
DS 33 - THEOLOGIES OF MISSION

Fall 1984

This doctoral seminar will center on theologies of mission
with special emphasis on twentieth century trends in Conciliar (mainline)
Protestantism, Evangelical (conservative or independent) Protestantism,
and Roman Catholicism. A research subject will be assigned to each
student, open to negotiation, for preparation and presentation to the
seminar for discussion led by the student. In the light of the discussion
the paper may be amended before the end of the term.

The seminars will explore the theologies of the Councils from
New York 1900 to Vancouver 1982 of ^he^J^^jth^WCC ; the evangelical
conferences from Chicago 1960 to rafftciya T-9E>(j; and the papal encyclicals
on missions and Roman Catholic pronouncements on mission from Vatican II

1965, Medellin 1966 and Puebla 1979 with some attention to recent Vatican
reactions to liberation theology. Recommended preliminary reading : Rodger
C. Bassham, Mission Theology: 1948-1975.. Ecumenical, Evangelical and

Roman Catholic.
?

A parallel line of inquiry should be selective studies of

representati ve theologians, such as, to name a few:

Conciliar Protestant--Speer , Hocking, Bavinck, Kraemer, Hoekendijk,
Blauw, Newbigin, Warren and Mott.

Evangelical Protestant - Conn, Glasser, McGavran, Lindsell, Wagner,
Strachan, Sider and Stott.

Roman Catholic - Comblin, Gutierrez, Schmidlin, Rahner, Vicedom,
Congar, Seumois, Buhlmann...

Of equal importance are the contributions to missiology of such
third world voices as M.M. Thomas, Raymond Panikkar, Orlando Costas, D.T.

Niles, C.S. Song, S.J. Samartha, Byung Kato, John Mbiti, Toyohiko Kagawa
and Kosuke Koyama...

Any of the above would be suitable subjects for research and
presentation. Or suggest others. Special care should be taken in

preparation of a bibliography.

Attendance at the three Student Missions Lectures by Prof.

Hulmes, October 1 and 2 is required in lieu of that week's seminar
period. Attendance at at least two of Prof. A.L. Bashan's lectures
Nov. 27 and 29 is also required on the same basis.

Recommended general reading on mission theology:

G.H. Anderson, The Theology of the Christian Mission. 1961

Wilhelm Anderson, Towards a Theology of Mission. 1955

G.H. Anderson & T. Stransky, Mission Trends #3: Third World Theologies. 1976

D. Senior & Carroll Stuhlmuel 1 er , The Biblical Foundations for Mission. 1983
A. Glasser & D. McGavran, Contemporary Theologies of Mission. 1983

Bibliographical reference : G.H. Anderson, Bibliography of the

Theology of Missions in the Twentieth Century, 3rd. ed., N.Y. 1966.
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"liberal" and "evangelical". As id From '

, matt r of i
1 1 1 tual integrity,

i f is important to give each -'coition a fair reviev, as each has contributions
it.

to make in tertians t. nm ring some of extremisms of the other, 'these tvo
A

are, by no means, the only views. But the dichotomy is illustrative of

major points of contention in any consideration of mission.

f orge V. bber, in his book Today * s Church
,
adopts a theology of mission

rooted in the concept: of Christian Identity ant Vocation. Ihese two

A

f ‘.uniat ions For mission lie considers inseparable and yet, in today’s v orld

,

often in t i . Fr I 10k of Jeremiah, Webber views the

Christian as an I- Landing in judgement of oui contemporary Babylon.

^

'Jlie fhrii tian i called to a cr.i tical role In speaking out agains t the e\ il

perpetrated and oerpet.ua ted by the imperfect systems of humankind. We, as

-‘hr is tian:
,

art a u >nl: giv . h« larg .

1

im he Ringdc F God,

but to Mm laiin through • xam >1.
;

to act ai ording to the Holy f >irit i .

fulfilling Christ's ministry.

Vo< at ion u seen in terms of a Christian mandate to be free of

institutional constraints, to enable one to pursue the will of Cod as the

Spirit so 1 ads. 1 lexibility and confidence in the future are the key

points here.

Webber sets forth two fundamental axioms for Uie full and proper

3
engagement in mission. first, he enjoins us to be iconoclastic regard-

ing ecclesiastical structures. His thinly veiled exasperation vrith instit-

utional mission is expressed in his call for constant and comprehensive

revision of church natterns. 'Ihe presumption is made that any program

i

deviled by a church for use in mission will, in a matter of years, be at



best, obsolete and ineffective. We must marshal all the creative capacities

at our disposal to meet the demands of not only a diverse mission field,

but a rapidly changing one as veil.

Along side this institutional ieonoclasm, Webber advocates an agnost-

r

icism about doctrine .

J Just as programs are revised continually, so too

each generation must consider its theology anei
,
in tiie light of societal

and cultural changer ;

What a pilgrim faith calls for is the risk of hard thinking and
the willingness to live without absolute certainty precisely
because ve are not. Clod and must always be venturing into situations
there we operate ith confidence in God, but without the assurance
of our o- n right ousness.

Within the specific context of social justice in the United States,

Webber deplore^rhe concentric basis of church structure emanating outward

from the -'ast v in categories of uogressiv! ly less involvement. Though

irovidii
,
a necessary has of missi nary ' ration? , this traditional set ema

fectively 1 a< tiv participation by those not formally committed

to th*’ Christian faith. 1

Ibis viev , again, reflects the great importance

attach) l to f
1 effort t > realise Ihri: t's kii ! •

. larth. Justic and

peace at ' attainat le c;oals throng! an on-going process of "human-resource

management", the fact >f diversion or not is secondary. All human being:

nan and are agent ‘ >ses, as is recurrent throughout the Biblical

narrative.

Rejecting 'hat he on-civor as the hand-* ringing fatalism of the

evangelical churches , Webber maintains that our committment to Jesus Christ

must be expressed in socking the elfare of society, or *e have an identity

• ithout vocation. Regardle .

1 s nin futility in the face of great

odds, *e are commissioned to extend the 1 itness of the Incarnation to all

humanity, Ibis task encompasses three elements of church involvement:



social velfare, prophetic action, and public involvement v ith "principalities

o
and oovers".' Hovever, though all this talk of renovating institutions and

engineering justice may smack of human presumntuousness
, V'ebber does not

even question the centrality of the \ orking of God through the Holy Spirit,

He declares that the complexity and ambiguity of today's social ills contin-

ually ioint to the suoport of the Christian community and illumination of

the Holy Spirit.
^ '

In accenting the challenge to mission, George Webber outlines a few

II
crucial areas of reformulation of faith and understanding. Following

his consistent theme of "doing theology", the auLhor essentially dravs the

battlelines between "evangelical" and "liberal" as he very pointedly reacts

against prevalent conservative vie; s and practices. His first point involves

a distinction between "taking Christ to the world" and "joining

V'ebber denounces the assumption that God is somehow neatly packaged vi th-

in the church organisation, a orized possession to be dispensed in charity.

Rather, God is at work in the hands of many-be they Christian, atheists,

Jews, or simply confused but loving eo”>le. Webber strikes a universalist

chord as he repudiates the notion that salvation is attainable only through

the church. Precisely his understanding of salvation-whether it holds any

kind of escatological meaning-is unclear'. Webber was selected as epitomizing

an extreme liberal viev of mission. His obvious disaffection with institut-

ional religion is carried to such a degree as to call into question the

very significance of confessing Christ as Savior . The tag "Christian"

connotes an imperative to earthly mission, much as a set of bylavs pro-

vides a code of conduct and declaration of purpose for a secret society.

Hie judgemental side of our God, forever in tension vith His supreme love,

is hardly recognizable in this liberal social-action oriented theology.



Webber's second point of reformulation involves our understanding of

witness. The major thrust of his criticism is that, too often, the church

in its vre-occupation vith numbers of adherents, devalues the meaning of

the committment for the sake of the committment. To combat this tendency,

13
Webber maintains that "demonstration precedes proclamation". The most

authentic 1 itness is doing 'hat Christ calls us to do. In our genuine

efforts to bring about justice, peace, and veil-being ve provide poignant

signs of Christ, here and nov. With such honest attempts ve may confident-

ly 'lace considerations of church gro’ th behind us.

Finally, George V'ebber sneaks to the :natter of Christian Status

as opposed to Christian Vocation. Reiterating his insistence on the in-

separability of identity and vocation, Webber stresses the implications of

conversion to Christ. As he s es it, re are not called to a special "salvation

: tatus". Israel 'as not chosen because of her peculiar goodness or merit.

Rather, she ras called to n vocation, as the agent of Yahveh's divine pur-

pose. Conversion is s ' on as a sort. oT " rsonal inauguration oT the Kingdom

of Goi ,
mirroring the inuuguruti a i hich Christ effected during his earthly

ministry.

In summary, ’e find in the theology of George Webber a fervent

affirmation of tli ^ promise of human endeavors toward realizing the Kingdom

of God, a call to liberation from the shackles of established religion, and

a demand for an ever -nev and creative assessment of our Christian mission,

in its broadest sense.

The conservative vie' of mission I found to be veil embodied in a

book published under the ausnices of the Assemblies of God and rritten by

Dr. Melvin L. Hodges. As vas the case vith George Webber's vork, A Theology

°f the hue h ac i It: .

1 r.s i on had a distinctly apologetic flavor and culled
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Art Walker
ET11

Anderson, Gerald H. and Thomas F. Stransky, eds. Mission Trends No. 1;

Crucial Issues in Mission Today . New York: Paulist / Grand Rapids:
Eerdmans, 1974. 276pp.

Although some view the "crisis" in mission as a setback, Stransky
and Anderson see it as a sign of "ferment and vitality.: This volume presents
a number of critical essays, from diverse viewpoints, discussing crucial issues
in mission. The predominant question is not "What is the Church?" but

"What is the Church to do?"
In the first section, entitled "Rethinking Mission

,

1 " the first
article juxtaposes two different views of what mission is. Then
Johannes Aargaard suggests missiones Dei is more appropriate theologically
than raissio Dei because it acknowledges the plurality of ways God is

working while maintaining a unity of purpose. The older missionary concept
pf the church as a sanctuary was "severely limited in scope and impact, says
William B. Frazier; the Church as a sign "contributes to a broader saving
venture." Jose Miguez-Bonino calls the church to repentance "because the
alliance of missions amd Western capitalistic expansion has distorted the
Gospel beyond recognition, and that evangelism, prayer, 'worship, and personal
devotions have been held captive to individualistic, otherOworldly

,
success-

crazy, legalistic destruction of the Gospel." Hans Jochen Margull's opinion
"is that one of our tasks is to accept a plurality of forms of missionary
activity, provided they can broadly justified." The Orthodox reaction to

recent trends, as presented by John Meyendorff, is that mission cannot be
carried on by a divided church of' an organization of divided churches, and
he objects to the "secularist" interpretation of mission.

In the second section, "The Message and Goals of Mission," Charles
W. Forman feels the missionary does have a message; but Gregory Baum feels
the missionary message should enable people to "clinq more faithfully to

the best of their religious tradition." Yoshinobu Kumazawa calls for integra-
tion of all the understandings of salvation. For Hans Kung, the Christian
message is that we are able to be truly human "in the light and power of
Jesus ... in the world today."

Thirdly, in "The Missionary," Pope Paul VI, in an address, encourages
local participation in evangelization and Federico Pagura says to the
missionary, either identify fully with the people of- go home. For Koshuke
Koyama, the missionary lives in the complexity of life, is increasingly
unifying message and messanger, and has a "crucified mind not a crusading
mind." Gerald Anderson says a moratorium on missionaries is not in general
in the best interests of the churches and suggests "a mature relationship
between churches by sharing resources in a common task^ Julius Nyere, the
president of Tanzania, says the church must be involved in social
revolution or become irrelevant.

Fifth, "Churches in Mission" begins with an article by Emilio
Castro who says that the search for more adequate structures shold be
guided by four convictions: "mission belongs to God," "we are a servant
people, a pilgrim people, never settled in one place," "priority must
be given to the local church," and "we live in an age of ecumenism."
In a review of two books, one by Donald A. McGavran and one by Stephen G.

Mackie, James A Schere concludes that church growth should be measured by
the ability of the church to respond to a number of needs rather than
numbers alone. C. Eric Lincoln notes that the black church is "the mother
of black experience in America," but must redefine its role if it is to

continue to serve blacks. Manas Buthelezi, a South African black, calls



2

for liberation. Similarily, John Schumacher complains of church historians
ignorance of the Third World, especially since the Third World is becoming
the center of Christianity.

Finally, M. M. Thomas elucidates the genesis of such contoversial
ideas as "a Christ-centered fellowship of faith and ethics in the Hindu
religious community." Bishop Newbigin feels such ideas are "sociologically
unrealistic. One of the main reasons evangelicals and the WCC have not
seen eye to eye is the evangelical fear that talk of mission as humanization
of the social order reveals an apostasy from the heart of the Christian
faith. S. J. Samarth advocates dialogue as continuing Christs involvement
with people of all faiths, both learning about our own faith by listening
and our listening can be a form of proclamation in the quest of truth.

Donald E Maclnnis is concerned that missionaries not be naive, but realize
that God may have worked through the revolution in China.

Mission Trends No. 1 is an amazing compendium of a world of diverse
views, geographically, ethnically, denominationally and theologically.
Although any number of comments could be made about any of the articles
alone., a few comments apply to the whole work. While Anderson and
Stransky's oninion that the present crisis is a "sign of ferment and

vitality" is appealing for its optimism, the book, and especially articles
like William Frazier's, run the risk of glib progressivism reminiscent of

the older liberalism. With the exception of Meyendorff and Beyeraus, no

critique of possible sin in present trends is offered, of*" consideration of

the real positive contributions of the older missionaries. Jose Miquez
Bonino advocates fundament change in mission but gives no hint of what
a new missionary would look like. He also has a functionalist view of

truth so can discard anything he feels is "other-worldly" and has

functioned for oppression, even thought those other-worldly elements
nay be true even if they have functioned oppressively. Nevertheless,
this volume is an interesting and helpful selction of pertinent
articles on crucial issues in mission.
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OFFICIAL ROMAN CATHOLIC VIEW OF MISSIONS: An Overview

Where is it found? The Roman Catholic theology of missions was authoritatively set forth

in 1965 by Vatican II in "The Decree on Lino Missionary Activity of the Church," sometimes

referred to as Ad gentes. It represents the official position of the Roman Catholic Chuich

and is binding ^TaTTbilhops, priests, and lay members. It was forged in response to a call

for cultural identification, indigenous theology and Christian reunion. It sums up what the

contemporary Roman Catholic Church, after careful deliberation, has declared mission to be.

It has not been superceded or significantly changed by subsequent writings of individual

Catholic missiologists of later years.

What is the Roman Catholic view of Missions ? "Missions" is the term given to those particu-

lar undertakings by which the heralds of the Gospel are sent out by the Church and g° toi t

into the whole world to carry out the task of preaching the gospel and planting the church

among peoples or groups who do not yet believe in Christ. These undertakings are brought

to completion by missionary activity. The specific purpose of this missionary activity is

evangelization and the planting of the church among those people and groups where she nas

not yet taken root. Thus from the seed of the Word of Cod, particular chuiches can be

adequately established and flourish the world over, endowed with their own vitality and

maturity and can make their contribution to the good of the church universal. The chief

means of this implantation is the preaching of the gospel of Jesus Christ. Missionary activi y

is an enormous and important ongoing task of the chuich.

What theological pr inciples constitute tne Roman Catholic view ? A) World evangelization

is an activity which flows out of the very nature of God who ordains, requires, and sustains

it- B) The mission of the church is Christ at work through the church calling people in all

countries and cultures to believe in Him and find eternal life; C) Since Christ sent the Holy

Spirit to carry out the divine mission, all mission from that time to this is in a definitive way

the work of the Holy Spirit, who impels tne church toward her prop er expansion; D) Chi ist

Himself the Lord of the Church, the risen and reigning King in all times and places sends

out men and women who answer his perpetually issued call to disciple the multitudinous

peoples of Planet Earth; E) Since the numan race exists in distinct cultural and linguistic

groupings, each group must be approached in a way congenial to it with its cultural charac-

teristics, religious traditions, historical and geographical circumstances; F) Since the Holy

Spirit through baptism and incorporations into the church transforms all believer s into e

people of Cod, all missionaries should raise up self-supporting congregations deeply rooted

in their own culture; C) In regard to essentials, each is part of the universal chuich but

in regard to practice, each is unique; H) While all Christians have the duty and privilege

of helpinq to spread the faith, yet Cod calls some in a special way to the high calling of

missionaries of the gospel; I) There is a great need for united or cooperative planning in

the missionary activity of the church.

What are its deficiencies? It is baseo on the understanding of the nature of the church j»et

forth in Lumen gentium, another Vatican li document, a comprehensive statement of _ the na-

ture of the church which claims to follow in the footsteps of the Council of Trent (which in-

voked curses on Protestants), gives a significant role to Mary, teaches that the eucharist

to be authentic and effective must be celebrated only by a properly ordained priest in

obedient relationship to his bishop and therefore to the Pope, weights too heavily the reve

lational value of tradition in relationship to Scripture.

What is its value? A) It attempts to define the missionary task of the church in accord

with the Scripture; B) It stresses the overriding essentials of the Christian mission; C) It

reflects the thinking of the worldwide Roman Catholic Church; D) While giving serious con-

sideration to the changes brought about by the modern world, it insists on unchanging

verities

.



CONCILIAR THEOLOGY OF MISSION: An Overview

What is it ? It is the theology of mission expressed and taught by the World Council
of Churches and promoted and carried out by denominations affiliated with it.

How did it develop ? Its roots go back to the 1 920's and 1930's. The current theo-
logy took definitive shape only in the mid-1960s, when through the influence of J.C.
Hoekendijk, God's action in the world became the focus of mission. Christians, es-
pecially the laity, were called to discern and participate in that mission, usually by
sharing in secular movements for liberation and humanization. At the Fourth Assembly
of the World Council of Churches (Uppsuia, 1963) mission was defined as the "humani-
zation of society." This stance, re.inea at Bangkok ( 1973) and Melbourne ( 1980), and
reaffirmed at Nairobi ( 1975), apparently has been modified in a recent document,
"Mission and Evangelism—An Ecumenical Affirmation"

, received from the Commission
on World Mission and Evangelism and approved by the central committee of the World
Council of Churches, meeting at Geneva, Switzerland, in 1 982.

What are its general tenets ? A) While we are called to accept a personal decision
that Jesus Christ is Lord, at the same time we are called to conversion as nations,
groups and families, since our witness cannot be limited to a private area of life;

B) Unity in the church is essential, hard as it may be to achieve; C) It is at the
heart of Christian mission to foster the multiplication of local congregations in every
human community; D) The proclamation of the gospel among the poor is a major cri-

terion by which to evaluate the validity of today's missionary engagement; E) As
evangelism and solidarity go together, Christian solidarity requires the sharing of

the good news with the world's poor; F) If we want to be credible in world-wide
Christian mission, our words must be authenticated by serious missionary engage-
ment in our own countries; G) Witness to persons of other living faiths and ideolo-

gies has to be a two-way process in which Christians listen as well as talk and can
be profoundly understanding of the deepest convictions of others.

What are its deficiencies ? The chief critique of the conciliar theology is an apparent
reductionism : A) Mission is seen as everything Cod is seeking to do in the world;
B) Doing justice is the essence of the church's mission today; C) Since Cod is at work
among men and women of ail religions, mission is a dialogue among equals; D) Evangel-
ism is defined as changing evil social structures; E) The church's emphasis on the

things which unite the human race muffle the call to conversion; F) Socio-economic
liberation today is emphasized at the expense of eternal salvation; G) Conversion is

defined as turning from all that limits life to all that ennobles life rather than turn-

ing from sin to Christ; H) Horizontal relationships are viewed as more important than

vertical; I) In regard to evangelization and mission the supreme authority in each

country is the church in that I an vj .

What is its value? A) It takes seriously the unity of the church given by Christ;

B) It does not ignore the crying social problems of the world and the biblical demand
for justice; C) It recognizes that mission takes place on all six continents; D) It

seeks to safeguard the administrative and cultural integrity of the younger national

churches

.



CONTEMPORARY EVANGELICAL THEOLOGY OF MISSION: An Overview

Where is it found ? A widely representati ve contemporary evangelical theology
of mission is found in the Wheaton Declaration ( 1966), the Frankfurt Declaration

( 1970) and, especially, the Lausanne Covenant ( 1974).

What is the Evangelical view of M is sion ? Mission is evangelism and service
across cultural barriers intended to bring men and women to a knowledge of
the Saviour and to persuade them to believe on Him and become His followers
in the fellowship of the Church. Today's supreme task is the multiplication

of the congregations among all the people groups on Planet Earth.

