty, disease, and injustice may not be attracted

to schemes to conclude the task by the end of the century. How-
ever, the Unreached Peoples terms make realistic, I believe, the

year-2000 goal of completing the necessary initial missionary pen-

etration of every unimax group. This is a heartening and strength-

ening challenge to work toward with all we have to give. This

goal is essentially a refined version of the one developed at the

Edinburgh 1980 World Consultation on Frontier Missions: A Church

for Every People by the Year 2000.

Meanwhile, many other goals are being forged for completion

by the year 2000. Some of them are not, strictly speaking, closure

goals, that is, they do not complete any particular process but

simply constitute legitimate, measurable goals to shoot for. An
example would be the goal of planting a million churches by the

year 2000. By contrast, DAWN's closure version of this goal aims

to plant a church in every "small group of every class, kind

and condition of people in [each] country" by the year 2000,

however many that may be—an estimated total of 7 million new
congregations (Montgomery, 1989: 18, 53). Incidentally, by my
calculations, this additional 7 million churches would only about

double the present number of vital congregations worldwide.

Some Roman Catholic mission leaders have set another sig-
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nificant goal, for which no closure version exists: enough indi-

viduals being won to the faith that half of the world's population
will call itself Christian by the year 2000. 1 personally think it is

best, however, not to think in terms of conquest—how many are

won to the faith—but of extending opportunity: how many have been

given a chance to respond. The Bible seems to give no basis for

assuming that any particular percentage of the world's population
will become Christian on a personal level. Rather, the Bible does
speak (mysteriously) of ethnic groups being "discipled" in

some sense, which is clearly not a case of winning either a certain

number of persons or of winning a certain percentage. To plant
"a viable, indigenous, evangelizing church movement" (a par-
aphrase of the 1982 definition) only requires some minimum,
vital, incamational response within a group. Yet the Bible does
speak of every group being at least partially represented in the
ultimate family of God.

Changes in Methodology

10.

The Free Expression of Worship. Already it is obvious that the
world church is rapidly taking on the cultural characteristics of
the so-called pentecostal-charismatic tradition. This shift is being
resisted, but mainly by nongrowing groups. Our modem world
is now irretrievably more of an emotion-accepting world. It is no
longer only at football games that the full range of human emo-
tions can be expressed.

This is not to say that emotions are now being invented or
created or that the Christian movement had no emotional content
before. It is certainly not as though the Spirit of God has been
out of action all these centuries. Rather, there is a new dimension
in what is increasingly a world mood

,

which has allowed Christian
groups in recent years to give this element legitimate public
expression. It would not appear that the 1990s will retreat in this
area.

11.

Recovering from a Professionally Trained Ministry. Despite
the normal perspective of new missionaries sent out from the
United States, the Christian movement on a global level continues
doggedly to depend upon informal apprenticeship methods of
ministerial training rather than the historically recent adoption in
the United States of a European state-church style of professional
education in residential schools. This is mainly because appren-
ticeship is more versatile and flexible than the classroom. It may
even be that movements in the United States, such as the rapid
growth of the new charismatic congregations often called
Christian Centers," will assist the Christian movement to

outgrow the kind of professional processes of ministerial for-
mation that have been so assiduously cultivated in the past fifty

years in the United States. The fact is that wherever seminaries

—

or other types of lengthy residential programs—have been intro-
duced overseas and made mandatory for ordination, the growth of
the church has been severely crippled.

Thus, what has in some circles become almost universally
hailed as a legitimate goal—a seminary education—may become
more clearly a questionable goal in the 1990s, even in the United
States. It is hoped that the goal of a highly trained ministry will
be retained, but methods other than an extractive, residential
process will be employed. The latter must be seen both as an
inappropriate technology for most of the world, and also as an
undesirable method even where it is employed. The Assemblies
of God now has its own seminary in the United States, although
its great strength was achieved without the help of this kind of

residential training that generally tends to exclude older persons,
as well as those with jobs and families.

12.

Going to, through and beyond Partnership. In the 1990s we
will increasingly come to doubt the universal applicability of the
very idea of partnership in mission. We arrived at the concept le-

gitimately as missionary efforts produced church movements
around the globe. Wherever those efforts succeeded, it became
necessary to shift gears from outreach among untouched popu-
lations to church-to-church relations, and the definition of mission
has adjusted to fit.