What does it teach ? A) The Glory of God, the ultimate personal reality, as
the chief end of humans; B) the uniqueness and universality of the Lord Jesus
Christ; C) the inspiration, truthfulness and normative authority of the Scrip-
tures; D) the ultimate eschatalogical reality of sin, salvation, and eternal punish-
ment; E) the personal ministry of the Holy Spirit; F) the prioritization of evan-
gelization over socio-political involvement; C) the church as Christ's Body, the

Household of Cod.

What are its deficiencies ? A) Weak ecclesiology due to excessive individualism;
B) polarization between evangelism and social action; C) Until recently, a lack

of emphasis on the Kingdom as a key theological category; D) eschatalogical

fragmentation

.

What are its values ? A) Historic continuity with the theological position which
gave birth to and sustained the modern missionary movements for 200 years;
B) A commitment to the whole of Scripture; C) Clarity of terminology.



THEOLOGIES OF LIBERATI ON: An Overview

he

Where did It come fro. ? Latin American Liberation Theologies arose

Catholic Latin American pastors and theologians dissatis ic wi i

characterized t
fche Church in the light of the exploitation, poverty, and repression which

nderdeveloped nations of that area. It represents a critical re ec
Scripture and t

of Christians to the struggles of justice for the oppressed in t
g Catholic

teachings of the Church. It draws upon, but moves beyond the stance
^ ag wel

Church adopted in Vatican II, European Political Theologies and the gY P
reache

as utilizing the social sciences in a Marxist framework as a *°rkl
^ i 96 8 It has

fruition at the conference of Latin American Bishops in todelUn,
^^Id’ It conStitutes

since spread throughout Latin America and into tne rest o^ t e 1
•

h
the stance of a significant minority within the Roman Catholic Church and i ^^n *

eJleve
controlling theological posture within the World Council of Churc • P

remalnder of the
it will constitute of the major challenge to evangelical theology

20th century.

Who are its
,

Reading proponen ts? JROPHET: Rubem
Roman^athoUc ' leaders

THEOLOGIAN: Gustavo Gutierrez; APOLOGIST. Hugo Assma ^ / ^hermeneutics) ;
Segundo

include Juan Luis Segundo (hermeneutics and theology) ,
ose 1

(Christology) and
Galllea (pastoral theology); Leonard Soif vChristology) ;

on
Miguez Bonino,

Rafael Avila (Biblical Studies). Key Protestant contributors include Jose Migu

Emilio Castro, and Mortimer Arias. All are Methodist World Statesmen
at c

southern cone. They have evangelical backgrounds and «ere t h
Sergid

Buenos Aires Graduate School of Theology. Other leading figures are Julio

Croatto, and Federico Pugura.

What are the distingu ishing feature_s? overlapping emphases

A. Robert McAfee Brown states that "We can distinguish at leas six ove PP g

that characterize 'the view from below' and
'the poor; 2) a

which most of us have been familiar. V,l a
nt sec of

8
,- 00 is : the social scienc.

-

different interlocutor: the nonperson, 3) different mode of engagement:

4) a different analysis: the reality ot conflict, 5) a different

praxis, 6) a different theology: the second act.
, orlentation: the liber

Harvie Conn describes the emerg^ consensus as gtuaclon as context, 3)

tion of the oppressed, 2) Theology s domain. Jil
social

Theology’s method: reflection on praxis, A) Theology s new par n •

sciencfs, 5) Theology's mission: the henneneutic of suspicion and hope.

B.

What are its deficiencies ? A) The immanence of God swallows h^a
nizing of humanity through a misreading o att ew

> Church and World, E) A too

sin at the personal level, D) A blurring of the m
n m G ) a waffling on Bibli

uncriticaL alliance with Marxism, F) A tendency toward
Spirit

Authority coupled with a situational hermeneutic, ) g

What is its value ? A) It challenges us to the'ins^dness
ideological commitments which color our readi

g Scripture i.e. oppression of

of neutrality, D) It draws attention to nes
f

ef^
±

6

ople p) It challenges us to context

the poor, E) It faces squarely the issues of hur g P P
trough unjust social structut

alize theology, G) It reminds us of mu ^ d
i Kingdom and man’s historical under-

H) It affirms the positive relationship between uod s Ringaom

taking.

In short, we must have the courage to stand with the
vision*™Tjust and huma

which are faithful to Biblical revelation -^^-f^f^^ductilnism of the
3

faith which

society while at the same time opposing y mission to disciple the nations,

would divert the church from the centrality of its mission to discip
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The Chinese Church and Theology:

A Discussion
£ j

EAST ASIA JOURNAL OF THEOLOGY,( Hff) B>' Samuel H Chao*

pp. 82-94.

This is a modest attempt to interact with T C. Chao's article, "The

Possibility of Development of Christian Theology in China for the Next Forty

Years "* A subtitle for Chao's article could be: "Why China Did Not Produce

any Theologians from 1910 to 1950". Chao is a very modest person himself, by

saying in so many words that in the forty year period, no real indigenous

Chinese theologian came into being. He, along with Y T Wu ( y. tjf ) C.

Y Cheng ( ). and other of his contemporaries were among the first

group of Chinese theologians to come out of China after the May Fourth era.

Of course, none of them really joined the May Fourth, or were responsible for

it. They were the product of "'missionary" education and Western education,

trained primarily in the U. S. and England.

The article under discussion is one of the last theological treatises from

the productive pen of T C. Chao It is interesting to note that all of his writings

after this article became political or non-theological in character. This rep-

resented his last chance to speak for Christianity before his "confession" in

195b. when he more or less renounced his Christian faith Chao, of course,

wrote in a difficult time His style of writing certainly changed from that of his

younger days, and more importantly, his theology also went through several

contours.

In Part 1. 1 will discuss the life and work of Chao, together with some criti-

cisms. In Part II. 1 have translated his essay This is not a complete translation;

some Buddhist terms and illustrations have been left out as well as some pro-

socialist and communist slogans.

Part 1. The Life and Work of T. C. Chao (1888-1979)

In a last letter to Winfried Gluer, dated July 25. 1979, four months before

his death — the late T. C Chao wrote: "I have not been a true theologian ...I

have not been (able to) bear the burden that should be mine. In the same let-

ter. however, he pointed out that at least he had known the responsibility en-

trusted to him. and that while he was wrestling with his task, he had "touched"

upon the basic questions that determine human life. But the problem remained

unsolved After many years of isolation from a Christian congregation and the

long difficult period of the Cultural Revolution, Chao had turned away from
Christianity. 1

Just prior to his death, he was elected an honorary member of the execu-

tive committee of the newly formed Chinese Association for the Study of Relig-

* Samuel H Chao is a doctoral candidate in Chinese studies and Ev angelism at the Fuller School of
World Mission. California

• Nanking Seminary Review, xxvi. No 1,2 (Nov 1950) 14-21.

1 W Gluer, "T C Chao and the Quest for Life and Meaning." China Notes 18; (1980). 129
Hereafter cited as Gluer-T C Chao

ion (1979). He had served in the Protestant Three-Self Patriotic Movement and
the Chinese People’s Political Consultative Conference of Municipal Peking.

For many years Dr. Chao was Dean of the School of Religion at Yenching Uni-

versity (1928-1952) At the peak of his Protestant influence, he was elected one
of the six vice-presidents of the World Council of Churches which met in 1948,

in Amsterdam. One month after the death of Mrs. Chao in 1978, he told friends

that in death we are "truly free." 2

Our author was a Chekiang man, and was born in the town of Te ch'ing.

As his family were devout Buddhists, Chao had once considered becoming a

monk. He later described his childhood as a world of spirits and apparitions. As
a boy, he saw himself as physically weak and timid, though in later years he was

quite tall physically and was known for his self-assurance. His religious conver-

sion occurred in two stages. The first contact with Christianity was made during

childhood when his grandmother took him to attend a worship service in a

nearby church. However, it was not until he became a student at Soochow Uni-

versity in 1908 that he faced stronger religious pressures through contact with

missionary personalities and student converts. At Soochow University students

were required to attend services on Sundays, and memorize scriptural passages

without a mistake. Chao, a native of Chekiang, found this exercise particularly

irritating because it had to be done in the Soochow dialect. The students were

constantly lectured on "heaven, hell, the church, spiritual salvation, Jesus' pre-

cious blood, and other doctrines.” The teaching however struck home. Chao's

"heart burned like fire" and he sought release through conversion He returned

home and with the zealousness of a new convert, trampled on the ancestral tab-

lets and Buddhist idols, being stopped only by his mother’s weeping. A close

friend took him and urged him to reconsider his decision. 3

For a while he stayed out of Soochow University and began to lose his

newfound faith and became anti-religious. His absence, however, was short-

lived in the face of economic difficulties at home and the trials of working out an

arranged marriage. Despite his overt hostility, the teachers of the college, nota-

bly its president. D L Anderson, took special interest in him This, Chao later

claimed, began his second conversion. John R. Mott was on Soochow campus

during Chao's personal crisis and gave a series of lectures which deeply impre-

ssed him. He returned to reading the Bible and regular worship and asked for

baptism. This second conversion lifted him out of despair, and he joined in the

popular Christian activities on campus At the same time, his classmate and

lifelong friend, Lu Chih-wei ( pj; .1 4s )• later chancellor and then president of

Yenching— was also converted Chao prayed fervently, and threw himself into

every available form of Christian work. He was the first president of the cam-

pus YMCA. In 1913, before graduating from Soochow, he had converted his

wife and mother from Buddhism. Upon graduation he began teaching at the

University.

In 1914, T. C. Chao was sent as a lay delegate of the China Mission Con-

ference to the General Conference of the Methodist Episcopal Church in Ok-

lahoma City, OK. This marked the beginning of many international confer-

ences and meetings at which Chao was later to make appearances. That fall he

entered graduate school at Vanderbelt University in Nashville, Tennessee,

where he earned his M.A in religion in 1916, and B. D. in 1917.

2. Gluer-T. C. Chao, p 105.

3 Philip West. Yenching University and Sino-Western Relations, 1919-1952 (Cambridge

Harvard University Press. 1976) p. 72.
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shattered. In consequence, he turned away from liberal theology to anew un-

derstanding of revelation, grace and salvation.

The section I have translated is among the last theological treatises of

Chao's writing career. This period, from 1948-1956 involved the first eight

years of the "New China." Though it is hard to establish what Chao's thinking

was like after 1950, we know that he failed in his attempt to meet the challenge

of the Chinese revolution with a corresponding Christian realization of the idea

of a new society. Before this, Chao became more thoroughly acquainted with

the phenomenon of Marxism, and the Chinese Communist Party, although it

had existed in the 1920s. Chao realized in 1948 that the church should remain

free from the political system and make up the remaining deficit of democracy. 7

His concern was with the threat to freedom, culture, and the attack on the

church, as well as on Christians. And yet it seems that Chao thought at the same
time about the way in which Communism and Christianity could find a common
ground and mutual understanding. Chao emerged with new enthusiasm, op-

timistic that the possibility of solving together the problems of the Chinese

people still existed. As Gluer points out, his lack of insight into the Communist
ideology has serious consequences later on— (did Billy Graham go through the

same thing in Russia?).

8

So, Chao began immediately to do his best to ensure a positive relation-

ship between Church and State. This he did by trying to strengthen the inde-

pendence of the Chinese Church from the West according to the "Three-Self

principle, by maintaining and strengthening international ties through the

W.C.C., and by voicing his positive evaluation of the new government.'' Then,

in May 1950, Chao was one of those who met (along with Y. T. Wu) Chou En-

lai, and signed the "Christian Manifesto " He was appointed City Counselor

for Peking, and was a representative for religion in the Political Consultative

Conference in Peking in 1949, which worked out new guidelines for the educa-

tional system in China.

From then on, Chao became more and more politically involved. During

the Korean War, he resigned from the W.C.C. post, after the W.C.C endorsed

American participation in the war. The resulting Anti-American campaign and

politics in Yenching eventually led to his downfall from the deanship of the

School of Religion in 1951

.

How did Chao attempt to find a synthesis between Christianity and Mar-

xism? As in the earlier years, Chao had no difficulty in pointing out the weak-

nesses of the Church. He also found it easy to accept the challenge of "renewal

of the Chinese people". 10

However, it did not take long for him to realize that time was running out

for the Church as an organization participating in practical matters. In 1952, the

Church was closed. One reads of Chao speaking in concern of the church's suf-

fering. This, he felt, would find the people flocking into the churches in a ten to

thirty year period. This did happen, but the kind of churches that are flourish-

6. Gluer-T.C. Chao, p 131

.

7. Winfried Gluer. Chrisiliche Theologie in China, T.C. Chao, IVl8-1956. (Gutersloh: G
Mohn, W Germany. 1979) p. 248

8 R R Deutsch. “Review Article: Winfried Gluer: Christliche in China. T.C. Chao. 191 K—

1956." Ching Feng 25. No 4 (1981) 249

9 T.C Chao, pp 19-21.

10

Deutsch. p 249.
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ĥ

'°

n̂ There is no contribution on

^*‘3r&sriissszxxzzzwithout much P annmg
e

sy .

c
®
n<., ian in ,ellectuals were hopelessly un-

long term planning 1 he L hi

rP fP rence books tools and aids with re-

equipped when it came «o the » developmen , of Christian theol-

ference to their Chnstia
. Chinese Christians have been sim-

tlt. llb«i.l
dcbctc. o. cithc,

11 Deutsch, p 244.

1 FJ^o“he ix. ate found a. .he end of .he lex, for techmea, and clarity purposes.

side, there have been no heroes, as they fight and accuse each other of follies

they committed. Until this every day, the scars of the battle remain among the

Christians who do not know theology. They still remember and talk about the

past. As a result, no religious or academic foundations have been laid for the

development of Chinese theology. The final word is usually, “I am saved, you

are not.”

Why is it there has not been a great theologian among the Chinese in these

last forty years? Is it because we Chinese are not capable of doing theology or

philosophy? Some think this way, but I disagree. Anyone who has read

il ig ?F Vn ( li T * )
two great pieces of literature by Chung Tze ,

dealing with

man’s conquest of the body in setting himself free from the world within and

without, knows that the Chinese possess sharp, thorough, philosophical minds.

Those who know the writings of Hueh Shih ( S. 56 ) and Rung Sung-Lung ( *
56 ’ t ft t ), (contemporaries of Confucius) know that they possess great

insight in logic and philosophy. In the area of religion, the Chinese Buddhism

produced great thinkers like: Shen Ch ang ( i. ) and Che Ch ang ( A ® )

during the Tang dynasty. In Buddhismi you have Lung Shang ( £ $ ), the

great learner. Why, then, is there no comparable stature among Christians? In

my view, I don’t think that the Chinese Christian intellectuals are not interested

in theology per se, but rather they never heard a thorough, clear, concise, well-

grounded Christian theology presented, nor discussed before themselves.

When the Westerners are at the front (blocking the thinking among the

Chinese) who can roar like a lion behind? When the poetic writings of Tsui Hao

( IS? (B )' were clearly visible on the walls, Li Pai ( -T 0 )
2 had to drop his pen.

Likewise, those Chinese with great intellectual capacity had no place to turn

when it came to the question of theology.

That the Chinese Church cannot produce a learned theologian is largely

due to the fact that they over stress the so-called “anti-doctrinal" sentiment

among themselves. This has influenced the thinking of both the liberals and

conservatives, and its source is humanism. Much work has been done in the

areas of education, medicine, and social relief work in order to promote the

work of Christianity. But where the Christian body has grown in these areas, its

head knowledge has shrunk, almost to the point that they have forgotten the es-

sential nature of Protestantism.

1 Tsui Hao. Tang dynasty pod , wrote the famous poem named "Poems of Hwang Ho Low"

(The Chamber of the Yellow Cranes), while he was drunk

'’g’Ae.fffmt - -
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Tsui described the coming and going to people like birds (cranes) He fell lhal Ihe birds once

gone will not return Then white clouds, blue skies lasting forever, when the sun sets, and the

lonely lagoons stood still too "How lonely am I when the sun shines upon the waves, as the

evening dawns on me?" said Tsui

2. Li Pai, also of Tang dynasty, one of the greatest poets of China was a contemporary of Tsui

When he saw Ihe famous poems on the walls of Hwang Ho, said Li Pai. "Before my eyes

are the great and best ways, and poems, of Tsui whal else can I write 1 Apparently he was

also drunk, bui could not produce anything like Tsui did

Si4A¥fll«lH • «(3 • ' £TB.S$ri#&±* * j



Up to now, the weakest part of Chinese Christianity has been the Church

and its weakest spot has been Christian theology. Strangely the original means

of the Church w accomplish its mission have been through educa
" e

medicine and literature. As tools to propagate Christian faith they ha

been well-developed, but at the expense of a weakened theological emphasis.

The first class thinkers of the Church were all utilized to develop
rch

while the second class thinkers were all left to the pastorate and thf^u

leadership ( ik S K * )
We are not saying that this policy was bad, but

rather it was one-sided Both the Church and church related services require

first class thinkers. Those who have engaged in Church development get bet

terd salaries, and lighter responsibilities. Local church pastors and evangelists

who have engaged in “superman- duties ( & K ) get lesser salaries. When one

has become a pastor, even if he is quite gifted, (let alone the ordinary pastor .

he ceases to become a theologian. Even today, most Christians in most denomi-

nations cannot answer as to what they believe. Many pastors cannot answer he

simplest theological questions posed to them. So, today few people in h

Church think about the importance of scholarship or learning. As a result, the

Chinese Church is forty years behind time.

The second reason for not having produced Chinese theologians is be-

cause of the Westerners' dominance and control. Under Western eyes there is

onlv one common denominator: one dead formula If one is to get benefits, one

must conform to their system. But, if one wants to be independent. and^ip
and serve the people in his own way. he does not have the opportunities and the

funds The greatest and most common downfall of training methods us

Western missionaries is that they do not allow the national leader to get enoug

training and experience to surpass themselves This is not td say that missio-

nary standard of education or experience is low; but, by and large, most Wes

terners are strong willed, over self-confident. They desire flattering words, de-

spise the uneducated ( $ ) and are unwilling to receive advice from the

Chinese. Those Chinese who are self-esteemed and with more insight know

well that under Missionary control, there is no room for future intellectual de-

velopment. Pastors are to sever themselves from scholarship and learning. Al-

though there have been quite a few mature Chinese Christians among the mis-

sionaries, the missionaries have seldom understood Chinese customs an

theological foundations How can they then motivate the Chinese to engage in

theological enterprise? All missionaries have wanted was results and numbers

of converts With all their idiosyncracies, money and power, where would they

find time to develop those with talents1 Over the past thirty years or so not a

single Chinese theologian contributed to the controversy generated by the sci-

ence and humanism debate? During the anti-Christian movements, no bold

3 Chao is referring to the defense of Christian faith over against the attacks of science, and

humanism (democracy) — two of the holes! debates in China just before and after the May

Fourth Movement Chao lamented the silence and impotent of the Christian writers in

answering the accusations and slanders made against Christianity by the secular writers For

Chao's reply see 'Christian and Non-Christian Reply to the Anti-Christian Movement,

Chinese Recorder 53 (1922): 743-748.

For a recent treatment on the subject see Wmg-hung Lam ' The Emergence of a Protestant

Christian Apologetic in the Chinese Church During the Ant, -Christian Movement m the

1920 s
' Princeton Unpublished Ph D Dissertation Princeton Seminary. I97K The latest

work on the “Chinese Christian Renaissance" is by Samuel D Ling. “The Other Chinese

Renaissance ,n China." Philadelphia Unpublished Ph D Dissertation Temp e University,

lftil Both are available from University Microfilms. Ann Arbor. Michigan. USA

answers were given by the Chinese Christians. With this situation in mind, and

now thirty years after the May Fourth Movement, the Chinese Church is still

without a “theologian."

The development of the Chinese theological seminary is only a beginning

Nanking Theological Seminary, although it appears forty years old on paper, in

actuality is only fifteen years old when you think of its own indigenous charac-

ter and development. The Yench.ng University's Department of Religion ap-

pears to be ancient and old , but in terms of its proper name . School of Religion

.

it is only some twenty years old Among the faculty members. Western proles-

sors are more educated and numerous than the Chinese. Uptil now . only a few

Chinese can be compared to the Western teachers at Yenching. And yet. bet-

ween these two schools, they have not produced one first class Chinese theolo-

gian during the past twenty years. Among the graduates, there are a few who

appear to be promising, but who knows how long it will take for them to be

come great spiritual giants ( * 4. ). It is hard to predict the outcome of a semi-

nary which is only ten years old. even with proper foundation In addition, we

are in the midst of uncertainties. If there be a future, we ought to examine the

past and look into the future, and come up with a plan for the next forty years.

From henceforth, the development of Chinese Christian theology must

first of all, be developed by the Chinese themselves in order to discover the tre-

asure of Christian faith that has been hidden for 2.000 years The treasure is

hidden in earthen vessels. Westerners have dug up many of these already .

There are already enough hints and signs for us to dig them up for ourselves.

Now the hidden ireasure is the Old and New Testaments. When the Western

missionaries took up the Book of Treasure and attempted to apply it to the

Chinese context, who could understand it? It is in the understanding of this

(Treasure) that lies the secret of life and Gospel.

Along with the discovery of hidden treasure, is the work of special intro-

duction to theologv and translation and its essence. Those who take up the task

of introducing things of a theological nature must possess real gifts in this area.

For example, for the work of Augustine, the one who does the introduction

must first of all read the works of Augustine himself. Then the work done by

other scholars on Augustine must be read and consulted before he can do the

real work of introduction. There are many discrepancies in Augustine himselt

If one does not read and do careful research, how is he going to detect these

contradictions, mistakes and misunderstandings? Likewise, it is with equal dif-

ficulty when one tries to do the same to other church fathers and theologians

alike Essential translation is not very easy One must know the original works,

for if one only does the translation's translation, he is likely to commit errors

and misunderstandings. Essential translation is a selective translation in which

important items are translated first, and secondary matters later. On thisscorc.

we already have guidance from our Western friends. Now is our opportunity to

do it and we no longer can push this responsibility on to others. We are to do

this work for the sake of the theological foundation in our Chinese Church as

well as for the purpose of serving our people and civilization Even though the

Chinese People's government is atheistic, they too, I am sure, want to have a

part in historical preservation of records.

The next item is that a theoretical foundation is needed for our Christian

theologv What is the boundary between science and religion'
1 What are their

limitations? These are some of the very important issues and questions today.

Unless we resolve them, science and religion will never harmonize with each



other. These questions relate to the relationsh.p between knowledge and reve-

lation, or the question of religious epistemology.

Christian fa.th and belief is beyond that with which science can deal. Sci-

ence cannot derive ultimate truth that is found in religion. Neither carlitt reach

the individual self and search for truth Religion must first aff,r%andaC“P' r

^
velation and truth in space and in time. Then one

to exDlain those areas. A physicist cannot find soul in his research. Meitner can

a biologist find ultimate purpose in his research. He cannot find freedom in -

ture nor can he find God in general revelation. Why1 Because these things are

not objectively obtainable by their very nature. Therefore, religion

'

science to stay in its limits and not touch boundaries it is incapable of cross ng.

Religion can adequately explain its claims to science. But such things as a s.an-

d ,rd

g
of truth a foundation of ethics, human values, truth in human nature, o

fhe existence of GoS, science cannot touch upon We will not be able to answe

them here but simply point out that Christian theology must have a theoretica

foundation ancTproof for its claims. Throughout history there were many con-

troversies because of this very same thing. Many theologians tried to prove

existence of God with their own theories. We must put more emphasis on the

relationship between philosophy and religion. Only then will we stop

philosophy at the door of theology.

The work of theology requires a lot of cooperation. This is a big problem

in China But though our goals are far away, we don't think there are too many

obstacles before us. Our theology must be built on GodIs «vetation. and^pr p-

agated as such. Our teaching and learning must also be

torical theology. Gods special revelation is recorded in the Bible, and the Bible

is the historical foundation for the Church. Only when we concentrate our ef-

forts in the areas of biblical and historical theology, can we really develop o

theology in a short time.

The Chinese Church today needs a "self-dependent" ( ft 3L )
Christian

theology The task of the Chinese theological labor lies in the study of Confu-

cian Chinese (Ju-Chia, ffi % )
thinking, as well as Tao ( & )

and Buddh st

thinking We need to make a comparative study of the former three with Chris

tianity ^We need to discover the areas of similarities and dissimilarities, the

areas where dialogue could prove profitable, and where it would not. The Con-

fucian teaching on human ethics ( » <£ it )
ought to be stimulant to Christian

theology Conversely. Christian theology can point out the unstable charge

, eristics of J u-Chia and Tao-Chia's teachings on human nature. The Tao and Te

(
i*

) in the teaching of Tao-Chia can reveal some truth about the Incarnation,

while the doctrine of the Incarnation can influence Lao-Tzu s teaching on

KWAN-FU flt M 4 (to watch it returning to ), as well as reveal the weak

ness of Chuang Tzu's iU. ifi (free-wheeling, feeling at ease) for not meeting

needs of human quest. Meanwhile. Christian teaching on God s absolute reve-

lation in space/time, truth can be a basis for criticizing Buddhism s teaching on

the " lb

P
( tf

•<'= ” all emptiness in human nature and its opposing forces.

Christianity is a religion of fa.th and life. Whenever it encounters a civilization,

it ought to utilize the philosophy of its culture to explain Christianity itself In

7 This is t ao-Tzu\ teaching on returning to nature, as opposed to Buddhism's teaching on the

™ul being reincarnated to another lorm alter death Lao-Tzu is more interested in Nature

over men. while Chuang Tzu is just concerned with the transcendental bliss of men free

wheeling with his body not being concerned at all about his soul or nature

the second century, the early Christian fathers often used Greek philosophy to

explain Christianity. People like Origen, Tertullian, Augustine (4th century)

used Platonic and Aristotelian terms to explain Christianity within its environ-

ment and time, though they went overboard to the extent that the essence of

Christianity disappeared.

Christianity is only about 150 years old in China. The Chinese Christian

development in doctrine is still in its embryonic stage. Therefore, if Chinese

theological development is to have its own course, it must experience what

Christianity did through the Greek and Latin routes— except that now it must

be through the Buddhist and Confucian filters. In doing this, there are several

advantages. The first is that Christianity becomes a Chinese religion. With a

constitution of freedom of religion and laws, we can certainly believe Christian-

ity as our religion. But, the kind of Christianity that was spread by the Western

Imperialists is the kind of Christianity we Chinese do not welcome to our land

If we are to be free from suspicion as underdogs of the Westerners, we ought to

shape Christianity within the frame work of Chinese thought forms, ter-

monologies and characteristics, so that it becomes a Chinese Christian religion

The second advantage is that this kind of Chinese Christianity can have a full

and rich ( ^ ty. )
exemplication or appearance before the people. Here. Chris-

tianity rightly can make use of Buddhist and Confucian terminologies to ex-

press its truth. Christianity is a treasure in itself; so is the Chinese civilization.

How much better if we make use of its best gems for the propagation of our

faith?

Christian theology is an interpretative tool of the Church. It came out of

the Church, and should serve as a "weapon" for the Church. Theology is not

philosophy, much less a philosophy of religion. The task of theology is to speak

to the area of faith and the life message it poses. Is our theology consistent with

the revelation of God? Theology cannot separate itself from the Church, and

vice versa. Theologians are themselves members of churches. The Church is

the theologians' place of spiritual rest and preparation. It preceeds theology.

When the Church splits here and there, theological divisions also occur. When

there are varieties of theological splits. Church unity suffers greatly. This is a

serious matter. Over the past forty years or so, however, the Protestant church

world wide has revived greatly as theologians have worked on a “universal

theology."

Since the present Chinese form of Christianity has its origin from the

West, she too has many denominations in China. Some denominations have

joined together to form the Chinese Christian Church. Other churches too,

have united under one name. Similar to the U S. , British, and Australian Ang-

lican unions, the China Episcopal Church has been formed. The Methodist

bodies also have formed their own Methodist Churches of China. With all those

church unions, systematic barriers have been formed between themselves, and

they are evident in theological issues and differences. Consequently, it is hard

to have a Chinese Christian theology for all Chinese Christians. Theoretically,

it is impossible to have such theology unless all Christian churches in China are

unified. For us the present task is to seek reform and unification of all 1 rotes-

tant churches. The present situation is right and conducive to achieving our

goal. Already many Western missionaries have left us, and many "self-support-

ing" and "self-propagating" churches have taken steps to sever themselves

from Western control and financial dominance. The future of church union is

bright, and us obstacles have already diminished greatly. Practically speaking,

with an open future before us, China can have its own theologians to lay its own



theological foundations from the inception. No one can stop them, now that

Western denominationalism has diminished. However, the pitiful thing is that

since they are without denominations, their concept of church is quite shallow

Therefore, you cannot have a good Christian theology without the two Furth-

ermore. effective Christian theology has all come out of the Christian church.

The kind of theologians that are to be produced in China need not be

seminary graduates. They should be the product of theory and practice. The fu-

ture ministers of China should have theological training before and after their

ordinations. This way, the theology produced is in touch with faith and life.

They need not divorce each other. The only thing we have to worry about is the

future of our seminaries. This worry does not necessarily mean there is no free-

dom of religion per se. The primary concern is that there is no seminary run by

the Chinese themselves. All that we have now are Western controlled

seminaries, schools and their related organizations. And what s more. Western

funds could now dry up imminently. When this happens, all seminaries will

cease to function. This deserves our attention Does this mean that we will not

have any seminaries? When the dead end street is met head on. we should find

life in the midst of death . We ought to depend on the Lord and stand up strong.

I feel that Christian theology is something seine quo non in the Church as

an interpretive tool for its mission. Theology must come out of the Church

which was born out of testing and suffering as a sign of salvation Future theolo-

gians must also be tried by fire through the "suffering of valley of death and

hell." Present Chinese theologians and workers, the present writer included,

are not well-learned people, nor do we have adequate experience. For the last

forty years we have not gone through a life of suffering either in personal life or

in Church life Now the Lord of life is judging us by putting us on a scale of

"heavenly justice" to give us a chance. It is like the story of Gideon, who w ith

300 men tried to overthrow the whole kingdom of Baal. In God's eyes, they

were sufficient enough to do the job. The Chinese pastors will go through train-

ing and sufferings for the purpose of evangelism and mission. That is to say.

they must produce rice and bread when there is none, and they must build up

seminaries without foreign funds — empty handed. They must once more rely

on the Lord's miracle of feeding the 5.000 with the two fishes and five loaves of

bread.

What is the relationship between Christian theology and what we have

portrayed of the life of the Chinese Church? I believe whole heartedly that

there is a close relationship. For if the Church does not awaken itself in the re-

ligious and essential principal consciousness, then there is no hope for a de-

velopment of theology. Chinese Augustines. Tertullians. Origens must come

out of churches through long and hard sufferings These will be our seminaries

and will produce our theological students. Life, faith, and experience can give

interpretation to faith and life. Then we will really have something to write

about. The Christian theology and the new "theological seminary model" we

are speaking about is making headway and being built at the same time. In our

survey we have looked back forty years, but in this transformational age of

ours, the past forty years is incomparable to the next forty years. We have

learned many lessons in the past, but a new metamorphosis is just coming We
cannot put broken pieces back together anymore. The eternal revelation re-

quires our own interpretation In the progress of history, any great transforma-

tion can occur in the next forty years. In the next twenty years there will no

longer be obvious competition between religions. All nations of the world will

be going on the road toward socialism, and all will be transformed for good.

The Church, of course , must be changed and transformed In thirty years there
will be much more knowledge about science and technology to help us to
criticize philosophy and its limits By that time, the Chinese theology will be in
full bloom and its fruits will be followed. If we want to know the most important
issue in the future.— it is the interpretation of the fundamentals of our faith,

which is also Christian theology. Forty years from today, the Chinese Church
will be narrowed in scope with its abundant experiences. Its yeast like effect w ill

certainly draw many to the cross of Jesus Christ I am sure that it will provide
the standard of truth for which people will want to search. The Church will pro-
vide the moral foundations, security of values, selfhood, meaning of life and
sense of belonging to which we are all drawn. Those things which government
or science can never provide, religion can. It is free, readily available, reserved
for us. The Lord sees 1,000 years as but one day; surely the next forty years are
nothing but to demonstrate the wonder and power and authority of God ( |-

•jft). The stone which the builders rejected has become the cornerstone; this is

the work of God, and it became a miracle in our eyes
( gg i|j

f, t) ft gy ).

Written in a Little House, 11 July 1950, Peking

Author's Preface:

It is my priviledge to contribute this essay in honour of Nanking Theologi-
cal Seminary's 40th anniversary. It was meant to give an historical perspective
on the institution, but being busy at work. 1 have not had time to do historical

research, and have had to change my topic. My article, while keeping in mind
celebration of the Nanking occasion, is actually looking forward the forty

years, not looking back. I am weak internally and short of strength externalb
But as our lives are like the grass that withers. I beg our readers to give me the
benefit of their advice and forgiveness w hile reading this article
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In the last pages of her own text Handclman

writes movingly of this rabbinical tradition as

the effort of a broken people "trying somehow

to make the facts of their historical catastrophe

agree with the exalted promises of their Sacred

Book. And this can be accomplished only-

through feats of subtle interpretive reversal"

(p. 223). For the ma|or critics whom she treats

as heirs of this tradition, “there is no end of

exile for Bloom—or for Derrida—or for

Freud.** Thus, “in reaction to a Scripture that

endlessly promises but never fulfills, and a

God whose absence must suffice lor presence,

they will make of their exile an antithetical

promised land, a 'Criticism m the Wilderness,’

to use Geoffrey I lartman’s term" (p. 222).

Because lor the Jews “divinity is located in

language, not person," Handclman secs it as

the eminently Jewish stance that “instead of

Incarnation is Interpretation” (pp. 89, 130). In

direct contrast, “Christianity replaces the end-

less discourses of Rabbinic interpretation with

the decisive act of presence: incarnation” (p.

193). That last sentence goes straight to the

heart of the tragic division between these two

peoples of the Book, but when she attempts

to move Irom that point into the development

and ramification ol iradition.il Christian her-

meneutics she is less well prepared and thus

less perceptive.

As an organizing device, she early rcters to

the opposition between rabbinic interpretation

and Patristic thought-systems (pp. xv, xix).

L'nlortunatcly, her citations of the Church Fa-

thers (often scanty, and at several removes)

and her discussions with them evidence only

minimal contact. Her presentations of Chris-

tian doctrine are so poorly informed that they

sometimes appear indistinguishable from two

early and mortal heresies: Maroon’s rejection

of the whole Old Testament, and Doectism’s

insistance upon a 'spiritual*' and unhistorical

incarnation. As for the "Greek" influence on

the early church, her primary attention is upon
Aristotle, with only a few side glances at Plato.

But even that oversimplification is less dam-
aging than her apparent unavvarcncss of the

actual shape of the classical patdeia of laic Hel-

lenic and Roman culture in the generations

between Paul and Augustine, which was heav-

ily religious, poetical, and (in (he early sense)

rhetorical. Because of weaknesses such as these,

she is unable to sficak effectively about the

crucially divergent developments of Jewish and

Christian interpretation. To claim to interpret

a polarity in which she is only marginally fa-

169

miliar with one pic can only be viewed as a

mistake, but it is not a fatal one, because the

strength of this book is its treatment of rab-

binical developments and influences.

Despite my obvious reservations, I find

Handclman’s book one of the most stimulat-

ing and informative treatments of literary the-

ory which I have read in many years, and l

strongly recommend it.

Roland Mcshat Frye

University of Pennsylvania

Philadelphia, PA

Palma, Robert ). Karl Barth's Theology

of Culture : The Freedom of Culture for the

Praise ofGod. Allison Park. PA: Pickwick

Publications, 1983. Pp. x -f 122. Si 0.00.

The idea of .1 "theology of culture" is fre-

quently associated m America with the work

of Paul Tillich. It is commonly understood as

the attempt to bring to light the depth di-

mension or 1 he religious element in all cultural

activity. So conceived, the protect of a theology

of culture and the theology of Karl Barth seem

utterly incompatible.

Robert J. Palma, professor of religion at

Hope College, argues that Barth docs indeed

oltcr a theology oi culture although it is quite

different from Tillich’s and docs not neatly fit

into any oi the conventional type of a theology

of culture as presented, for example, in

H, Richard Niebuhr’s Christ and Culture.

Palma thinks it is possible to discern 3 de-

scriptive, a critical, and a constructive theology

of culture in Barth's writings, lie traces the

development ol Barth’s views from ihc early

period of dialectic to the period of Christo-

centric concentration in which the analogia fi-

dei and the analogia relations play an increas-

ingly decisive role.

"Game* and “play” arc Barth's persistent

metaphors lor culture. In an early essay he

writes: "Art and science, business and politics,

techniques and education are really a game

—

a serious game, but a game, and game means

an mutative ami ultimately ineffectual activ-

ity—the significance of which lies not in us

attainable goals but in what 11 signifies. And
the game |may| actually Ik played better and

inure successfully, the more it [is| recognized

as 3 game."

In a much later essay, Barth describes cul-

ture as simply the endeavor of human beings

11 of 26 2/19/2016 10:31 AM



Princeton Seminary Journals http://journals.ptsem.edu/?action=print&uri=/METS/PSB 1984052....

THE PRINCETON S EHIS'ARY BULLETIN'7o

to be human, to honor and to make me of the

freedom and responsibility which are God’s

gifts. Barth finds the foundation of culture in

the free grace of God, and he secs the hu-

manity of Christ as the critical and construc-

tive norm of what Palma calls “the freedom

of culture for the praise ol God." Culture tan,

of course, be perverted and even put to mon-
strous ends, but the cultural drive in humanity

is by no means inherently evil. To be sure,

culture for Barth is never a way of salvation

nor an avenue of revelation alongside the Word
ol God. Still, at ns finest— Barth’s favorite

paradigm of tree culture was the music ol

Mozart—culture is the expression of the free-

dom, creativity, and playfulness of humanity,

and n may offer signs, parables, or analogies

ol the Kingdom of God decisively revealed in

Jesus Christ.

Palma’s assessment of Barth’s im genera

theology of culture is sympathetic but not un-

critical. A Reformed theologian himself, he is

in general agreement with those reservations

about Barth’s theology articulated by Dutch

Reformed theologians such as G. C. Berkou-

vver. Palma contends that, in the tinai analysts,

Barth failed to take with sufficient seriousness

both the intrinsic value of culture and its evil

potential. He also claims that Barth’s attempt

to move by way of Chnstoccntrsc analogy from

the light of the gospel to directives for Chris-

tian witness in the social and political spheres

is simplistic and needs to be refined by the

construction of ‘'middle axioms’’ which me-

diate between the gospel and the concrete hu-

man situation in different times and places.

While brief and compactly written, Palma's

work is a helpful orientation to a large, in-

sufficiently explored, and frequently misun-

derstood topic in Barth's theology. However,

this reviewer’s appreciation is coupled with

several questions, First, Palma underestimates

the very positive and liberating meaning ol

Barth's metaphors of game and play lor cul-

ture seen in the light of the gospel. As a result,

Palma proposes that we speak instead of the

“mandate" of Christian culture, In this sig-

nificant shift of metaphors, he unintentionally

obscures Barth’s insistence that gospel pre-

cedes law, that God’s gift {Cube) is the pre-

supposition of the task {Aujgabc ) of culture.

Moreover, Palma asserts rather than argues

that the elaboration of "middle axioms" in

social and political ethics is less susceptible to

the charges of arbitrariness and suppressed

presuppositions often leveled against Barth’s

use of analogies grounded in the central mes-
sage of the Bible. If Barth's political reasoning

was as unreliable and culture hound as his

critics imply, one might at least pause to won-
der why he stood in the vanguard of the crit-

icism of Nazism, the dark side of advanced
capitalism, the ugly expressions of Western as

well as Eastern imperialism, and the deadly

logic of militarism, whereas some of his fellow

theologians who considered his approach to

culture—and to politics in particular—naive

in the extreme, lagged liehind.

Finally, Palma’s work is surprisingly silent

about Barth’s theology of man and woman. If

culture has to do not only with arts and sci-

ences but also with patterns of social relation-

ship. the relation ot man and woman is surety

an important aspect of any theology ofculture.

Unfortunately, this is an area in which Barth s

use ot analogy is indeed seriously flawed.

Dvniil L. Miguorf.

Princeton Theological Seminary

Barth, Karl. The Theology of Schleier-

macher lectures at Gottingen. Edited by

Dietrich Ruschl. Translated by Geoffrey

W. Bromiley. Grand Rapids, Ml: Wm.
B. Eerdmans Publishing Co., 1982. $13.95.

This text offers to English readers Karl

Barth's Gottingen lectures of 1923/2.3 on the

theology of nineteenth century theologian

Friedrich Schlciermachcr. Barth began these

lectures “prepared for something bad" and

concluded by telling his thirty-some students

that he found Schleicrmachcr an even more

foreboding “distortion of Protestant theology
”

than he anticipated. In the Schleicrmachcr he

portrays in these lectures, Barth perceives a

wrathful judgment of God on Protestantism.