Westerners tend to think in terms of political entities and to
mistake them for nations in the ethnolinguistic sense. Many of
our church boards have overlooked until recently the fact that in
most countries they are dealing exclusively with, or through, one
tiny minority population and are therefore unable to deal fairly

and effectively with the many other legitimate peoples and na-
tions of that same country.

If Christianity were only today reaching the United States
through Japanese missionaries to the Navajo Indians, the logic
of partnership in mission might suggest that the resulting Navajo

Dealing with one church
per country started as an
administrative
convenience, but has
turned out to be a

missiological nightmare.

church be called "The Church in the United States." This could
happen even though, say, its membership were entirely within
the Navajo nation. Worse still, it might then be expected that all

other Americans could best to be reached only through Japanese
partnership with Navajo Christians. Worst of all it might imply
that the Navajoes could not reach out on their own without the
Japanese being involved. The worst thing, ultimately, is when
partnership has been employed to deny the validity of any pioneer
evangelism at all—because a church must already be there to be
able to invite missionaries!

Thus, what for Western mission offices has been an admin-
istrative convenience (dealing with one church per country) has
turned out to be a missiological nightmare. Missiologically, it

would be far better to denote church movements by their culture
base than their country. However, surging national churches in
the 1990s will drastically question the significance of the part-
nership perspective on a country-wide basis.

13.

Pluralistic Church, Plural Mission. Pluralism in mission is

one of the inevitable developments in all the older church tra-

ditions, especially those that have over the centuries expanded
into strikingly different parts of the world or within the highly
pluralistic United States. A wholesome pluralism is the natural
outgrowth of an intelligent response to rich diversity. But a plur-
iform unity in a sending church cannot easily be expressed through
a single office. In fact, a pluralism in mission fully expressing the
pluralism of the home church is a goal yet to be achieved for most
Protestant denominations as we begin the 1990s.

United Methodists have sprouted a new unofficial mission
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board in Atlanta, which is opposed by Methodist leadership just
as the Church Missionary Society was opposed for many decades
by the Anglican hierarchy. The Roman Catholic tradition has
provided us with many excellent models to demonstrate that
mission orders are in order in Protestantism. The Internal Revenue
Service in the United States is currently involved in a study of
what the Protestant equivalent of a Catholic order would look
like.

14. Home and Foreign Boards. In the shuffle of recent history,
many church boards have wondered if the old home/foreign di-
chotomy is valid. It is easy to put all mission in a single board,
as some denominations have done, but this may only perpetuate
a confusion about the very definition of mission.

It is hoped that in the 1990s, the fact that thousands of Un-
reached Peoples have at least some small representation within
the United States will be recognized as requiring classical foreign
mission work to be pursued at home. But local churches and
donors are not prepared for this and deny funding to those eager
to take strategic advantage of the opportunities here. Mission
money tends instead to go only to those who have been willing
to go and “suffer" in foreign circumstances. Thus support for
missions builds on sympathy for the missionary rather than con-
cern for the mission purposes involved.

This faulty prioritization is not something that will quickly
be resolved, even though its grievous deficiencies are eminently
clear. Frontier mission work everywhere in the world needs to be
cut out of cloth different—both in training and approach—from the
kind of mission that emphasizes helping churches to expand within
their own ethnic nationalities but that does not necessarily help
them to reach out to Unreached Peoples beyond them. The fact
is that the vast majority of missionaries is involved in existing church
programs; at most, 15 percent of all missionary personnel
is engaged in expanding the boundaries of opportunity for the
Gospel.

15. Value in Secular Approaches. Dozens of major mission agen-
cies, both denominational boards and interdenominational agen-
cies, have seen fit to found secular entities through which they
can offer valid, understandable services without confusing gov-
ernments with their religious terminology. This method of ap-
proach has proven to be helpful and will continue to increase.
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The Poor:

Starting Point for Mission

Mary Motte, F.M.M.

A s we enter the final decade of the twentieth century we
are obliged to write a new missiology. A gradual evo-

lution over the past twenty-five years has reached a level of de-
marcation with past understandings. The starting point for mission
now begins with the poor of the earth. Their different realities in
popular movements networking for solidarity and community
throughout the world are shaping mission for the years ahead.
Base ecclesial communities, part of this larger phenomenon, are
specifically affecting understandings of mission. In addition, one
must also take into consideration the religious awareness of var-
ious kinds present among the poor, especially their sense of sa-

credness in creation.