He sees little remedy except for "a theological

revolution, a basic No to die whole of Schlcicr-

macher’s doctrine of religion and Christianity’’

<pp. 259-2^0).

Av readers of Barth know, however. Barth’s

relation to Schleicrmachcr is rife with more
ambiguity than his thunderous Sew* advises.

This text is ample testimony to the respect and

even awe which Barth always held for

Schleicrmachcr. In his youth, he "knew how-

to swear no higher than by the man. Daniel

Ernst Friedrich Schleicrmachcr" (p. 261). In

his later years. Barth could still cultivate a

tentative spirit, asking, "Could he not perhaps

12 of 26 2/19/2016 10:31 AM
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be. This takes some time. Then one can decide—perhaps in

consultation with colleagues who are close enough to be able

to give honest opinions—whether the paper should be sub-

mitted elsewhere, kept on file for future revision, or discarded

altogether.

1 " 'And I Don't Care What It Is': The Tradition-History of a Civil Religion

Proof Text," journal of the American Academy of Religion 49 (1981), 35-49.
2 Wilfried Harle, "Der Aufruf der 93 Intellektuellen und Karl Barths Bruch

mit der liberalen Theologie," Zeitschrift fur Theologie und Kirche 72/2 (1975),

207-24.

ADVISING THE YOUNG COLLEAGUE: STRATEGIES AND
PROSPECTS FOR PUBLISHING

Charles Grench, Religion Editor, Yale University Press,

As anyone who has ever published with a university press will

know, subtitles are vitally important: they tell what the book is

really about. I could regale you with amusing examples from

our "manuscripts submitted" list, but I'll refrain and simply

exercise editorial prerogative by changing the subtitle of my
portion of this session to How to Get Published by a University

Press. In doing so, I realize that I'm presuming to speak for my
colleagues from other university presses. Nonetheless, since

university press editors are, with some exceptions, amazingly

congenial sharers of information, expertise, anxieties, and

dreams, I'm sure they will forgive my making them
accessories-after-the-fact to this talk.

We university press editors are at this meeting of the

American Academy of Religion and Society of Biblical Litera-

ture for two reasons. The primary reason is to contact authors or

potential authors; the secondary reason is to take orders and

answer questions about the books on display, those we have

published. But mainly we are on the hunt for authors: the writer

of a literary work (as a book); or, in Webster's perhaps more apt

second definition: one that originates or gives existence. We
are looking for senior scholars or their younger colleagues who
have written, are writing, or plan to write booklength works that

fit our publishing lists and appeal to our tastes.

Strategies

If the editor/author relationship is like a marriage, then schol-

arly meetings are the singles bars of the academy. But how do
you attract a prospective mate? Most editors are glad to hear

about books-in-progress or publishing ideas at anytime in their

gestation. We can react, politely, gloomily, or enthusiastically,

as the idea strikes us. Advise younger colleagues attending

annual meetings to meet the editors of presses that publish in

their fields—for example, Yale publishes few books in Asian

religion, but the University of Chicago Press publishes many.
Get to know the publishing programs of presses and chat with

editors on a regular basis, as we are constantly adjusting our
programs depending on needs, commitments, or opportunities.

Almost all university presses have publication committees
that control the imprint. They decide to publish based on peer
review, in-house editorial review and finances. In practical

terms, I will present our publications committee with a dossier

containing a memo by me (why I want to publish the manu-
script), one or two (rarely more) readers' reports (attesting to the

scholarly merits of the manuscript), and a table of contents or

introduction (to give a taste of the work). They will accept,

reject, or defer based on those materials. Note that there is no
financial material presented to the committee. That crucial part

of the decision to publish is a management matter that is

(usually) hashed out in house priorto the publications commit-

New Haven, CT 06520

tee meeting. We are unlikely to present a project to the commit-

tee if we don't have, or plan to raise, the resources to publish it.

We bring both manuscripts and proposals to our commit-

tee. That is, we contract for completed and uncompleted work.

The circumstances for contracting for the latter can be that they i

are particularly attractive scholarly ventures, or that the author

wishes to make a firm early commitment to a publisher. In

short, we operate just as many commercial publishers do

—

offering advance contracts, at times paying advances against

royalties. Ultimately, however, thecompleted manuscript must

be subjected to peer review and, in order not to be embar-

rassed, we must be careful not to be too speculative.

So, a prospective author is always welcome to contact the

editor. Talk is cheap, however. What can the author do tG

persuade me to want his manuscript? I like to see a proposal of

three to five pages. It should demonstrate superior conceptua
,

writing, and organizational skills. Clarity, enthusiasm, and
conviction should exude from the proposal. It should have

—

like a book—a beginning, middle, and end. It should let rne

know how long the manuscript will be, if it needs illustrations,

tables, or other non-textual matter, and what stage the work is

in right now. A tentative table of contents can be helpful. A
current curriculum vitae is vital. In sum, I need to get a hanoTp

on what the project is and who is doing it. I can then, if I'm

interested, ask for chapters, the whole manuscript, or whatever.

Please tell younger colleagues to be courteous (and clever)

enough to submit a typewritten letter addressed to the editor, j

editor-in-chief, or director by name. The letter, proposal, and
c.v. should be legible (no dot matrix printers, please) and error

free. Mimeoed letters, illegible, or illiterate material go into the

round file— I value my eyesight.

It is acceptable to contact several publishers at once, but

do send a fresh covering letter to each editor and check the

envelopes, since a letter addressed to me as editor at Oxford is

likely to elicit a tart response. I should stress that the prospective

author should have studied a press list enough to have at least a

hope that his or her proposal will interest an editor. A recent

article accused presses of looking backward, and in some
measure that's true: we like to take on new books that are

similar to successful books we have already published. They
give us the illusion of being able to predict success.

Once a positive response has been received from a press,

the author should either submit to his or her first choice exclu-

sively or tell all the presses that the work is under simultaneous

submission. On some books we are willing to compete. On
more specialized titles, attractive as scholarship but not as

commercial products, we probably would not invest time or

money in a manuscript that may go elsewhere. By knowing the

press lists, press policies, and the editors, an author can usually
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Publishing in Scholarly journals (continued from p. 73)

conclusive, solution to it is one most likely to pass reviewers'

screening. Sometimes one can get lucky and find that some-

thing has been passed on in the literature without ever having

been critically investigated, so that the first person who thinks

of investigating it comes up with a nice, clear contribution to

the discussion. By way of example, I can mention two articles,

neither of which deals with a matter of great moment, but both

of which manage to correct an unclarity or error that had

persisted in the literature because no one had thought to inves-

tigate it. One is Patrick Henry's study of Dwight Eisenhower's

statement about the government of the United States as one that

"makes no sense unless it is founded on a deeply felt religious

faith—and I don't care what it is."
1 To find out, if possible,

exactly what Eisenhower had said and meant turned out to be a

much more difficult task than one would have expected from

the frequency with which the statement is quoted in the litera-

ture on civil religion, and Henry's effort to track it down pro-

duced a delightful and useful piece on a question of itself rather

minute (and of perhaps no great consequence for the under-

standing of American religious history). A second example,

similar in kind, is Wilt'ried Harle's investigation of the statement

by Karl Barth, frequently quoted, about Barth's shock at seeing

the names of almost all his theological teachers on a manifesto

of 93 German intellectuals declaring their support for the war
policies of Kaiser Wilhelm II.

2 This was a case in which a bit of

history needed correction and could be decisively corrected, so

that there is no longer any basis for passing on that particular

lemark of Barth's as though it reflected fact rather than a trans-

f.gured memory. As both authors would no doubt admit, these

two topics resulted from good luck as much as from ingenuity.

Eut one does not need to wait for strokes of luck before writing

arPfies and learning how to see what has escaped attention in

the literature.

Obviously, not all published articles are of this type;

nor— I should think—can they be, even though they are the

easiest to judge and the least chancy because their value to

other scholars istheclearest. A learned journal isalso interested

in articles that provoke thought—articles that make one think

about things diferently or about different things from the

usual—as well as in analytical or primarily informative articles.

The thought-provoking ones, it seems to me, are difficult to write

at the early part of an academic career, and I am not sure that

junior colleagues should be encouraged to try such at all, at

least not for publication, because the response is likely to be

discouraging. At the same time, one hesitates to propose that

only fixed-formula articles be written since they may tend to

stifle genuine creativity and lead to the conclusion that schol-

arship has to be tedious and dull.

The articles that, as a kind, seem to be of least interest to a

journal's editors are those that do nothing more than repeat

what is already patently available to anyone who reads the

literature. Even when they are written well, such essays seem
deficient because their authors are not saying anything on their

own. An article which, for example, recounts M's views on
subject Z may be quite correct in all it reports; it may also be the

first one to give a report on this theme; and yet it may be

unacceptable because the author does not address the reader

through the presentation. Such articles do, of course, get pub-

lished; and, in a certain sense, they serve the purpose of general

orientation for those (the most) of us who cannot read every-

thing we should read. But they are usually given such low
priority that their chances of being accepted are not good in

journals that can publish less than one out of five submitted
manuscripts.

On a different side of matters, one might ask about the

mechanics of submission. Where to submit an article can prob-

ably be determined most easily by seeing which journals pub-

lish that type of material: indications can be found either in a

general statement in the journal or through a quick review of

articles published in the last several years. Even then the ques-

tion might be asked whether multiple submissions are to be

encouraged (or are allowed). Is it permissible or advisable to

submit an article to several journals at the same time? Is it even

legal to do so? Strictly speaking, I suppose the answer to such

questions is No. A journal's editors would like to think that the

article they are considering is one to which they would have the

rights of publication if they decideto accept it; and submitting it

implies it is available if acceptable. Moreover, although I have

not taken a poll of editors, I would presume that most of them
would affirm this as their policy, despite the fact that, in these

days of copy machines and word processors, the policy may be

less often honored than an editor might wish it to be. My own
view is somewhat different. Considering the amount of time

that is normally involved in having a submitted article read by

reviewers and the additional amount of time needed before it is

actually printed, plus the fact that I think authors and editors

have a common interest which makes their relation different

from that of sellers and buyers, I have not had objections if an

article submitted to the journal of the AAR has also been

submitted simultaneously to other journals. My hope has been

that if it is clearly a superior piece our editorial board will be

able to accept it more promptly than others. If we do not

succeed in doing so, the major consideration would still seem
to me to be that it becomes available through publication and

not where it does so. To authors who want to be a bit more
scrupulous (but not entirely so) one might propose a com-
promise between multiple and single submissions: send the

article to only one journal initially and, if after three months no

decision has been made, send it to another one.

If an article is rejected, one need not conclude that it is

unpublishable, just as one need not conclude that the editors

and reviewers are prejudiced or incapable of detecting talent.

What a rejection does mean should be decipherable from the

reviewers' reports, or extracts and summaries thereof, that are

usually sent to the author of an article that has been given

serious consideration. I use the word "decipherable" deliber-

ately, for I think it is difficult for reviewers to state reasons for a

rejection in such a way that they are immediately illuminating

to an author. This is particularly so when what is involved is a

judgment about the general quality and not a discovery of

specific deficiencies. It is also true that the soundness of a

reviewer's judgment may bear no direct relation to his or her

ability to give clear reasons for that judgment. Hence, the

reports of some reviewers will be much less helpful to an author

than those of others. Similarly, efforts of editors to explain or

interpret reviewers' remarks may confuse ratherthan clarify the

real reasons involved in the decision. In view of all these

possibilities, it seems to me that an author whose article has

been rejected is best advised to try to read behind the explicit

statements in the reports in order to see what their basis might
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determine the most likely publisher in advance: homework is

essential.

University presses are non-profit publishers. But many of

them are also non-loss publishers. It requires as much business

sense to break even or target your loss as it does to run a surplus.

Yale gets no money from the University, so we run our opera-

tion to break even each year. Some university press parent

institutions contribute to make up a deficit, so these presses try

to meet a budgeted loss. Any surplus is reinvested in publishing

more scholarly books, since that is our mission. The mixture of

culture and commerce is exhilarating, if sometimes anxiety-

provoking.

We do take economics into account in our publishing

decisions, and it is fair to say that the smaller the market or the

larger the investment, the better the book must be. Books that

will never repay their investment make up a significant percent-

age of our list each season (based on my own acquisitions over

the last few years, I'd estimate 25 per cent). For those books,

subsidies are crucial and may mean the difference between

acceptance or rejection, since we are offered many more pub-

lishable works than we can take on and must pick and choose

among them. It is always worth mentioning if a subsidy is

available when approaching a publisher. Universities, espe-

cially those without presses, should consider raising money to

endow a faculty publications fund that may be tapped for

subsidy if needed. Yale has one for its junior faculty and it has

made a difference to us in deciding whether or not to take on a

work.

Prospects

Compared to other humanistic disciplines, the prospects for

books in religious studies seem to me to be relatively good. But

it depends on the book. Specialized monographs have a smal-

ler and smaller sale. Some of them clearly travel to many
publishers before coming to a house that can manage them.

Major books and books written by scholars for a general

readership continue to do well, but sales to libraries are way
down and we anticipate further erosion. Now that libraries are

forming consortia to pool resources, it means that general

collections don't buy as broadly: the monograph suffers.

Since the prospects are mixed, especially for younger
scholars, you can do them a good turn : by helping them choose
topics for research that are fresh, by aiding them in writing a

lucid and engaging manuscript, and by friendly but pointed

criticism before the manuscript is submitted to a press. Given
our print saturation, short books sell better, are more often read,

and have wider impact. You can perform a vital service by
encouraging pithinessand snap, and discouragingthe pedantic

and the opaque. You might also institute, if you haven't already,

an absolute page limit on dissertations, many of which become
the first books of younger colleagues. If they can't demonstrate

competence in 350 pages, they aren't likely to do so in 600.

Conclusion

Perhaps a useful way to conclude this talk is to say what /

foresee publishing in the future. I'm looking for good, needed
reference works; I'm open to textbooks that are too innovative

or specialized fortraditional textbook houses; I want to publish

the path-breaking work that sets the standards in a field; and I

want to foster the best of the next generation of scholars of

religious studies. This means that I foresee publishing a wide
spectrum of books, which is what any discipline needs in order

to prosper. It's a tall order. It should be fun.

RELIGIOUS STUDIES BULLETIN
Religious Studies Bulletin had “a new begin-

ning' ' with the first issue of 1984, its fourth year

of publication. This international journal en-

deavors to inform a broad category of readers

on scholarly work done at present and in the

past toward defining the nature of religion and
explaining the various forms in which this is

expressed. Some articles do more than report

on the ongoing debate about current issues;

they reflect their authors’ own research, for

example, Ninian Smart's study in the January
issue. RSB publishes three issues of 60 pages
annually. The subscription price is $9.00 a year.

New subscribers can obtain all the back issues

at a bargain price. A free sample copy can be
obtained from Religious Studies Bulletin, Uni-
versity of Sudbury, Sudbury, Ontario, Canada
P3E 2C6.

Editorial Board

Leopold Sabourin, Editor, University of Sudbury
Simon Davis, University of Sudbury
J. W. E. Newbery, University of Sudbury
John Sahadat, University of Sudbury
Gerald W. Tait, University of Sudbury
Gailand MacQueen, Huntington University
John Sandys-Wuensch, Thomloe University
Ethel Lacelle, Managing Editor, University of Sudbury

Editorial Advisers

Charles Anderson, University of British Columbia
Joseph Cahill, University of Alberta
David Catchpole, University of Lancaster
Lawrence J. Elmer, University of Toronto
Monika K. Hellwig, Georgetown University, Washington, DC
Ursula King, University of Leeds
Alice L. Laffey, College of the Holy Cross, Worcester
Hugo Meynell, University of Calgary
Robert Morgan, University of Oxford
Andrew Rippin, University of Calgary
Michael Pye, Philipps-Universitat, Marburg/Lahn
Ninian Smart, University of California (Santa Barbara)
Huston Smith, Hamline University, St. Paul, MN
Andrew Walls, University of Aberdeen
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INSTRUCTIONS FOR AN EXAMINATION IN RELIGIOUS STUDIES:
TRANSLATION AND ORAL PARAPHRASE OF A FRAGMENT

Marvin C. Shaw, Montana State University, Bozeman, MT 59717

Hear me, O my people,

And give attendance upon my words.

Yet a second time I make known unto you
the word of judgment.

Yea, even the instrument of your
reckoning.

Behold these words and make response

unto them,

That your fate may be known.
Your judgment pronounced.

For a reckoning shall be made,
Whether my words have been known

unto you,

And the words of the books, if they be

written within your hearts.

Lo, I have seen that within a week, even

seven days hence,

Thy judgment shall be accomplished,

And the words of thy heart made known
in the market place.

The plumb-line of truth shall be strung be-

side thy words
To see if they be truthful

And to reckon if they be straight.

Within this very hour, or perchance by rea-

son of mercy a space half again as

much,

Attention, please.

This is the second examination.

Write answers to the following

questions based on the

reading and the lectures.

Exams will be graded by next

Tuesday, and grades will

be posted on the depart-

ment bulletin board.

Write for about an hour and a

half, allowing time for

proof-reading.

Place the mark of thy hand beside thy

words,

Even the name thy father gave unto

thee,

The first word thy mother spoke at thy

birth.

That the reckoning may be just,

And the account of thy words placed

against thy name
In the book of judgment.

Lo, I saw a basket of summer fruit.

The produce of the orchard and the

vine,

Late in season and rotting.

Woe unto you liars, hypocrites!

Those who steal the words of thy breth-

ren,

And for chance of gain make bold to

seize that which is not their own
making.

Those who peek and pry Within their

garments seeking hidden words,

And defile their bodies with inscription

of letters

Your name is known and your deeds of

guile cannot be hidden.

The scales of justice are not moved by

cunning deeds of men,
And double-reckoning shall be made

Remember to write your name
on your paper.

And of course, do not refer to

notes or to the papers of

other students.

All thy words shall be gathered up
And taken in bushels to the threshing-

floor of justice.

Therefore, take care that thy tongue falters

not,

Neither let thy hand slip.

For perhaps wrath shall be staid against

the falseness of thy words
If thy page be not blotted,

And the form of thy words comely.

against you.

May strength be in the words of thy mouth, Good luck. I'll see you next

truth in all thy utterance; semester.

Straightness in thy meditations, and
soundness in the contrivance of

thy heart.

For even a remnant shall survive the

reckoning,

A truthful portion of the flock shall live.

THE SOCIETIES

ACPLJ AMERICAN SOCIETY /P7P& SOCIETY OFn OF CHURCH HISTORY BIBLICAL LITERATURE

1985 CALL FOR PAPERS

The 1985 Annual Meeting of the American Society of Church

History will be held in New York, NY, December 27-30, 1985.

The program committee welcomes proposals for entire ses-

sions, individual papers, or panels. Papers may be on any

aspect of the history of Christianity. Each proposal must include

an abstract that summarizes its thesis, method, and signifi-

cance, together with a curriculum vitae for each participant.

Please send proposals to David C. Steinmetz, The Divinity

School, Duke University, Durham, NC 27706. The deadline for

submission is January 15, 1985.

NEW BYLAWS

A draft of the new Bylaws was printed in the February 1984

issue of the CSR Bulletin. Members were asked to submit

revisions to Kent Richards. Were any major revisions suggested

it was indicated that a second draft would be printed. The
suggestions have been helpful but do not warrant another

printing. However, if you do have suggestions please com-
municate them to Kent Harold Richards, Executive Secretary,

Society of Biblical Literature, 2201 South University Blvd.,

Denver, CO 80210. It is anticipated that a vote will be taken at

the 1984 Annual Business Meeting.
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in the future. Out of His infinite compassion,
from time to time God sends bondages and sufferings.
Through the divine authority of their exemplary
lives and teachings, they have thg ability to
completely transform human lives.

As incarnations of God the major responsibility of Jesus and

Ramakrishna, according to Sa t r akashananda
,

is to, "turn people's

7
minds from the transitory to the eternal." In other words to

lead humankind into a state of "atma" thus leaving behind the

illusionary state of "maya. "

At this point the question must now be asked if it is possible

for the Christian to accept this framework of inclusiveness and work

within it? Could not the Christian concede the affirmation that

all roads lead to God and be content to do his or her missionary

activity among those who decide for the road of Christianity? Would

this not break down the barrier? It is this paper's contention

that that type of "accomodation" cannot be accepted by the Christian

engaged in a cross-cultural encounter with Hinduism. We, as

Christians, can't forget the statement of our Lord in John 14:6,

that Jesus is, "the way, the truth, and the life" and that no one

can come to the Father, "but through Me (Jesus)." Eddy Asirvatham

argues that because of Hinduism's all-inclusive faith it is in

danger of losing any uniqueness that it might have had. He warns

Christians against falling into this type of thought. Asirvatham

claims that the "keynote" of Hinduism is "comprehensiveness" while

g
that of the Christian has to be "commitment" to Jesus Christ only.

Even though Hinduism claims to be all-inclusive of other faiths,

yet in fact it claims for itself the position of being by far the

best way in which to reach God, to enter into a state of "atma."

This conviction is based upon two foundations: the centuries of
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tradition that make Hinduism, and the Hindu nationalism that

evolved during the British colonial period and culminated in Indian

independence. Steven Neill traces the development of this feeling

of Hindu superiority through the lives of three prominent figures

of recent Indian history. These three were Swami Vivekananda,

9
M. K. Gandhi, and Dr. S. Radhakr ishnan . Vivekananda the disciple

of Ramakrishna was, as has been already stated, believed to be an

incarnation of the divine. Ramakrishna was a great believer in the

eguality of all religion. Vivekananda carried this message of equality

to the West. He made an appearance at the Parliment of Religions

in 1893, at Chicago. To claim equality for a religion that was

the faith for a people that were under colonial domination was a

bold affirmation against Western Culture and the Christian faith.

Neill sums up and condenses Vi vekananda ' s argument:

Following out the conviction of his master
Ramakrishna that all religions are in essence one,
Vivekananda proclaimed a doctrine of enlightenment
and goodwill free from any sectarian bias. Thus
he disclaimed any intention of making converts:
"Do I wish that the Christian would become Hindu?
God forbid! Do I wish that the Hindu or Buddhist
would become Christian? God forbid! Each religion
must assimilate the spirit of the others and yet
preserve its individually and grow according to
its own laws of growth."

Neill argues that while Vivekananda "lighted the spiritual

flame" of this development, Gandhi interpreted it into practical

activity."*"
1

Believing that all faiths were equal, he was influenced

by many. His belief in non-violence was based upon the Sermon on

the Mount and influenced by Tolstoy. Yet even though he claimed to

believe in the oneness of all religions, in fact and in practice

he stood for Hindu superiority. He found deeper truth in the

Bhagvadgita than in the Bible. It must be remembered that above
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all else, Mr. Gandhi was a Hindu. Neill puts it in this manner:

Mr. Gandhi never pretended to be anything but
a Hindu. His kindly remarks about other religions,
and the evident parallels between some of his
teachings and those of the Gospel, sometimes led
his friends and admirers to think otherwise. But
they were mistaken. Mr. Gandhi was a Hindu, and
was in fact the real architect of the new Hinduism.

This "new Hinduism" was based upon a conviction that the Hindu was

superior to the Christian. Thus Gandhi goes one step further than

Vivekananda. Hinduism is now no longer just equal to other religions,

it is superior. Neill says in this regard:

Nevertheless, what Mr. Gandhi gave to India, and
this was his greatest legacy of all, was a sense
of moral superiority to the West. So the Gandhian
doctrine runs, Asia has at last come to the rescue
with a new principle of political action through
which all the problems men can be worked out
to a peaceful solution.

Mr. Gandhi gave his new nation and his fellow Hindus a sense of

pride and superiority.

According to Neill, the third person whom he names, Dr. S.

Radakrishnan, is perhaps the most important. It was his contribu-

tion to restate this emerging "new Hinduism," formulated by Vivekan-

1

4

anda and Gandhi, in a way that gave intellectual validity. He

carries the message of Hindu superiority over the West beyond

Gandhi. Western Christianity, to him, was mired in exclusivity,

confusion of piety, and patr iarchism . Conversely, Hinduism was

free from all of the above defects. Radakrishnan proclaimed a

message that one should respect all other faiths, but acknowledge

the fact that Hinduism is superior and, in the final analysis, the

15
religion of "universal significance." Radakrishnan went on to

classify religions in a descending scale of validity. At the top

of course is Hinduism. Next on the scale are those who need a
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personal God or object of worship. Islam and Judaism are found

within this category. The next level are those who need to believe

in personal incarnations of God. People who are on this level

cannot apprehend deity itself. Therefore they need the help of

a human figure (an incarnation) to guide them. Christianity with

its doctrine of the incarnation is included on this level. The

lowest level are those who are dependent upon idols and spirits.

This scale is based upon the help one needs in order to worship

God. The person who needs no mental image of God is at the top.

The person who needs a visable image is at the bottom.'*'^ One can

see how this would appeal, not only to the Hindu, but to the world

at large. All religions can lead one to truth. Yet the highest,

the best way in which to achieve this truth is through Hinduism.

This reaction is prevalent in India today, both within the Govern-

ment and among the people.

How then can the Christian react effectively to this very

formidable "barrier" to the Christian faith? It has already been

stated that a position of "opposition" is not effective. And

although "accomodation" may seem a logical solution to the problem,

it is in reality a surrender in which one must give up vital

tenets of the Christian faith. "Accomodation" is nothing more than

a capitulation to Hindu superiority. What then are the "bridges"

within the culture that will help to communicate the Gospel in a

successful way?

The first "bridge" over which this "barrier" may start to be

crossed is actually within the framework of the Hindu's syncretism.

It is quite easy for the Hindu to acknowledge that Jesus Christ

was a great teacher, even an Incarnation. In this partial acceptance
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the Christian has the opportunity to enter into dialogue with

the Hindu. In this dialogue the common humanity of both can be

rediscovered. With this rediscovery the Hindu and the Christian

can enter into a type of partnership with each other, and work

together for the benefit of Asian and Indian society. In this

manner the Christian will gain respect in the Hindu's eyes and so

will the Gospel. M. M. Thomas realized the importance of this

partnership. In his book, The Christian Response to the Asian

Revolution, he says:

One thing is absolutely clear. Participation in
the struggle of Asian peoples for a fuller human life
in state, society and culture, in a real partnership
with men of other faiths and no faith, is the only
context for realizing the true being of the C^rch
exercising the Church's ministry and mission.

Within this partnership, not only does the Christian gain new respect

in the presentation of the Gospel, but it also gives the Christian

the right to some of the wrongs in Hinduism. One of these

wrongs is syncretism and assimilation of faiths. In the context

of partnership, the Christian can endeavor to make the Hindu realize

this and give him or herself the opportunity to show that Jesus

Christ is the fulfillment of all truth. M. M. Thomas puts it in

this way:

Nevertheless I would add here that the Christian
answer to the Hindu attempt to assimilate Jesus
into his fundamental faith is not merely a rejection
of it, but an attempt on the Christian's part to
assimilate what is true of the Vedanta metaphysics
and mysticism within the framework of the Christian
faith, thus showing that the truths of Hinduism
do cohere and^ind judgment and fulfillment in
Jesus Christ

.

Yet there is a danger in this partnership. It would be in

this situation quite easy for the Christian to turn towards a



- 9 -

belief in syncretism. Thomas warns against this when he says:

The rediscovery of our common humanity and our
emphasis on partnership and dialogue between
Christians and non-Christians should not be
understood as in any sense minimizing the funda-
mental differences between the Chr ist ia^f aith
and other religious and secular faiths.

Even though we might enter into dialogue and even into a type

of partnership with the Hindu we can never forget that Jesus is

the only core and pillar of our faith. Christianity is nothing less

than a conviction that Christ is the only way unto salvation.

In the dialogue between the Christian and the Hindu one can

see that, besides differences, there are some similarities between

the two faiths. One of these similarities offers another "bridge"

over which the Christian can communicate the unique truth of the

Gospel of Jesus Christ. The Hindu faith has a practice within it

called, "Bhakti." This term means a loving devotion to a personal

God. The Hindu practices "bhakti" when he or she chooses one of the

gods in the Hindu pantheon and worships that God personally. In

return for this devotion it is hoped that the God worshipped will

grant forgiveness and grace. There is some evidence that this

traditional form of worship in Hinduism had its base in the early

20
Christian tradition in India. Asirvatham believes that the

tradition of "bhakti" can be a very effective "bridge" for the

Christian involved in mission among the Hindus. He claims:

The "bhakti" type of thinking in Hinduism stresses
God's grace and forgiveness; to this extent the
Christian finds a kindred spirit in the Hindu
"bhakta" (a devotee of "bhakti"). Bhakti thinkers
such as Kabir, Tulsi Das, and Tukaram have poured
forth their love and adoration for a personal God
in inimitable forms. The Christian church in India
can and should make more use of such literature by
way of illustrating and strengthening the Christian
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conception of God, avoiding at the same time
the undue emotionalism and other excesses of
"bhakti" t^which some Hindu thinkers have called
attention

.

One of the most basic of the Christian claims is that Jesus Christ

is the supreme example of God's forgiveness and grace to all human-

kind. For the "bhakta" who is striving for love and forgiveness

with a personal God, Jesus Christ is the ultimate answer, and in

fact the only one. The Christian doctrine teaches that God loves

every person and wants to save every person through his grace.

"Bhakti" is a perfect "bridge" to communicate this truth and will

serve as an inroad in overcoming the inherent syncretism in the

Hindu faith

.

These two "bridges" are by no means a total solution to the

problem of Hindu syncretism. At best all they can provide is

the ability to present the Gospel message in a positive way that can

be understood by the Hindu. Just because you have the ability to

open into dialogue and partnership with the Hindu does not mean that

he or she will automatically accept the Gospel. It is guite

possible that he or she might reject it and continue to stand

behind the century old traditions of Hinduism. Likewise, even

though it is possible to convince the Hindu that the Christian

God is the highest example of love and forgiveness, and thus the

most worthy of "bhakti," yet it won't in all cases convince the

Hindu to give up his belief that there are many roads to God.

The ultimate choice of acceptance or rejection lies with the

individual. This is where the person involved in cross-cultural

mission must rely on the power of the Holy Spirit. Yet it is the

Christian's responsibility to present the Gospel in a way which the
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THE CHRISTIAN MESSAGE IN A NON-CHRISTIAN WORLD, by Hendrik Kraemer

Dr. Kraemer' s fundamental thesis that "the radical religious re-
alism of Biblical revelation" as the standard of Christian faith and
practice necessitates a re-orientation of the mission enterprise is

a clear repudiation of the liberalism of the last decennia f. Re-
thinking Missions).

In the light of this biblical realism, the church has an "aposto-
lic obligation towards God and the world"; and the missionary obli-
gation is humble, loving witness to the gift and grace of God. Fur-

ther, the unique and absolute nature of Christianity makes the only

valid motive and purpose of missions "to call men and peoples to •.

confront themselves with God's acts of revelation and salvation for

men and the world... and to build up a community of those who have -j'

surrendered themselves to faith in and living service of Jesus Chr.'

The whole mission program is a "pointer to God's revelation."

Kraemer' s suggestions as to the missionary approach recognizes
the fact that the only true point of contact is the missionary him-
self. Secondary considerations of approach involve the necessity o:
seeing the totalitarian character of the religions of the world.'
his analysis of Christian methods snows an open-mindedness to every
fruitful approach, but exposes the fallacies of ^1) permeation of



society with Christianity,
^ 2 ) wistful belief in the decay of the

non-Christian religions, v 3) the attempt to identify Christianity
and Western civilization, and the theory that non*Christian re-
ligions are preparations for the gospel. Of the problem of adapta-
tion he says that Christianity cannot be adapted to pagan thougnt,
but that its real nature must be penetrated and expressed in native
ways

.

Dr. Kraemer’s penetrating analyses of non-Christian religions may
be summarized: all these, except the religions of revelation ^ Islam
Judaism) actually reduce to some form of naturalistic monism with a

materialistic core which the primitive apprehensions of existence
do not contradict and the ’higher 1 systems condescendingly justify
and sanction. Even the soteriological aspects are anthropocentric,
whereas Christian soteriology is entirely theocentric.

Missions today, he says, need three things: v l) deepening and vi-
talizing of Christian religious and theological background; \2) de-

termined effort to build strong indigenous churches, fellowships of

believers; and \3) a genuine evangelistic or apostolic spirit.

He distinguishes three types of missions: evangeiistically-
minded, v 2) church-minded, and ^3) culturally-minded. The ideal
would be a purification of the first two.



/

TOWAtcUS A THflOLOar OF MISSION

. i - 14 . Moffer-r
Most Christian theologies, with the all-important exception

oi that of the early church, have been self-centered, not outreaching.
They have been church-minded, not mission- minded. They have been doctrinal,
not evangelistic. 'Hits, at least, is how a church historian has criticized
theologians, wilhelm Pauok writes, "..with the possible exception of the
early church, whose theology was decisively shaped by the missionary
spirit, no part of Christendom has produced major theologioal responsibi-
lity and creativeness in connection with evangelistic endeavors." ("Theo-
logy in the Life of Contemporary American Protestantism", in neligion and
Culture ! Essays in Honor of Paul Tillich , ed. ... Leibreoht. N.Y. , Harp~
W9» p. 2/lii quoted in G. Anderson, The Theology of the Chx’lstian Mission.
London, SCM Press, 1961, p, 4).

it is no wonder then that too often the study of the history of
theology has concerned itself only with endless analyses of theological
confrontations, heresies and church splits. This is not all wrong. There
must always be unremitting concern for definition of the truth, the purity
of the faith, and the inter-relation of differing Christian viewpoints. But
unless euch sh inv/ard- turned theologias are balanced and challenged and en-
larged by the bold thrusts of a theology that looks outward, not inward, they
will ultimately be neither Biblical nor Christian. The twentieth century,
like the first century, demands a theology that looks outward for mission, not
inward for self-diagnoses. Its concern must be not only for thoso already
Christian, hit for the whole world, which Is patently not Christian. In other worip,
it must be ecumenical, which means "world-wide".

My thesis in this paper is that in the twentieth oentury, at last, as
in the first, just such an outward-looking, mission-minded theology is in the
prooess of formation. It has developed out of the modern missionary movement.
It has been forged in the great ecumenical missionary conferences of the twentieth
century.

Tli© analogy to the development of doctrine in the early church is
striking. Any seminary student of the history of doctrine knows, for example,
how the church* s theology of Christ, it3 Ghristology, grew out of a background
of controversy and debate, but how the church was led by the Spirit to work its
way out of its disagreement 1

’ into a theological consensus through the great
Ecumenical Councils. The first, ilicaea in 325 A. D. , reached agreement that
Christ is God. Tho second, Constantinople in 3*31, uddod that Christ is also
human. The third, Ephesus 431, declared that Christ is one in his person. The
fourth, Chaloedon added that Christ is two in his nature--human and divine.

I do not think it is pressing church history too far to suggest that
in much the same way, though not 30 definitively, the Spirit has been leading
the Church through four great modem ecumenical counferences, cut of controversy
and debate toward a new consensus, a vital new theology of mission. The four
councils to which X will refer are Edinburgh in 1910, Jerusalem 1928, Madras
1938 and Whitby 194?. Each of them has contributed in its own indispensable
way to an emerging pattern of theology of mission for our time,

I, Edlnluurgh 1910 , and the Evangelical Consensus .

The first world-wide, Interdenominational missionary conference met
at Edinburgh in 1910. It has been called the "beginning of the ecumenical
movement". Its theology was the great 19th century Protestant consensus which
rested squarely on the authority of the Bible, and was troubled with no doubts
about the inadequacy of the pagan religions, or about its own mission to

tne world in this tyanergi ltnv".
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Q5tlnG -.lo ._oot p. iiou El i l i ly r <wlyall stloT .ar e these
early i"^5%g=^f-^i^-cn3w .uT>l ,;al— ^tae /trnenk.

M ir
rs, la-Sosre Recent writers, la -AWfc , oritioize tho theology of that first

ecumenical conference, ^ Uibw*gh l' i
ftfl, as being too Biblically siraplicistiu.

Gerald Anderson, in his book The Thooloicy of the Christian Mission writes that
"most participants (at Edinburgh) seomod to take for granted that the Great
Commission of Christ was the only basin needed for tho missionary enterprise. "

(London, SCK, 1961. p. 9 )• it 1 b
7

towey, tia t quite inaccurate^ to
oversimplify in such a patronizing way the evangelical Protestant consensus
of the last century. The mi sunder standing perhaps arises from a Eanfiraimi
tendency in modern writers to confuse that consensus with the later fundamenta-
list movement. Edinburgh was evangelical, not fundamentalist. Its theology
of mission was built on more than Biblical proof- texts, it was the end-product
of more than three hundred years of highly sophisticated Reformed theology,
stimulate d and broadened, but not diluted, by the currents of revival and mission.

The theology of Robert 15. Speer, Secretary of the Board cf foreign
Missions of the Northern Presbyterian Church, U.G.A,, can bo considered
typical cf Edinburgh, fen* he played a leading role at the conference. His
theology of mission, which ho carried with him to Edinburgh had been set forth in
ly02 in his mission a .y \ rinuiplas and Practice . In it I10 explicitly repudiates
the very kind of over- simplified Biblicirmi which has been wrongly labelled as
typical of Edinburgh. "The labt command of Christ*" wrote Spoor, "la often set
for tii as alike the primary and conclusive argument for missions... But the work
of missions is our duty* not chiefly because of the command of Chrises lips,
but because of the desire of his heart. He bado His Church evangelize tho world
because he wanted it evangelized, and he wanted it evangelized because He knew
that it needed to be evangelized. Our duty in the matter is determined, not pri-

marily by his command, but Vjy the facts and conditions of life which underlie
it... Tho essential thing in the missionary enterprise, accordingly, is not the
simple repetition of the last command of Christ and the earnest affirmation

»

'Those are tho Church' a marching orders, and that's an end of it.' That is not

the end of it." The real root of mission, he goes on to say, is the “fundamental
place missions hold in Christianity", and tho warm response of the heart to

"the essential principles of the spirit of Christ", (it. E* Spoor, Missionary
Principles and Practice , N.Y., Rev oil, 1902, pp. 9yl"0 italics mine)! " Such

a statement sounds remarkably realistic and modem, and is anything but

simplicistic.

The same iistinotion trust be made between tho evarigelicul consensus
and fundamentalist siraplioisra in any analysis of the theology of mission of
the early missionaries to Korea, Their theology was not fundamentalism. Funda-

mental! sir* came into Korea later, and was very Influential. But the pioneers
were pro-fundamentalist. They belonged rather to the main stream of the Pro-

testant evangelical consensus in which they hid been nurtured.

For example, the theology of mission which my father, Samuel A. Moffett,

took with him to Edinburgh 1910 , whore he was a delegate from Korea, was no

simple, proof-text obedience to tho Great Comnission. in 1906 ho wrote for the

Chinese Recorder on "Policy and Methods for the Evangelization of Korea", and

does not even mention the Great Commission until his last paragraph. To him

the taoological roots <flf mission waxa comprised the whole broad spectrum of

Christian truthi "the Divine reality of the Gospel message", "the reality

of sin., the awfulness of its punishment, the wrath of fJod| tho reality of IjJre
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repentance, and the absolute remission of sin to the tirniy penitent, the
reality of the regenerating work of the Holy Spirit, of faith in Chrfcst as
the one and only way of salvation.,, the conviction that this Gospel is
the power of God into salvation and that God is able and willing to save
any and all who coma unto Him,.," These, he says, are "the basal princi-
ples or convictions which underlie the work of evangelization and from
which it obtains its vitality." (Sa A. Moffett, in The Chinese Recorder ,

nay, 15 G6).

These are also, to n degree, some of the "fundamentals" of
fundamental ism, but the 19th oontury evangelical Protestantism which pro-
claimed these truths with passion and conviction was as different from
the later rigid fundamental ism as Calvin wan different from tho Calvinism
of the scholastics who followed him.

At the risk of being called theologically reactionary, therefore,
may I respectfully suggest that a theology of mission for tomorrow woikld

do well to root itself solidly in the abiding Biblical insights of the

great evangeliaal consensus that gave birth to modem missions. Truth
is truth, whether it was spoken eighty years ago or today. "Jesus Christ
is the same, yesterday, today and forever." A theology of ioiosion, whioh
for the sake of novelty and contemporary appeal, tries to bypass the groat
basic Christian facts of man’s sir, and Cod’s salvation, and tha finality
of Chri3t and the power of the Holy Spirit, is no real theology at all, as
the next generation was about to discover.

lx. J orusalem . 19 and the Rise of the Hew Theology.

fne great evangelical consensus did nob last. As any student
of tneology knows, after Edinburgh, in 1010, cams the time of "the shaking
of the ioundatxons, " to use a phrase from Paul Tillich, The fundamentals
were denied. The Bible itself came under attack. Science questioned its

conclusions, literary criticism denied its unity, comparative religion
threw doubt on its uniqueness, and a new breed of theologians denied its

authority. The old certaintien were clouded in controversy. The church

split angrily into two warring camps, fundamentalists against modernicits,
and tfor at least two deaades, the wave of the theo 1 oglcal future scorned to

be moving in the direction, of not of the conservatives, but of the liberals.