Vatican II awakened a fresh exploration of the church's re-

lation to the poor, a relation rich in tradition but somewhat am-
biguous in recent centuries. Change became more emphatic when
the Latin American bishops met in Medellin in 1968 and inter-

preted Vatican II for the Latin American continent principally as
a preferential option for the poor. Their reflections guiding this

decision were situated in a larger historical context in which the
poor had begun to take in hand their destiny through various
grass-roots liberation movements. This option shifted the focus
of mission to a new place, namely, the place of the poor, not only
for Latin America but eventually for the whole world. The call to

all persons to hear the Gospel message comes from their place.
1

Some twenty-two years later, a significant proportion of theolog-
ical studies, papal encyclicals, documents from episcopal confer-

ences, and decisions by missionary institutes reflect a preferential
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tion of Jesus Christ. This is the foundation stone for the rebuilding

of personal and social life. In the spirit of Jesus Christ we need
to look at our history critically and to assess both the manifes-

tations of God's grace and of human sinfulness; in that way we
will be able to redeem history and to proclaim today a fresh

appreciation for God's gifts to every nation, to every people, and
with the treasure of those gifts invite all nations to the banquet
of the kingdom, to the celebration of the Lamb of God. We need
to look also to the future with a mission that will contribute to

the creation of human societies in which the main common values
of humanity will be preserved. The testimony we render to the

Gospel of Jesus Christ will be our basic contribution to the shaping
of those new societies of tolerance, conviviality, and solidarity.

Finally, as we look to the future, we are invited to pray,

"Come, Holy Spirit—Renew the Whole Creation," because it

is only in the power of the Spirit that we will be able to confront
both the intellectual and existential challenges of today: intellec-

tual, in the sense of preserving, affirming the image of God in

every human creature and discerning God's concern for the to-

tality of the creation; existential, in participating in the historical

struggles to overcome personal and social evil, and to plant signs
of the kingdom. The mission of tomorrow needs to be aware of

the wonders that the Spirit is achieving already today so that we
open wide the windows of our lives and the windows of our
churches to the inbreaking of the freedom of the Spirit of God.

• NINETEEN »

Toward a New
Paradigm of Mission

David J. Bosch

A New Paradigm

C rystal-gazing remains a hazardous undertaking. What is

mission going to look like in the 1990s and beyond?
Perhaps more important: what should mission look like?

In some circles there are signs of what Max Warren—shortly

before his death in 1977—referred to as a "failure of nerve."
Even in those circles where people proceed as if mission means
business as usual," there seems to be, deep down, nagging

questions about the nature and content of the missionary enter-

prise. Can we simply continue to interpret mission as telling the

"old, old story"? How do we remain faithful both to the faith

delivered to us and the unprecedented challenges facing us?
What we are facing today in mission is, however, by no

means the first major crisis that has confronted the church. It has
faced similar crises in the past, e.g., when it felt forced by the

logic of Jesus' ministry to move beyond the confines of the people
of the "old" covenant, or when, in the seventeenth and eight-

eenth centuries, the Enlightenment tore asunder the centuries-

old unity of religion and culture, faith and life. And now—at least

since the end of World War II—we are facing a crisis at least as

pervasive as those earlier ones. It is this circumstance that has
led to widespread uncertainty and even malaise. Still, as Hendrik
Kraemer said more than thirty years ago,

1

this does not mean
that we stand at the end of mission; rather, "we stand at the

definite end of a specific period or era of mission, and the clearer

we see this and accept this with all our heart, the better." We are

called to a new "pioneer task which will be more demanding
and less romantic than the heroic deeds of the past missionary
era."

David J. Bosch is Professor and Head of the Department of Missiology in the
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During the past few years I have been struggling to articulate

(first for myself, but then also, perhaps, so as to help others) the
nature and implications of six major challenges the Christian mis-
sionary movement has had to face during the past twenty cen-
turies. The outcome is a manuscript that will be published in 1991

by Orbis Books under the title Transforming Mission. Drawing on
Thomas Kuhn and Hans Kiing,

2
1 suggest that in the past each

major crisis has led to a “paradigm shift" in missionary think-
ing and praxis. My purpose is to trace the contours of a new
paradigm of mission now emerging as a response to contempo-
rary developments. Out of a total of thirteen elements in the new
paradigm, I want to discuss here just three: contextualization,

common witness, and eschatology.