The contrast between the first groat missionary conference at
Edinburgh in 1910, and the second great international missionary conference
at Jenusalem in 193ft, highlights a basic shift of emphasis in the prevailing
theology of mission. The theological certainties of Edinburgh were gone,
Bras An Anglican bishop at Jerunalae remarked rather sadly that "there used
to bo a thing called ’theology’ which was Ooreelc, meaning ’thinking about
God* , which had become very unpopular, and thoro was now a thing called
•philosophy of religion* vrhioh meant thinking about our own nioe feelings,
and it had become very popular." ( The JcrueMevi Mooting of tho International
Missionary Pound 1 . H.X. IMG, 192ft, pel. 1, p , 9fo )

•

Edinburgh emphasized missionary witness and evangelism,
Jerusalem discovered the aoaial gospel. At Edinburgh Korea was presented
as a field white for the evangelical, hartocist. The Jerusalem Report’s major
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notice of Korea is an 89-page professional eooiologioal survey of "dural
Korea* A Preliminary Survey of Economic, Social and Ueligious Conditions",
(ibid, vol. 6 , pp. 84-172). At Edinburgh the delegate from Korea spoke
of evangelism and tho gospel. At Jerusalem, Hugh Cynn, one of the Korean
delegates spoke of economics and industry, He asked for an emphasis on
rural and industrial work, for relief from Korea* s ooonoiaia depression,
"It is emphatically urgent,*' he told tho Conference, "that Korean farmers
be helped to make a decent living. (ibid, vol. 3 , p, 186)

iiuoh more shocking than the social gospel, however, to evangelicals
in tho Edinburgh mission tradition, was Jerusalem* s tolerance of tho values
of other religions, a tolerance that bordered on syncretism. We, JS, Hocking
persuasively arguod for "a now alignment of religious forces, a recognition
of alliance with whatever is of the true substance of religion everywhere. ,

,

a world religion. • • not detached globules,, (but a merging) in tho universal
human faxth in the Divine being". ( lhid . vol, 1, p, 302) When, after
the Jerusalem Coni'erenue, Ur, Hooking v*as made chairman of a wide-ranging,
highly influential Laymen* a Missionary inquiry which took as its purpose a
thorough re-thinking of traditional missionary goals and presuppositions,
it become apparent that a "now theology" of social action and religious
inciusivism had replaced Edinburgh* o evangelical consensus as Protestantism* s

dominant theology oi mission. (Bee W, E. Hocking, do-thinking Missions . N.Y.

Harper Jt Bros., 19 J2).

Perhaps the pendulum had swung too far from Edinburgh. If tc

the liberal, Edinburgh seemed too fundamentalist, now tho new theologians
themselves came under criticism. Hooking wont too far. Even 90 ecumenical
a theologian as bishop Stephen heill of the World Council of Churches has
criticized the Jerusalem Conference as possibly "the nadir of the modern
missionary movement., (the) moment at which liberal theology exercised its
mo st fatal influence on missionary thinking, the lowest valley out of which
ever since the uissionaiy movement has been trying to make its way." (Stephen
belli, Tno Unfinished Task. Lend. Lutterworth, 1?57» P* qhote/i in E. S.

Fife and A. F. ciasser, Mission in Crisis, Chicago, inter- Varsity Press, 1961

p. 120 ).

but i am not ready to trrite off J eninal sm* s Lheology sfxrrtespian

as all lose. i am convinced that a theology of mi psion for today nust
have its roots not only in Edinburgh, but also in Jerusalem, It must have
the depth of Edinburgh* 3 groat ovaiigelioal truths, but it also needs tho

breadth of Jerusalem* s sweeping human oompa3flion and concern. Hie delegates
from Korea at Edinburgh and at Jerusal emv:c:Hy2rfSJi^ wore both

right. My father was not wrong when he said tho world needs the good news

of God* s salvation. And Hugh Cynn was equally right in saying that Korea* s

farmers roust bo helped to make a deoent living...

"Our fathers were impressed with the horror that non should die

without Christ," says the Jerusalem statement. "Wo share that horror. Wo
are impressed also with the horror that non oh orId live without Christ."

A complete theology of mission must maintain that balance. Ho theology

so obsessed with life in heaven that it neglects man* s lifo on earth will

do. Witness cannot be separated from service, preaching and good works
belong together. If your theology of mission in simply preaching ths gospel,

and mine is simply doing good or demanding Justice, we are both wrong.

Jesus did both. He "came preaching" says Mark (Kk, 1 s 14 )

5

and he "went

about doing good" adds Luke (Aot 3 10*30), Both emphases are in the Bible.
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If the church's theology of mission has nothing to say about
the consuming hunger of two- thirds of the world's people, about poverty,
and about social justice; if it has no relevance to the felt needs of the
world's peoples, it is not the theology of Jesus Christ who fed the multi-
tudes. The Christian can no longer say, "Our mission is to witness, not
to feed," Nicholas Berdyaev answers for the whole church when he says,
"bread for n\yself is a physical problem, but bread for my neighbor, for
everyone-- i s a spiritual problem. 11

Today's theology of mission irill need more than evangelical,
doctrinal depth, it vail need social passion and concern.

ILL. Madras , 1933, and the Neo-Orthodox Reaction .

Ity’ the 19303 the liberal gospel of human concern and religious
tolerance reigned supreme. In missions, it stepped up the tempo of social
action, which was all to the good. But on the debit side it almost cut
the nerve of evangelistic zeal. If theology is so inclusive, as in the
Hocking report, men began to ask, "Why convert the heathen? There are so
many good pagans, and so many bad Christians?

"

And then, as quickly as it had arisen, the shallow optimism of
the liberal's world view was rudely shattered. Wars and depressions and
concentration camps smacked more of man' s original sin than of his infinite
perfectibility. Theologically, Karl Barth and the continental theology of
crisis slashed at the very foundations of the naive liberalism of the 20s.

Neo-orthodoxy found the key to human history not in man' s ling progress to

God, but in the judgment of a righteous Qod upon sinful man in every age.

It did not deny the importance of a social gospel. Eut it reminded the

social activists that a religion which begins with man will never reach
God. (Karl Barth, The Word of God and the Word of Man. tr. 1928) x

Comparable to Barth in the general field of theology, was the
equally explosive impact of another crisis theologian, Hendrik Kraemer, in
the more specialized field of theology of mission. Kraerner was a former
missionary to Indonesia, like Barth a Reformed theologian, and the distin-
guished professor of the History of Religions at the University of Leyden.
His book, The Christian Message in _a Non- Christian World (H.Y., Harper $ Bros.,

19 38) was a point-bLank reversal of almost everything Hocking had declared
at Jerusalem. Where Hocking genially called for co-existence with other
faiths, Kraemer was almost harsh in hie insistence that Christianity must
"radically displace" the other world religions. We cannot pick the good
and discard the bad in these religions, he wrote. They are "all-inclusive
systems and theories of life rooted in a religious basis", and must be
either accepted or rejected as a totality. (Kraemer, o£. ait , pp. 102, 112f .

)

Hie third International Missionary Conference in Madras, 1933,
reversed the emphases of Jerusalem almost as completely as Kraemer ro~

versed Hocking. In fact, Kraemer* e book, which is probably the most im-

portant single work in the field of theology of mission written in the
twentieth century, was prepared at the request of the ecumenical organizers
of ikaixiEba the Madras Conference. ( ibid , p. v. ) The theology of Madras
centers around Kraemer' s theology of "radical displacement". It is not
quite so radical as Kraemer, and in places is nearer to Brunner than to

Barth, but it bears the marks of what Kraemer called "Biblical realism".



Theology of Mission -6666666

Its basic theology of mission is summarized in ibe Madras “Message"

i

"that God was in Christ reconciling the world unto Himself*,, His full reve-
lation (is) in Jesus Chkist, His Son oar Lord,, He alone is adequate for the
world® s need,. We see and raddily recognise in (norwChristian)religlons),

.

values of deep religious experiences and great moral achievements. Yet we
are bold enough to call men out from them to the feet of Christ,,, We see
glimpses of God* s light in the world of religions,. Yet we believe that all
religious insights and experience huve to be fully tested betftfre (lod in Christ*
and we see that this is true within as well as outside the Christian Church.,"
(The Madras Series, Authority of the Faith , vol, 1, pp. 184-185)

What then do we learn from Madras? We learn that a theology of
mission for the world of today cannot afford to be too tolerant and uncritical
of the cultures and religions of the world. Madras is realistic. It knew a
world of demonic disharmony, and man* s sin and Cod* s judgment on untruth.
But it also knew humility, it confessed that the judgment of God falls on
the Christian too, and the church. The j whole world stands before the
judgment seat of Christ.

IV. Whitby. 1947 . and Partnership in Mission .

After Madras 1933 came Whitby 1947, the fourth great ecumenical
missionary conference. Its mood wa3 very different from Madras. Madras met

in the shadow of impending war, and distrusted man and his culture, it de-

clared idth noo-orthodoxy that God alone will judge and save. But Whitby was

expectant and confident. The war was over. The younger ohurches had come of

age. Christianity was no longer Western and limited. It was world-wide, and

east and west together, surely, could roach the world for Christ. This new

mood of hope and expectation found expression in tho Whitby slogan, "Partner-

ship in Obedience", which meant "Partnership in Mission".

A theological corollary of the new partnership was that theology
could no longer remain Western. It must indigenize in the Sast, as it had

in the West. But this new thrust in the theology of mission has set off a

lively debate whioh is still raging. Is there really such a thing as a

"Japanese theology", or a "Chinese nat^ive- colored theology", or an "original

Korean theology", in general European theologians, and evangelical conservatives,

and the neo-orthodox have said "Ho". But Asiatic and American theologians and

liberals have said, "Yes". Actually the division is much more complex.

Chinese theological dries, for example have produced three general

positions on the subject, (See Jonathan Tien-En Chao, "Some Ideas on the

indirection of Chinese Theological Development" in Occasional Rilletln of the

Missionary Research Library, XX, no. 6, .Jul-Aug.' 1969)* There is the

radical synergism of Wu Hwai-Uhin and others who suggest that there is not

really much difference between the Chinese and Christian idea of Qod and

ethics, and who therefore suggests expressing Christianity in Chinese religious

thought forms as tho best way to make China Christian. To which conservative

theologians like Charles Chao retort that instead of making China Christian this
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will more likely make Christianity Confuoiani and that tliere need be no

difference between Eastern and Western theology if both are based on the
Bible. (Ibid, quoting Chao, diaries H. t " Discussing •Chinese Theological
Thought* with Mr* vta Huai- chan," The K0fomied Faith and Life, XVIIX, Jan-Mar.
19o7* pp. 1-6). And there is also the more moderate position of theologians
like Shoki (Hwang) Coe with his "text and context" theology (Coe, Shoke,

"Text and Context 11

, northeast Asia Journal of Theology, 1, vol. 1 (Mar. 1968,

pp. 12o-131 )» arid ^ong Chouiv-Seng of Tainan Theological College with his
"theology of incarnation". As Jesus came to earth in human form, he suggests,

so the gospel must come to China "incarnated" in the Chinese context, tain
but the difference between Christian.! ty and other religions remains absolute,

not relative. (Song, Choan-seng, "Inaugural Address", THeng Ch'iao, Oct.

10, 1965i and "Obedience of Theology in Asia" in Southeast Asia Journal of
Theology, II, vol# 2 Oct. i960 , pp. 7-15l and "The Witness to Christ in the
World of lieligions", SSAJlh XI vol, 3, Jan. 1961, pp. 20-25).

European reactions to Asiatic indigentnation attempts have bean
highly critical. Herwig Wagner* a book Erst,gestation elner einheimlschen
IheoloKlo in Sudindian (H. Wagner, Erstiiestalten elner elnheiiulsohen Theologla
in Sudindien t Ein Kanitel indlsoher Theologiegesohlohte ale krltlsoher Beitrag
zur Definition von * idnhedioieoher Thaologle* . Munich, Chr. Kaiaer Verlag, 19&3 )

is tho first serious Western appraisal of indigenous Indian theology, but it
is also a slashing neo-orthodox critique of three Indian theologians— A. J.

Appasamy, B. Clrenohiah and V. ChakKerai—for attempting to reconcile the
irreconcilable. Ho finds fault with Aopasamy fori unsuccessfully combining
God's revelation in Christ with u bhakti-type mysticism of human response.
He critiuizos Chenchiah for oonfusiiig Christianity and yoga . And he is not
satisfied with Chakkarai*s efforts to reconcile mystic liberalism and
dialectical. Biblical theology.

lilt Asiatic theologians, in turn, have nob been afraid to argue
back, even in Japan wnare for so many years neo-orthodoxy reigned supreme.
Kazo Kltamori, for example, whose "theology of pain" is the most original
and most Japanese theology yet to appear crosses swords both with liberals
and Bartliians* With liberals because they took the pain out of love and
falsified the gospel. With Barthiann beoause they transoendentalized the
"pain of God" and isolated it in the Trinity. This "neglects something vory
important that Luther and Paul saw in the love of God, namely, tho pain
caused by God's care for the sinner", says Mlohalson in his summary of
Kitamori's theology. (Carl Michalson, Japanese Contributions to Christian
Theology . Phila. Westminster, i960, p, 77)7 Equally important, to Kitamorfc

neo-orthodoxy, with its principle of discontinuity, fails to appreciate
the importance of pain ua a link between man and God, particularly between
man in Japan and God, For Kitamori' s theology of pain was forged in tho
pain and anguish of Japan's humiliating defeat. His is a theology of mission.
Its purpose is to make Christianity real and relevant In contemporary Japan.

Another important Japanese theology of mission is the "theology
of meaning" of Masatouhi Doi. He sees the restoration of meaning as the
catalytic evangelistic principle which can make Christianity real to Japan;
for modern Japan, he says, has lost it s sense of meaning, "The Christian
Mission," he writes, "has its roots in the ultimately meaningful event of Jesus
as the Christ." (Masatoehi Doi, "introduction to a Theology of Mission" in
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Theology of Mlsalon - 8888888

Studies in the Christian Heliglon , Doshisha U. Kyoto, XXXIiX, no. 4, March

19^5. PP. L-5i and iliil no Shingaku (Theology of Meaning), Tokyo, Nihon Kirisuto
Kyodan Shupp&nbu, 19^3)

There are voices raised in criticism of the new emphasis on
indig eui sation. One of the most thought-provoking is Arend Th. van Leeuwen,
in his Ohritiaiiity in world History (London, Edinburgh House Press, 1964),
ins^eau of apologising for Western cultural elements in Ghristianity, van

Leeuwen replies that there is no turning back of history and that actually
its westernization strengthened rather than weakened the faith. As for
recent attempts to indigenize theology, he warns, "There is a real danger
that a Church beset with too tnndor a conscience about her foreign origin
and character may waste her energies in adapting herself to aspects of an
indigenous culture already consigned to the past and doomed to become out of
date.

"

1 would agree that there is no particular need for an “Eastern
theology" to be set against and contrasted with "Western theology". But
I submit that the case made at Whitby for "partnership in mission" is still
valid. Todays theology of mission needs both East and West, It will be a
theology to which all parts of the world have contributed their insights,

a theology, moreover-, accomodating itself to special presentation arid

adaptation to different cultures in differ- ent areas, even as the Bible it-

self must be translated into the differing languages of the world.

Conclusion , JLn closing, therefore, let me say again that X
believe tne abiding pattern of the Lneology of inission for our day will be

a woven pattern, not made oi one thin thread only selected from a single

theologian* a theories, nor from one church alone, it will be ecumenical,
drawing its major strong thoning strands from the four greatest missionary
councils of our century, composed of men from all countries and all churches,

but led bry one Spirit,

From Whitby 194? will oomo a partnership in mission and theology,

with the East learning from the West, and the West listening to the East,

and botlx together witnessing to the whole world. From Madras 1938 will

coma the reminder that partnership is not enough. The mission is God* s, not

ours, and East and West must listen first to God, not to each other, for all

are under judgment. Jerusalem 1920 will quickly add that God is love, not

doom; and that man has his duty to his neighbor as well as to his God, And

first, last and always, Edinburgh 1910 will insist that the pattern is not

for us to make to our own fanay, but that God*s pattern of mission for tomorrow

will not be false to his revelation already given in Jesus Christ as revealed

in Scripture.

in a word; Whitby stands for partnershipj arid Madras for God.

Jerusalem adds compassion and social action; and Edinburgh stands for

the eternal gospel and the good news of salvation. These are the great and

enduring strands out of which our theology of mission for today must be

woven.

Samuel Hugh Moffett
Seoul
October If, 19 69
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A Theology of Cross-Cultural Mission

HUBERT SCHWARTZENTRUBER

A saintly gentleman once told me that some people in his con-

gregation always talked about evangelism but became im-

patient with other members who saw evangelism from a dif-

ferent perspective. They finally separated themselves from the

congregation, forming a splinter group in order to do evange-

lism. My brother who told the story had denture problems.

Every time he spoke the word "evangelism the word vanda-

lism came out. 1 began to wonder if there is a danger of our

evangelism becoming vandalism. Let me attempt, then, to raise

a few issues regarding cross-cultural mission which may keep

our evangelism from becoming vandalism.

The process of developing a theology

Our theology must always be shaped by who w e are. To borrow

a theology that is incongruent with our history is like buying a

pair of shoes that do not fit. Although in style, they may be

neither comfortable nor functional. We may feel out of place

and embarrassed. They could also cause corns on our toes.

To develop a theology we need to be students of history,

observing how God has worked out divine will and purpose in

the past. Our theology is built on the stories of our life

experiences.

A scientist will spend hours in the lab doing costly experi-

ments until a theory is proven. Our development of a theology

must grow out of our own cross-cultural experiences. It must be

tried and tested in cross-cultural settings. The lab is the street,

and the textbooks are people whose cultural and ethnic back-

grounds differ from ours.

We cannot appreciate the richness of another culture until

we have learned to appreciate our own. As long as I attempt to

reject who I am, I will also reject other cultures. I have long ago

stopped apologizing for being an Amishman.
Yet appreciation for my own culture dare never be a license

for arrogance. It is coming to terms with who 1 am in order to

free me to absorb the values and beauty of Latin-Ameriean,

Native American, Chinese, Caribbean, and many other cul-

tures. In our zeal to build cross-cultural relationships we must,

however, guard against attempting to be something we can
never be.

When I was a pastor of a black congregation I remained

Hubert Schwartzentruber, Toronto, is missions consultant for Men-
nonite congregations and conferences in Ontario and Quebec. This

article is condensedfrom a January 1985 inter-Mennonite consultation

address.

white, even though I recall being introduced by a black man to

a black congregation as "the blackest man I know. A common
bond in the human experience superimposes all our cultural

differences. I worked hard at learning as much as I could about

the heritage of black people. 1 learned some from books, but

most insights came in people s living rooms as I ate at their

tables or as we traveled together. As relationships developed we
had no need to make each other over into our own experience.

We found strength, beauty, and cultural nourishment in one

another’s heritage.

I recall with warmth a recent meeting in Adolpho and Betty

Puricelli s living room in Toronto with some twenty Latin-

American friends. We talked for two hours on an issue that

concerned all of us. I could not speak Spanish and most could

not speak English, so we needed a translator. I left that meeting

feeling as though we did communicate very well. I sensed a

bond developing which cultural differences could not effec-

tively block or deny.

Cross-cultural realities of our society

Perhaps no other country in the world provides opportunity for

cross-cultural experiences such as does Canada. The city of To-

ronto, for example, is home for people of more than eightv-five

nationalities. Some schools have more than fifty nationalities

represented among their student bodies. On the street where

we live our ten closest neighbors are Italian, Greek, South Af-

rican, Lebanese, Japanese, Caribbean, and Austrian; three

families have roots for more than two generations in Canada.

Though immigration laws are becoming more restrictive, we
will likely continue to have opportunity' to welcome new
neighbors. A cutting edge for ministy for Canadian Mennonites

might have to do with immigration issues.

Canadian foreign policy of the past has placed Canadians in

a position of influence and respect among the nations of the

world. For that reason Mennonites should consider carefully

the urgency and expectations that are placed upon us.

Cross-cultural realities of the church

The Mennonite church is no longer made up of whites with Eu-

ropean ancestory. Whites are now becoming a minority in the

world population of Mennonites. Missionaries from Argentina

are now coming to Canada. Central and South America, Africa,

and Asia are where the Anabaptist vision is being shaped for the

twenty-first century. The Anabaptist flames are being fueled in

the native communities in the north of Canada.