Mission as Contextualization

It seems to me that one of the major “discoveries" of recent
decades—a discovery that has far-reaching implications for our
understanding and practice of mission—is that every living the-

ology is by nature a contextual theology. Early Christians sensed
that the Gospel had to have meaning within the context of a
particular situation, and they theologized accordingly. Our four
Gospels are, to no small degree, four different attempts at con-

The Gospel is foreign to

every culture and
inculturation is never a
completed process.

textualizing the Gospel for different situations and readers. In the

subsequent centuries, however, the Christian community began
to lose sight of the intrinsically contextual nature of the Christian
faith. Ideas and principles were deemed to be primary, eternal,

and unchanging; their "application" was merely secondary.
Deviations from what was held to be "orthodox" were de-
clared to be "heterodox"; creeds were designed to encapsulate
the "eternal truth" and were used as shibboleths to determine
the difference between acceptable and unacceptable views.
This pattern persisted for many centuries in all branches of

Christianity.

A breakthrough came only recently, with the discovery that

not only was all theology contextual but also that this was the
only way in which theology can be meaningful. J. L. Segundo
expressed the new "epistemological break" as taking the form
of a "hermeneutical circle" in which praxis has the primacy
and reflection becomes a second (not a secondary

)

act of theology.
3

Thought is not to be conceived as prior to being, nor reason to

action; rather, they stand and fall together.

Contextualization means the end of any universal theology
and suggests the experimental and contingent nature of all the-
ology. This does not mean that the context is to be taken as the
sole authority for theological reflection . In fact, where this happens,
we do not have contextualization, but contextualism (where
"God" is reduced to and identified with the historical process).

The rediscovery of the contextual nature of all theology has
had particular importance for what has become known as "lib-

eration theology" in all its forms. At least since the time of Con-
stantine, theology was conducted "from above" as an elitist

enterprise (except in the case of minority Christian communities,
traditionally referred to as "sects"); its main source (apart from
Scripture and tradition) was philosophy, and its main interlocutor
was the educated nonbeliever. Contextual theology, on the other
hand, is theology "from below"; its main source (apart from
Scripture and tradition) is the social sciences, and its main inter-
locutors are the poor and the culturally marginalized ,

4

If the theme of liberation constitutes the first and best-known
model of contextual theology in our own time, then the theme
of inculturation represents a second important model. The Chris-
tian church was born in a cross-cultural milieu and, in the early
centuries, inculturated itself in a variety of societies: Syriac, Greek,
Roman, Coptic, Armenian, Ethiopian, etc. After Constantine,
however, the church itself became the bearer of culture and put
its peculiar Western stamp on the Gospel. Blind to the fact that
its theology was culturally conditioned, the Western church in
modem times exported its assumed supra-cultural and univer-
sally valid theology with little compunction to the non-Westem
world. In order to expedite the conversion process, however,
some adjustments had to be made. In Catholic missions this strat-

egy was usually called "accommodation" or "adaptation";
in Protestantism it was referred to as "indigenization." These
terms were, of course, not applied to the church in the West:
there the faith was already fully "at home." What had long
ago been completed in the West had, however, still to take place
in the Third World.

The exigencies of the accommodation debate are well known,
particularly as they emerged around the so-called "Rites Con-
troversy" in China and India. After that, the terms of accom-
modation were rigidly circumscribed in Catholicism. In
Protestantism the situation was only apparently but not really

fundamentally different. Protestant mission agencies pursued the
ideal of the "Three-Seifs" for "their" younger churches: the
latter were expected to become self-governing, self-supporting,

and self-expanding churches. A fourth "self," self-theologiz-

ing, is only now being added. For a long time any form of self-

theologizing almost automatically meant a schism from the mother
body and the formation of an "independent" church. Now,
however, self-theologizing is taking place also within the tradi-

tional "mission" churches. Catholic and Protestant. The 1977
Apostolic Exhortation, Catechesi Tradendae, as well as various Prot-

estant documents and publications, state quite frankly that the

Christian faith has to be rethought, reformulated, and lived anew
in each human culture. This approach breaks once and for all

with the idea of the faith as "kernel" and of culture as the

"husk." A more appropriate metaphor would be that of the

flowering of a seed implanted into the soil of a particular culture

Just as liberation theology does not imply a blanket endorse-
ment of any cause anybody cares to declare holy, inculturation

also has its limits. Inculturation has a critical dimension. The faith

and its cultural expression are never completely coterminous. But
then, this applies to the church in the West as much as it does
to the church in the East and the South. In a very real sense,

then, the Gospel is foreign to every culture and, likewise, incul-

turation is never a completed process. We should not, strictly

speaking, use the past participle "inculturated." This is so not
only because culture is not static, but also because the church
may be led into previously unknown mysteries of the faith. The-
ology is always theology in the making, in the process of being
contextualized and inculturated.

In our present situation yet another dimension has to be
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added: just as we have always taken it for granted that the church

in the Third World needs the church in the West, we are now
discovering that the obverse is equally true. We all need each

other; we influence, challenge, enrich, and invigorate each other.

What we should be involved in, then, is not just "incultura-

tion" but "interculturation."
5 A “homogeneous unit" church

may become so in-grown that it believes its perspective on the

Gospel to be the only legitimate one. The church must be a place

to feel at home, but if only we feel at home in it, something has

gone wrong. Local incarnations of the faith should not be too

local. While acting locally, we have to think globally, in terms of

the whole church.

Mission as Common Witness

The remark with which I concluded the previous paragraph hints

at another characteristic of the emerging missionary paradigm:

its intrinsic ecumenical nature. The evangelical awakenings at the

end of the eighteenth century introduced the first ecumenical era

into Protestantism. By the third decade of the nineteenth century,

however, the fervor for cooperation had begun to peter out. It

was only reintroduced at the beginning of the twentieth century;

and from the very beginning, the new ecumenical era was in-

trinsically linked to mission. The first global manifestation of the

ecumenical idea was the Edinburgh World Missionary Conference

(1910). It was gradually beginning to dawn on Christians that

authentic mission was impossible without authentic unity; like-

wise, it was inconceivable to divorce the church's obligation to

take the Gospel to the whole world from its obligation to draw

all Christ's people together.

The dichotomy, on the global structural level, between unity

and mission was only overcome at the World Council of Churches

New Delhi assembly (1961), where the International Missionary

Council integrated with the WCC. The following year the Second

Vatican Council met and its documents on the church, on mission,

and on ecumenism underscored much of what has been devel-

oping in Protestantism. It is remarkable how Catholic documents

have been modifying the manner in which they refer to Protes-

tants: from calling them “heretics" or "schismatics," the

appellations have been softened to "dissenters", "sepa-

rated brethren" and, eventually, "brothers and sisters in Christ."

The very word "mission," first applied to the Jesuit settlements

in northern Germany, whose task it was to reconvert Lutherans

to the Catholic church,
6
originally had an anti-Protestant ring to

it. Even the praying of the Lord's Prayer together with Protestants

was proscribed until 1949. In light of this, Vatican II represents

a paradigm shift of major proportions in respect of Catholic-Prot-

estant-Orthodox relations. James Crumley describes the adoption

of the Decree on Ecumenism by the council as "the most im-

portant single event in the somewhat chequered history of the

ecumenical movement." 7
It characterizes "the restoration of

unity among all Christians" as a major concern of the council,

since division among Christians "contradicts the will of Christ,

scandalizes the world, and damages that most holy cause, the

preaching of the Gospel to every creature." Likewise, ten years

after the council, the apostolic exhortation Evangelii Nuntiandi,

insisted on "a collaboration marked by a greater commitment

to the Christian brethren with whom we are not yet united in

perfect unity."

The new reality finds expression, inter alia, in the term

"common witness."
6
The mutual coordination of mission and

• NINETEEN
unity is non-negotiable, not merely because of the new situation

the church is facing in the world, but because God's people is

one and its task in the world is one. It does not follow from this

that all Christians will ever agree; however, disagreement should

not be a reason for breaking off community. In the midst of all

our diversity there is a center: Jesus Christ. And, ultimately, unity

in mission and mission in unity do not merely serve the church

but, through the church—the sacramentum mundi—stand in the ser-

vice of humankind and seek to manifest the cosmic rule of Christ
9

In the words of the 1989 CWME meeting in San Antonio: "The

church is called again and again to be a prophetic sign and fore-

taste of the unity and renewal of the human family as envisioned

in God's promised reign."