In the Chinese church in Toronto we see modeled authentic



church growth. In Montreal, Toronto, Edmonton, Calgary, and

Vancouver, churches of former Latin Americans are growing

more rapidly than are w hite churches. On a Sunday morning

we could hear a sermon from a Mennonite pulpit in at least ten

languages in Canada.

The disconcerting facts are that the white church in Canada
is still the body that controls power of both wealth and decision-

making. Unless we white Canadian Mennonites find an

acceptable way to relinquish control of decision-making and

economic power and share equally with non-white congrega-

tions, we will be a diminishing denomination in Canada. The
growing edge for us is likely in non-white communities

The non-white and non-ethnic Mennonites are a special gift

from God to the church. In these integrated communities the

Mennonite church will receive its mandate and keep alive a vi-

sion such as the early Anabaptists experienced.

Mennonite resources for cross-cultural mission

The Mennonite church does have resources to work faithfully

at cross-cultural mission. We are also “aliens in a foreign land.

We are far enough removed from the pain of being uprooted

and settled in a new land so as not to be immobilized, but we
are still close enough to understand and support those now go-

ing through that pain.

The Mennonite church has financial resources and educa-

tional institutions to equip us for whatever ministry God calls us

to do. The Mennonite response to African famine has been

overwhelming. The response of non- Mennonites to Mennonite

Central Committee in the task is also encouraging. The Men-
nonite church has gained respect and credibility.

Many Mennonite young people, and older as well, have

gained a wealth of experience in another country among people

of another culture through mission and service involvement.

These experiences now stand us in good stead in being

authentic missionaries here in Canada.

rogance and racial pride which lead to destructive prejudice

have no room in a Christian assembly. The offenders usually

are the majority group. The minority group may well have to

declare clearly their own self-worth so as not to be destroyed by

the majority.

The "black is beautiful movement of the 1960s was a

constructive movement. “White is beautiful" emphasis among
the powerful majority would be most inappropriate. Na-

tionalism of a small and powerless country becomes an instru-

ment of survival, while nationalism of a rich and powerful

country becomes an instrument of oppression. Racism on the

part of the powerful majority is an action. Racism on the part of

a minority is a reaction.

Within the church the new way of shalom is taught, mod-

eled, and experienced. Whenever no opportunity for cross-

cultural relationships exist, then there is great danger that our

culture which we value becomes our prison. To become cap-

tives to only our way of thinking, our values, our culture, and

our lifestyle is to become totally insensitive to w hat God is all
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Creating a vision for cross-cultural mission

Given the conviction that we indeed can develop cross-cultural

congregations, how can we shape our vision? Who are the

dreamers among us? Who helps us to interpret the dreams?

What will keep our dreams from becoming nightmares?

Dreams will become reality as we search for an obedience

and faithfulness to God’s will. Our vision and dream must be

based on biblical authority. The event of Christ on the cross

broke down walls and barriers. New Testament writers affirm

that in Christ there is neither Jew' nor Greek. The coming of the

Holy Spirit was experienced by people from many nations and

tribes as they were gathered to celebrate the day of Pentecost.

The apostles took quick action when there was discrimination

between the Hebrews and the Hellenists. Peter was dra-

matically taught how wrong it is to consider one’s race more

important than another. The images of heaven are images of

people gathered from many nations giving praise to God. Jesus

once prayed, “Let thy will be done on earth as it is in heaven.

There may be reason because of language that some lan-

guage groups may want and need their own congregations. Our
overall strategy must, however, include a philosophy that all

people in all social and economic classes are welcome in the

worship assembly and part of the body of Christ which

ministers to its community.

A congregation has no room for one dominant ethnic group

to impose its values and customs on another. It is, however, ap-

propriate for one ethnic group to share its values and customs

with others in the congregation for the enrichment of all. As

each ethnic group values its own culture, strength can be

gained to value another which may be different. Racial ar-
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about in Christ and the church in reconciling the world.

The church never stands idly by while a person or group is

being reduced to something less than God intended for all of

creation. The mission of the church is to experience forgiveness

of sin. The call to wholeness is also to question and confront

that which creates fragmentation. A congregation therefore be-

comes actively involved to bring shalom where there is no

shalom. In a cross-cultural congregation there will likely be

much more sensitivity to shalom and justice needs.

The Mennonite church would be a much healthier church if

in our attempt to share the gospel with native people, as an

example, we would have tried a little harder to learn some deep

theological, social, and environmental insights from them. If

our vision is to become a reality, then we must consciously plan

for that to happen. A few good things happen by accident.

Most are a result of careful planning. Let me suggest several

areas where long-range planning might begin.

1.

We need to train leaders. How can our schools begin to

tool up to provide skills training for people with leadership

potential? The schools themselves will need to reflect a cross-

cultural faculty' and staff if we expect to have a cross-cultural

student body.

2. Our cross-cultural congregations need Christian educa-

tional materials to help them in the process of growing in bib-

lical knowledge.

3. We need to provide money for meeting places and other

congregational needs. In our major cities the potential for

growth exists. Also in our major cities property values and cost

of living are high and the income of many non-Canadian-born

people is low.

4. Our church boards and committees need to reflect a cross-

cultural component. The majority cannot decide what is in the

best interest of the minority. They need to decide together

what is best for everyone. Church staff should be sought who
can best relate to people whose experiences are familiar and

trusted.

The vision must always draw us to reflect theologically on

what we as God’s people are all about. The task of developing a

theology for cross-cultural mission will take us the rest of our

lives to develop. When we are convinced that we have finally

come to a conclusion it is only a signal that we need to start over

again. Each generation brings us new insights and experiences

which shape us for tomorrow.

Leaving Family for the Kingdom's Sake

JOHN REGEHR

Something in me bristles when I hear Jesus say, “Unless you

hate father, mother, wife, child, you cannot be my disciple

(Lk. 14:26). And yet, 1 want to be utterly obedient. After all,

Jesus is Lord.

Something in me turns remorseful when I remember how
that hard saying of Jesus made it easy for me to ditch my
marital and parental obligations and go off on two-month sum-

mer school ventures feeling supremely saintly. After all, family

duties dare not obstruct the calling of God to Christian

ministry. In my mind the call to ministry and the easy access to

summer school at Winona Lake, Indiana, were far too easily

fused. How could an opportunity so convenient be anything

but providential?

No, 1 want never to eviscerate any of Jesus sayings, even the

hard ones. But neither do I want to misapply them in destruc-

tive w ays. To interpret Jesus requirement for discipieship so as

to call for the discarding of family responsibilities may well be

to use as a cop-out what we label a sacrifice.

Three Gospel messages
A choice of loyalties

Luke recorded Jesus as requiring us to hate parents and
spouse and children if we wish to be his disciples (Lk. 14:26).

Certainly Jesus could not mean that we are to wish them ill

while we seek to promote his cause. After all, Jesus was unam-
biguous in his demand that we love even our enemies. Surely

John liegehr is Associate Professor of Contemporary Ministries at

Mennonite Brethren Bible College, Winnipeg, Manitoba. He
developed thus article while he was studying at Fuller Theological

Seminary, Pasadena, California, this past year.

he will not absolve us of loving our family members. And most

certainly the hate Jesus spoke of is not the hate that leads to di-

vorce.

Jesus instruction about trying to serve two masters is helpful

here (Lk. 16:13). We cannot, he assured us, live for long under

two equal and divergent authorities, both of whom claim full

obedience. Our loyalties will tilt toward the one or the other,

and eventually we w ill have to make a clear choice. To break

the one master’s claim to absolute authority over me is a violent

act. To hate him, as Jesus spoke of it, describes well the emo-

tional intensity of that choice.

Jesus talked graphically about that intensity. His final

instructions to the twelve, as he sent them on a mission to the

‘lost sheep of the house of Israel, were in effect warnings that

their message about the kingdom will act as a sword (Mt.

10: If.). Some will reject and resist the message and will oppose

even those of their own family who want to accept it. Thus

some who want to accept the message w ill have to choose to

follow Jesus in the face of strong opposition. Members of their

own family will threaten them with violence and
disinheritance. Hating one s family, then, is letting them go in

order to choose Christ. And, since the family is the life source

and life context, it is in effect the losing of one’s life for the sake

of Christ. Indeed, some families have held funeral services for

those of their number who chose to follow Jesus. And some
have delivered up even their children to death (Lk. 21:16-17).

This is a hate unlike the hate Jesus calls us to.

"Love me more.

Matthew heard Jesus use the comparative of love to say

essentially the same thing: “He who loves father or mother . . .

[or] son or daughter more than me is not worthy of me" (Mt.

35
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MISSION THEOLOGY

1948-1975 Years of Worldwide Creative Tension

Ecumenical, Evangelical, and Roman Catholic

by Rodger C.Bassham

William Carey Library, Pasadena, California, 1979.

A. " The term 'theology of mission' in this book refers to those

theological presuppositions, statements, and principles which

critically reflect upon and explicate God's purpose for the

church in relation to the world ".(p.7)

In order to illustrate the above definition, the writer divides the

book into four parts, Part I deals with the Ecumenical Mission Theo-

logy; Part II with Evangelical Mission Theology

;

Part III with Roman

Catholic Mission Theology, and Part IV with the Theological Analysis

of Developments and Tensions in Mission Theology. The book ends up

with a conclusion.

In Part I the writer makes' a study on the reports of the WCC Assemblies

from its origin of Edinburgh 1910 to the recent one of Nairobi 1975,

and highlights what have been the debates on the question of the Theo-

logy of Mssion. There h&s been a development which has gone through

two stages. First stage from 1948 - 1961, in which there was an 'inter-

nal struggle for self-understanding by those involved in the missiona-

ry enterprise'. The churches were struggling to 'drawing closer toge-

ther in unity*. The second stage, from 1961 - 1975 in which there has

been a movement 'from internal understanding and organization of missi-

on in the churches of the ecumenical movement to the world and its

p/oblems as the arena for mission*. So these two stages deal with

unity among the churches and mission into the world as essential ele-

ments of the theology of mission. The writer also studies the ideas

developed in the regional Council of Churches.

In Part II, the writer makes the same study on the Evangelical Mission

Theology by means of statements and decisions of various congresses

and meetings of evangelical international and regional organizations,

such as the Interdenominational Foreign Missions Association, the Evan-

gelical Foreign Missions Association, the World Evangelical Fellowship,

the Urbajina group, and other regional organizations.
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The writer then points out that there has been a development of

evengelical mission theology ’from a harrow concern for evangelism,

often developed in a polemical manner,to a broader emphasis on

mission with a* particular interest in evangelism, ....'. (p. 291

)

This development has taken several decades, in which two main stages

are evident. First, from 1917 - 1966, in which various organizations

were looking for common ways to work together. In the mid 1950's the

IFMA and the EFMA began to work together. The Church Growth, initiated

by Donald McGavran in I960 was' one of the most influential develop-

ments in evengelical mission theology in the pwjt-war period' . Since

1965 it has been a part of Fuller Theological Seminary.

Second, from 1966 - 1975, the writer sees the 'growing maturity of

evengelical organizations,and of their deepening interest in and

concern for mission theology...'. These growing maturity came in 1966

with Wheaton and Berlin Congresses. The Wheaton Congress on the Church*

Worldwide Mission, sponsored by the IFMA and EFMA, analysed and responded

to 'the crucial issues in the church and the world from an evengelical

perspective'. The Berlin Congress on Evangelism, sponsored by Christini

t

Today with the assistance of Billy Graham, saw evengelisra as the parti-

cular focus on world mission, although 'many other questions and issues

were addressed in the numerous panel discussions'.

The activities on regional level were brought froward to the Lausanne

Congress on World Evangelization in 1974. Lausanne Covenant shows that

'the evangelicals have developed a mature, positive, and well-rounded

theology of mission'. Authority of the Bible, Discipleship and Church

renewal are key elements in the total mission of the church.

In Fart III, the writer discusses the development of the Roman Catholic

Mission Theology in three stages. First, the Fre-Vatican II understood

mission as relates 'to preaching the gospel among all people, especia-

lly those in non-Christian countries, in order to accomplish the esta-

blishment or planting of the church throughout the world* (p. 300 )

.

The primary concern was the planting of the church in places where it

previously had not existed. Second, the Vatican II, 'had two main dimen-

sions: first
,
an internal renewal of the church in order to be increasing-

ly faithful to the gospel of Christ and the Scripturesjand, secondly,

a revitalization of the church's approach to the modern world with

the aim of making the church more effective in its mission to the

people'(p.302)

.
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So the Vatican II added 'some new dimensions to the Roman Catholic under-

standing of the mission based on a new theological understa nding of the

church and its relationship to the world' (p. 319 )

.

The third is the Synod Bishops of 1974(the Third General Conference) on

the issue of ' evangelization' in which the document says,

'For the Church, evahgeli zing means bringing the Good News into
all the strata of humanity, and through its influence transform-
ing humanity from within and making it new: "Now I am making

the whole of creation new" '(p.307).

The activities on regional level are also discussed by the writer, but

limited to that in Latin America and Asia (cf.pp.313 - 319), with the

Medellin and Liberation Theology (Latin America), and the Indian Encoun-

ter Theology (Asia).

In Part IV, the writer discovers 'a new consensus(?) ' which derives from

the above discussion.

1. The Theological basis of Mission from 1943 to 1975 has been the change

from 'a church- centric to a trinitarian understanding of the nature

of the missionary enterprise ' (p. 331)

.

2 . The Church-Mission relations is described as, 'It is now widely accep-

ted that the missionary nature of the church flows from the purpose

and will of God, and that mission is the basic duty of the people of

God. The theological integration of church and mission is widely com-

pleted Mission is part of the work of the whole church in

which all participate in some way if the church is to be faithful to

its essential nature ' (p.337)

.

3. Evangelism and social action are 'both essential elements in the

mission of the church, although distinctive differences remain in the

way evangelicals and ecumenists have arrived at this common conclusion

'Evangelism and social action have been viewed as integral elements

in a comprehensive Christian witness to God's love and concern for

the whole person and the whole society ' (p.342)

.

4. Christianity and other Faiths is still a debatable question. The issue

of universalism and syncretism, and the question of the purpose and

aim of dialogue remain to be discussed.

5. Mission and unity. The concern for unity and its close link with

mission is 'shared by each of the traditions under discussion'.

But as with other issues, 'understanding of the theological nature

of the point in question varies considerably ( (p. 355 )

•
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B. The book is very ’rich* in its material and thoughts. The writer

does not deal with only one particular tradition, but three namely,

Ecumenical Movement , Evangelical Movement, and the Roman Catholic.

Each of the views on theology of mission is put forward, discussed,

and concluded. On what points they share the same notion and on

what points they differ are very carefully discussed by means of

quoting the documents of their conggresses, conferences, meetings,

and ideas of their distiguished leaders and theologians.

Part IV would be the most recommendable part' since it draws the

conclusion of what have been struggled in each of the traditions

in terms of their similarities and differences and questions remaine

to be discussed further.

I would recommend this book to students of Missiology. However,

this book is rather difficult for those who are not very familiar

with the activities of the WCC, IFMA,EFMA, Vatican II, and other

international or regional missionary fellowships. There are many

quotations from the documents to clarify the discussion, but at

the same time they make it difficult for the reader to read this

359 page book.

t •
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Mission since Vatican Council II

I
n the history of twentieth-century Christianity, Vatican

Council II stands out as a landmark that is radically af-

fecting the course of the Christian world mission—for all Chris-

tians. It is now twenty years since the close of the council and

the promulgation of the "Decree on the Church's Missionary

Activity" (Ad Gentes, Dec. 7, 1965), and ten years since Paul VI

issued his apostolic exhortation on evangelization in the modern
world, Evangelii Nuntiandi (Dec. 8, 1975). In this period since the

council there has been more change in Roman Catholic mission

theology and practice than in the hundred years prior to the

council, and there will be more ferment in the remaining years

of this century.

The articles in this issue seek to assess the council event and

its continuing influence on world mission outlook and strategy. W.
Richey Hogg takes a retrospective view of Ad Gentes, the basic

mission document of the council, along with its sequel, Evangelii

Nuntiandi. Equally important was Nostra Aetate, the council's

"Declaration on the Relation of the Church to Non-Christian

Religions." Thomas F. Stransky, who was involved in drafting

Nostra Aetate, discusses some of the concerns that went into shap-

ing it, and Eugene J. Fisher traces its influence since the council,

especially regarding Jewish-Christian relations. From an evan-

gelical Protestant perspective, Paul E. Pierson expresses appre-

ciation for the missiological thrust of the council, along with

reservations about recent trends and developments in Catholic

missions.

An illustration or case study of how Vatican II has resulted in

a crisis for Catholic missions is seen in the study prepared by

William B. Frazier for Maryknoll, which is the Catholic Foreign

Mission Society of America. Responses to Frazier's analysis are

given by Roman Catholic, Lutheran, and evangelical Protestant

mission leaders.

For convenience of reference and research, we include the text

of Nostra Aetate from Vatican II, and the very important 1984

statement on dialogue and mission from the Vatican's Secretariat

for Non-Christians, "The Attitude of the Church towards the

Followers of Other Religions."
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conclusion, in the development of terminology from Nostra Aetate's

normative, but negatively phrased biblical hermeneutic that "the

Jews should not be represented as rejected by God or accursed, as if

this followed from Holy Scripture," to the distinction in the 1975

"Guidelines" that the biblical promises were "fulfilled" in

Christ, but "we await their perfect fulfillment in his glorious return

at the end of time," to the virtual reservation by "The Attitude of

the Church Towards the Followers of Other Religions" of the term

"fulfillment" to the eschaton and its refusal to reduce fulfillment

(i.e., the unity of all humanity under the one God) to formal conversion

to the church.

25. Tommaso Federici, "Study Outline on the Mission and Witness of

the Church," SIDIC 11, no. 3 (1978): 34.

26. Vatican Commission for Religious Relations with the Jews, "Notes

on the Correct Way to Present Jews and Judaism in Preaching and

Catechesis in the Roman Catholic Church," Origins: NC Documentary

Service (July 4, 1985, vol. 15, no. 7) pp. 102-107.

27. Ibid., p. 103.

28. Ibid., para. 2, citing Pope John Paul II's address in Rome of March 6,

1982.
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Roman Catholic Missions since Vatican II:

An Evangelical Assessment

Paul E. Pierson

W ith its central focus on the proclamation of the gospel and

the planting of the church. Ad Gentes (AG), Vatican II's

"Decree on the Church's Missionary Activity," apparently laid

down clear guidelines for Roman Catholic missions in subsequent

decades. The introduction states, "The apostles . . . following

the footsteps of Christ, 'preached the word of truth and begot

churches.' It is the duty of their successors to carry on this work

'so that the Word of God may run' and . . . the Kingdom of God
[be] proclaimed and renewed throughout the whole world." 1 The

purpose of this missionary activity is "the evangelization and

the implanting of the Church among peoples or groups in which

it has not yet taken root. . . . The principal instrument in this work

of implanting the Church is the preaching of the Gospel of Jesus

Christ . . . Missionary work among the nations differs from the

pastoral care of the faithful . .
." (AG, no. 6). "the reason for

missionary activity lies in the will of God, 'who wishes all men
to be saved and to come to the knowledge of the truth.' . . . Every-

one, therefore ought to be converted to Christ, . . . and incor-

porated into him, and into the Church . . ." (AG, no. 7). . .

all have need of Christ who is the model, master, liberator, saviour,

and giver of life" (AG, no. 8).

The document recognizes that to carry out the mission, the

Holy Spirit implants a special missionary vocation in the hearts

of certain individuals and raises up to take on the duty of cross-

cultural evangelization. Those who are called to be missionaries

"must be prepared to remain faithful to [their] vocation for

life . . . (AG, no. 24). Still it is clearly the task of the whole church,

and "All bishops . . . are consecrated not for one diocese

alone, but for the salvation of the whole world. The command of

Christ to preach the Gospel to every creature (Mk. 16:15) applies

primarily and immediately to them . . . (AG, no. 38). Thus bish-

ops are to promote missions, as are local priests and university

and seminary professors.

There is a minor emphasis on contextualization. In the process

of evangelization, the faith should be "explained in terms of

the philosophy and wisdom of the people, and . . . their cus-

toms, concept of life and social structures . . (AG, no. 22).

Nostra Aetate {NA) the "Declaration on the Relation of the
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American Studies, Fuller Theological Seminary, School of World Mission, Pasa-
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Church to Non-Christian Religions," states that while the church

recognizes that other religions "often reflect a ray of that truth

which enlightens all," yet it proclaims "Christ as 'the Way,

the Truth, and the Life,' ... in whom men and women may find

the fullness of religious life, and in whom God has reconciled all

things to himself," (NA, no. 2).