If we are honest, of course, we would have to admit that all

of this is little more than eschatological lightning on a distant

horizon. Both the "united church in mission" and the "un-

ity of humankind" are, in a sense, fictions. But they constitute a

vision that is indispensable if we want to do justice to what it

means to be church, and to live creatively and missionally in the

face of the eschatological tension that belongs to our very being

as Christians.

Mission as Action in Hope

Ernst Troeltsch once said of nineteenth century (liberal) theology:

"The eschatology office is mostly closed." One of the most

striking characteristics of twentieth-century theology and mis-

siology, however, is the rediscovery of eschatology, first in Prot-

estantism, then in Catholicism. In our century the "eschatology

office" has been working overtime.

The theology of the early church was, of course, eschatolog-

ical through and through. Since the patristic period, however,

the eschatological horizon became blurred. All "realist" models

of eschatology were suppressed in mainline churches and rele-

gated to sectarian fringes. In eighteenth and nineteenth-century

Protestantism, for instance, the dominant eschatological view was

postmillennial, a view which, in the Social Gospel movement,

became almost entirely innerworldly. The twentieth century,

however, saw a reopening of the eschatology office in virtually

all branches of the Christian church—a circumstance that deeply

influenced missionary thinking and practice as well. Ludwig

Wiedenmann, for instance, argues that, since the 1930s, the

entire field of German missiology may be characterized as "es-

chatological."
10 And what is true of German missiology has, in

fact, become true of the entire ecumenical and Roman Catholic

missionary movement as well. Gone is the optimism of the Social

Gospel and of the "secular 1960s." There is a new awareness

of crisis, of judgment, of the preliminary nature of our human

endeavors, of the imminence of God's reign.

In twentieth-century evangelical circles, particularly in North

America, an even more far-reaching eschatologization of mission

has been taking place. The overriding purpose of mission here

(it sometimes seems) is the preparation of people for the hereafter,

ensuring for each a safe passage to heaven. The only real history

is the history of missions: it is the hand on the clock of the world,

telling us what time it is and when we may be expecting Christ's

return. Once again—as was the case during the last two decades

of the nineteenth century—the hearts of thousands of Christians

are enkindled by the slogan about the evangelization of the world

before the dawn of the new century, sometimes with the added

notion of hastening Christ's return in this way.
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There can be no doubt that the contemporary rediscovery of

the eschatological dimension of all authentic mission—even if it

sometimes manifests itself in rather bizarre forms—is part of an

emerging paradigm. There is today widespread agreement that

eschatology determines the horizon of all Christian understand-

ing, even if we are still groping for its precise meaning. We need

an eschatology for mission that is both future-directed and oriented

to the here and now, which holds in creative tension the "not

yet" and the "already," justification as well as justice, the

gospel of salvation and the gospel of liberation. Living in the force

field of the assurance of salvation already received and the final

victory already secured, the believer gets involved in the urgency

of the task at hand.

The emerging eschatological perspective means that the world

is no longer viewed as a hindrance: it is a challenge. This does

not suggest any immanental, progressivistic, evolutionary con-

cept of the reign of God as human product. Rather, it belongs to

the essence of Christian teleology that it doubts that the escha-

tological vision can be fully realized in history.
11
God's transfor-

mation is different from human innovation. God takes us by

The mutual coordination
of mission and unity is

non-negotiable because
God's people is one and
its task in the world is

one.

surprise. God is always before us, the coming triumph bidding

us to follow—as Beker has so lucidly illustrated in respect of Paul's

theology.
12 From this perspective, then, the future holds the pri-

macy. The ultimate triumph remains uniquely God's gift. It is

God who makes all things new (Rev. 21:5). If we turn off the

lighthouse of eschatology we can only grope around in darkness

and despair. And it is precisely the vision of God's triumph that

makes it impossible to look for sanctuary in quietism, neutrality,

or withdrawal from the world.

We do distinguish between hope for the ultimate and perfect

on the one hand, and hope for the penultimate and approximate,

on the other. We make this distinction under protest, with pain,

and at the same time with realism. We perform our mission in

hope. So, if Margull was correct in referring to the evangelistic

dimension of our missionary calling as hope in action, it may be

appropriate to label mission in the context of our eschatological

expectation as action in hope .

13
Witnessing to the gospel of present

salvation and future hope we are identifying with the awesome

birth pangs of God's new creation.
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