Most evangelical missiologists would agree ydth Ad Gentes at

several key points: first, in its emphasis on reconciliation with God
through Jesus Christ as the greatest need of every person; second,

in its focus on evangelization and church planting amoung non-

Christian peoples as the primary thrust of mission today; third,

that cross-cultural mission to the two-thirds of humanity that has

not yet heard the gospel in any meaningful way must always be

the priority of the church, which necessitates recognition and en-

couragement of the special missionary vocation that has played a

primary role in Christian expansion throughout history; fourth,

(although it is a minor note in Ad Gentes), that Western missionaries

must exhibit a much more positive attitude toward non-Western

cultures and incorporate their values and concerns into indigenous

expressions of the Christian life.

The Decrease in Vocations

What has been the effect of Vatican II on Catholic missions during

the last two decades? It is clear that the apparent goal of increasing

church planting missionary activity among non-Christian peoples

has not been achieved. Instead there has been a sharp decline. If

we assume that the statistics on United States overseas Catholic

missionaries are representative of the whole, we discover an

alarming situation. Their number rose from 5,126 in 1956 to 7,146

in 1962, to a post-Vatican II high of 9,655 in 1968. This included

diocesan and religious priests, religious brothers and sisters, sem-

inarians, and lay persons. However, by 1984 the total had dropped

over 36 percent, to 6,134. There was a marked decrease in all

categories. Diocesan priests involved in overseas mission had

dropped from a high of 373 in 1970 to 187 in 1984, while religious

priests had decreased in number from 3,731 in 1966 to 2,603 in

1984. The most marked drop was among seminarians involved in

mission, from 208 in 1968 to 40 in 1984. Furthermore, 2,753 of the

total, nearly 45 percent, were working in nominally Roman Cath-

olic countries, primarily in Latin America. 2 This indicates that after

an initial spurt of missionary interest and new vocations following

Vatican II, there has been a significant and continuing decrease.

165



The Theological Debate

One major reason for this drop has been the debate over the

theology and practice of Catholic missions during the last two

decades. Daniel Bloomquist has suggested that Catholic mission

thought during this period has been set not so much by Ad Gentes,

but “much more by what has been perceived to be the spirit

of Vatican II."3 No sooner was the ink dry on the documents than

the growing divergence between offical statements, on one hand,

and the thought and activity of many theologians and mission-

aries, on the other, became evident.

The openness of Vatican II to the spirit of the times rightly

called into question the older view of an agressive, triumphalist

church. But for many this created doubt about the traditional

thrust of mission, which sought conversion to Christ and the

church. Some went even further. Edward Shorter expressed a

j common view when he wrote that “the words missions and

|

missionary have become almost synonymous for bigotry, detach-

I ment, and self-interest." 4 That perception, however unfair it might
* be, could hardly be a motivation to missionary vocations.

Along with such a portrayal of missions in the past, two

related shifts in mission theology, both departing sharply from Ad
Gentes, contributed to the decline. The first brought a change in

focus from church planting to development and then liberation.

Theologians at a conference as early as 1967 advocated a position

sharply different from that of Ad Gentes. Avery Dulles spoke of

two groups, which he called “spiritualists" and "secular-

ists." The former "maintained that mission is primarily witness

which calls for faith ... a consciously affirmed response to the

gracious initiatives of God," while secularists argued that the rad-

ical new situation prohibited the separation from the world implied

in such spiritualization of the church's role. Dulles, advocating

the latter view, stressed the church as servant, "helping to build

up a stronger human community in this world." 5 At the same

conference, Ronan Hoffman reacted to a statement advocating

"a missionary duty of converting all men," calling it a mis-

siology of the past. Instead, he spoke of "religionless Christi-

anity," and "service in the development of the world." 6

The following year, 1968, saw the meeting of the Latin Amer-

ican bishops in Medellin, which lifted up the concept of liberation.

The result was an even stronger shift away from church planting

to the focus on justice and freedom from oppression. (This was

understandable in Latin America, where although the church had

long since been planted in the traditional sense, little positive

impact on social, political, and economic structures could be seen.

Unquestionably a new understanding of the church and the Chris-

tian life was needed!)

Continuing divergence from Ad Gentes can be seen in a recent

article by the executive secretary of Jesuit missions. It told of a

1981 meeting designed to create a contemporary Catholic mis-

siology. Participants agreed that the basic and comprehensive goal

of mission was "to promote and serve the unification and heal-

ing of our divided, wounded humanity . . . with full respect for

humanity's invincible cultural pluralism"; a corollary was that

|

"missionaries will go out to discover the seeds of the kingdom

!
(not to bring Christ) in another place of people or culture and will

! themselves participate in the growth toward the kingdom that is

1 already underway there." 7

Implied in the foregoing was a second major shift: the chang-

ing view of other religions and the necessity of belief in Christ

and incorporation into the church. Here contemporary Catholic

writers have moved far beyond Nostra Aetate. Karl Rahner's con-

cept of anonymous Christians has become a point of departure.

Some have suggested that "perhaps it is not God's will that all

peoples enter the Christian fold; perhaps 'religious pluralism is

the will of God for humanity.' This implies that other religions

and Christianity may be parallel paths to salvation . . . this rec-

ognition of the independent validity of other religions, together

with the continued affirmation of Christ/Christianity's normative-

ness, makes up ... a growing common opinion among Catholic

theologians." 8

The fact that many theologians espousing such views came
from the orders that have contributed the greatest number of Cath-

olic missionaries in the past, makes the shift even more critical.

At the same time, offical church documents have continued to

insist on the centrality of evangelization. The Synod of Bishops in

1974 confirmed anew that "the mandate to evangelize all men
constitutes the essential mission of the church." 9 Pope Paul VI

stated (1975) that "there is no new humanity if there are not

first of all new persons renewed by baptism and by lives lived

according to the gospel." 10 The Puebla Conference's Final Docu-

ment (1979) agreed that "to evangelize is the mission of the w
/'''

whole People of God. It is their primordial vocation." 11
if

The question is, which voices will be heard most loudly in

the church, especially in those circles from which missionary vo-

cations historically have come?

Contextualization

Although it was a minor note in Ad Gentes, to what extent have

Catholic missions taken seriously the need to relate the faith to

the customs, concepts of life, and social structures of peoples? The

continued insistence on the celibacy of the clergy, for instance,

seems to be an obstacle to genuinely indigenous church leader-

ship.

The question of Emmanuel Milingo, former archbishop of

Lusaka, Zambia, indicates the need for Western missionaries

(Catholic and Protestant) to look much more positively on receptor

cultures. Milingo, in his attempt to take African spirituality seri-

ously, was led, almost against his will, into a ministry of healing

apparently consistent both with the New Testament and with Af-

rican culture. He knew that because the Western church had re-

jected so much of deeper concerns of the people, most African

Christians departed from the church in times of personal difficulty.

He wrote that "most of our baptized Christians had two reli-

gions." 12 Even though he remained loyal to Catholicism and re-

fused to form an independent church, Milingo's healing ministry

led to conflict with more rationalistic European priests and to his

eventual removal from office. The problem symbolized by this

case and the lessons to be learned may yet prove to be more crucial

than any other issue for the growth and health of the church in

many cultures.

Concluding Questions

It is not surprising that the ferment in mission theology since

Vatican II has led to a retreat in Catholic missionary activity. Sam-

uel Rayan's statement, made in 1970, is even more true today. The

new thinking about missions, he wrote, "has caused scandal,

upset missionaries, unsettled bishops, and brought about a crisis

in missionary vocations, motivation, and action . . . the problem

now is whether the mission should exist at all, and if it should,

why?" 13

We must ask if this is only a temporary setback while Catholic

missions regroup, or the beginning of a long decline. In my judg-

ment the answer will depend on two primary factors.

First, will the church call forth and stimulate those within its

ranks to whom God has given the missionary vocation, those who

4-

-
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will adopt as their own the Pauline agenda that the "panta la'
ethne' might come to faith and obedience” (Rom. 16:26)? History
teaches us that new mission breakthroughs have normally come
from movements led by small committed communities. Will the
church encourage the new ventures in spirituality and lifestyle
that can give birth to renewed mission?

Second, when the dust settles in its theological debate, will
the church come to a theological consensus that can serve as the
basis for mission? While recognizing the need to dialogue with
those of other religions and to hear their concerns, will the church
recognize as an essential element in mission theology the apostles'
statement, for of all the names in the world given to men,
this is the one by which we can be saved” (Acts. 4:12)?

An equally important element, where this writer perceives
exciting and challenging movement, is a clear theology of the
relationship between evangelism and social concern, but which
does not substitute one for the other. As an evangelical who has
lived in Latin America, I can only rejoice in (and learn from) the
increasing identification of the Catholic Church with the poor The
base ecclesial communities are perhaps the most viable model in
expressing such concerns. It may be that the growth of these

Notes

communities in Latin America and elsewhere, if encouraged will
lead to new church structures more related to poor, more lay-
onented, and more evangelical. We know the study of Scripture
in context to be a powerful instrument of the Holy Spirit Such anew style of church life might include much more lay leadership
along with a strong balance between the good news of reconcili-
ation with God and reconciliation between persons; personal lib-
eration from sin and death, and liberation from the manifestations
ot sin and death in human societies. If so, both traditional Prot-
estantism and Catholicism rrifcy be challenged to renewal by such
groups. There is some evidence that Brazil, where the shortage
of pnests has been acute for centuries, is experiencing a resurgence
of vocations as the church is perceived to be closer to the social
and political concerns of the majority of people. 14

However, if theological balance and apostolic passion are not
restored, it appears that Roman Catholic missions will follow the
declining path of conciliar Protestants. Such a development would
leave the growing edge of the Christian movement primarily to
Pentecostals and other evangelical Protestants who are going out
increasingly from North America and Europe, but still more, from
the rapidly growing third-world missionary movement.
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Safra d°S Semin^ri0S/” Isto6' Rio de Janeiro, April 11,

Voteworthy.

Simon Barrington-YVard, General Secretary of the Anglican
Church Missionary Society, will be consecrated in West-
minster Abbey on November 1st as Bishop of Coventry
and will be enthroned in Coventry Cathedral on January 4 ,

1986 .

Martin Conway, formerly on the staff of the World
Council of Churches and the British Council of Churches,
will succeed John Ferguson when he retires as President of

nL?
ak Colle8es ' Birmingham, England, in the summer

Ot 1700.

W. A. Visser 't Hooft, who led the World Council of
Churches as its General Secretary from its formation in 1948
until 1966, died in Geneva on July 4. He was 84 years old.

Eugene Carson Blake, the second General Secretary of
the World Council of Churches, 196^72, died July 31, at
age 78 in Stamford, Conn. His call in 1960 for a church that
is "truly reformed, truly catholic, and truly evangelical"
led to the establishment of the Consultation on Church
Union (COCU) in the United States.
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Mission Theology Revisited: Keeping Up with the Crises

William B. Frazier, M.M.

Prefatory Note

Maryknoll, the Catholic Foreign Mission Society of America, holds its General

Chapter, or assembly, every six years. This is a gathering of leaders and delegates,

representing Maryknoll Missioners from around the world, to reflect on the affairs

and concerns of the society. The General Chapter provides a prime occasion for

reflecting on missional principles and reassessing priorities. In preparation for the

most recent chapter, held in late 1984, Father William B. Frazier, M.M., Professor

of Systematic Theology at Maryknoll School of Theology, Maryknoll, New York,

prepared a painstaking and comprehensive study entitled "Mission Theology Re-

visited." Although this was prepared as an "in-house" document to help fellow

Maryknollers clarify their thinking about fundamental issues Maryknoll has been

confronting in recent years, the society and Father Frazier have kindly agreed to

share the study with the readers of the International Bulletin.

Two decades ago Frazier captured the attention of missiologists when, in the

aftermath of Vatican Council II, he published "Guidelines for a New Theology of

Introduction

M issionaries today have another crisis of identity on their

hands. For a second time in less than two decades a

controversy of major proportions is troubling the waters of mis-

siological reflection.

The earlier debate, which I shall call Crisis I, developed in the

wake of Vatican Council II. It emerged from a difference of opinion

on the locus of God's saving presence. Missionary personnel took

sides on whether that presence was to be conceived more or less

exclusively in terms of the Christian community, or whether the

saving God is available, in the first instance, in and through the

human mystery as such. This translated into a corresponding dis-

agreement on the tasks and priorities of mission. Although the

debate is still very much alive, it is accompanied today by the new
controversy mentioned above, which can now be named Crisis II.

Here the contending parties are the so-called progressives of Crisis

I. Those who affirmed together the primacy of human mediation

in the mystery of salvation are now disputing among themselves,

not about the centrality of human mediation as such, but about

what is to be included and emphasized under this heading. It is

one thing to agree that God saves us in and through our human-

ness, and that the mission of the church serves this unfolding

process. It is quite another to sort out the pressure points in and

around the human mystery where the struggle between sin and

salvation is underway. Disagreement in this area is the nucleus of

Crisis II.

Although these crises are developing simultaneously at the

present time, they are not equally well anchored in missionary

consciousness. Today it would be difficult to imagine a Christian

missionary who is not conversant with the fundamental alterna-

tives of Crisis I. The same cannot be said for Crisis II. There is a

general sense that a new source of controversy is at large in the

missionary world, but little effort has gone into isolating and nam-

ing its components. Opposing camps can be identified, but the

battle lines are fluid. Attempts at dialogue break down because the

only differences we are sure of rarely touch the underlying issues.

The progressives of Crisis II feel they have made an advance in

their approach to mission, but have yet to identify clearly what

.they have left behind. Their conservative counterparts, on the

Mission" (Worldmission 18, No. 4, Winter 1967-68; reprinted in Gerald H.

Anderson and Thomas F. Stransky, eds., Mission Trends No. 1 [1974]). In the

current study, he analyzes the tension—and the implications for mission theory

and practice—between those missioners who retain a more or less traditional focus

on the evangelization of persons and those who wish to emphasize the "evange-

lization" of societal institutions and systemic structures. Although lengthy and

at times occupied with developments particular to Maryknoll, Frazier's study, we

believe, makes a major contribution toward explicating the current missiological

debate and ferment. Few, if any, of today's mission agencies—Protestant or Cath-

olic—can hope to remain aloof from the dynamics of the issues he discusses. Tes-

timony to the seriousness of the situation and the debate is found in the reflections

of three mission leaders invited by the editors to respond to Father Frazier's study.

Their responses appear following Frazier's article below.

other hand, have confusions of their own. They have trouble giv-

ing anything but superficial expression to the novelty they wish

to oppose. In a word, people know they have taken sides while

hardly knowing the sides they have taken. What makes this a

serious situation is that the day-to-day setting of missionary pol-

icies and priorities proceeds as usual. Alternatives are being em-

braced, excluded, or compromised with little more than a surface

reading of what the alternatives are. These circumstances make it

imperative to set forth as clearly as possible the components of

Crisis II. The point is not to do away with the crisis itself, but to

alleviate the main source of its destructive potential, its anonymity.

There is something normal and healthy about debating clearly

defined points of conflict. The only crises we should fear are those

whose competing alternatives have never reached the full light of

day.

Near the end of the 1960s I had occasion to develop some

guidelines for a theology of mission consistent with the theological

trajectories of Vatican II.
1 Behind the scenes of that presentation

is what I have referred to here as Crisis I. After a brief review of

this controversy in the wider Catholic community and Maryknoll,

I shall attempt a similar description of Crisis II. This will bring us

to the heart of our study: the identification and comparison of the

opposing concerns that account for the very existence of this new
missiological challenge.

Crisis I

Because mission is in service of salvation, missiology reacts sym-

pathetically to soteriological tremors. This occurred notably during

Vatican Council II. Along with the overall tone of the council,

which did not apologize for spending what seemed to some an

inordinate amount of time probing the human mystery, what did

most to stimulate a new approach to mission was its almost casual

affirmation of the availability of salvation not only beyond the

borders of Christianity, but even beyond the sphere of explicitly

religious consciousness. 2 This can mean only that in the first in-

stance the saving presence of God in Jesus is mediated to non-
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Christian and nonreligious people through the raw components
of humanity itself. Simply to be a man or a woman is to have all

that is necessary to qualify for the gift of saving grace. Whatever
role religion in general and Christianity in particular have to play

in the unfolding of God's saving plan, it is not to provide such

people with a primordial opportunity for deliverance. That op-

portunity is available within the human mystery itself. Here too

the council was both consistent and helpful. It provided us with

a working model of church that took full account of a deliverance

mediated by ordinary human existence.

The church of Vatican II is a community whose task is not to

dispense the grace of salvation to an otherwise impoverished

world, but to give concrete expression to the divine riches already

operative in those who have been faithful to their humanity. The
council never refers to the church as an entity confining salvation

within itself, delivering sinners from the graceless chaos of the

wider world. It prefers the positive, respectful imagery of sign

and sacrament. The church can be its proper self only by lending

historical flesh to the subtle, sometimes misunderstood, incursions

of the Savior God into the deep levels of our humanness. Although

the council did not make the point explicitly, there is no reason

to assume that its view of salvation mediated humanly applies

only to those who have not as yet embraced a religious or Christian

way of life. There is, in fact, every reason to assume that the human
avenue through which God first approaches those without faith

continues to be the privileged locus of his dealing with them once

they have made a conscious commitment to Christianity or to some
other religious community. The role of religion, and of Christianity

in particular, is not to supplant our human quest, but to correct

and deepen it.

There seems to be no way around the conclusion that the

theological trajectories of Vatican II lead from a church-centered

to a human-centered view of salvation. Because the God of Jesus

has offered himself to us primarily in the context of our human
condition, human beings, including those who call themselves

Christians, can achieve God-centeredness only in a human-
centered way. This amounts to a major shift in the way Christians

understand the locus of salvation, a shift of such magnitude

that the term "Copernican" is sometimes used to describe it.

It amounts to a revolution in soteriological consciousness com-

parable in style and importance to that which radically revised

human thinking about the relative positioning of earth and sun.

After centuries of assuming that the world revolved around the

church, we are led by Vatican II to the awareness that the church

itself is, and always has been, in orbit around the soteriological

riches of the human sphere. The God of Jesus calls us to himself

by calling us to human fullness.

Needless to say, this way of conceiving salvation has every-

thing to do with how we think about mission. The world to which

the Christian community is sent is not, in principle, devoid of the

saving presence of God. It is not, by definition, deprived of the

opportunity for deliverance. On the contrary, it is a world em-
braced and challenged by the same saving grace on which Chris-

tians were once thought to have a monopoly. What the non-

Christian does lack, and what a Christian presence is meant to

supply, is a kind of blueprint for making sense of and appropriately

celebrating the graced existence in which all who are faithful to

their humanity find themselves. All religious traditions may con-

tribute to this process of articulation in some fashion or other, but

only in Jesus has the final word been spoken. Such is the genius

of Christianity: to monitor with the gospel message the ongoing

attempt of human beings to come to terms with the massive in-

volvement of God in human life and history.

As Christians, then, we have only the gospel itself at our

disposal, not the realities to which the gospel points. For a world

already graced with the melody of salvation, Christianity and other

religious traditions supply the lyrics. This is not to do away with

the need and urgency of mission, but to think of them in a different

way. As long as missionaries looked upon those to whom they

preached as a multitude deprived of any previous contact with

the saving God, the focus of their concern had to be the absence

of grace and the measures necessary to supply it. What was wrong

was that the God of Jesus was not present to these people, inviting

them to respond to his saving love, except in a rather nebulous

and marginal sense unworthy of comparison with the saving gift

available in the church. Now. the situation is different. Missionaries

imbued with the soteriological trajectories of Vatican II do not find

preaching the gospel necessary and urgent for lack of God's saving

presence in the non-Christian world. The newly conceived pre-

dicament is not the absence but the presence of the saving gift of

God. Without the witness of Christianity, God's saving gift to all

human beings could occasion greater harm than good. The reason

is that the grace of salvation is offered to us on the deepest level

"The God of Jesus calls

us to himself by calling us
to human fullness."

>•

of our being. In itself, and in the massive excavation of the human
spirit required to receive it, the saving invitation of God, for all

its riches, can severely aggravate the restlessness and anxiety that

seem to be the price we pay for the privilege of conscious selfhood.

Unfamiliar as this may sound, it harkens back to a venerable Scho-

lastic axiom: the worst corruption is the corruption of what is best.

If people are unable to make genuinely religious and Christian

sense of the endless longings that stir within them, some form of

idolatry is likely to fill the breach. The destructive potential of such

behavior needs little commentary.

Crisis I in Maryknoll

If Vatican Council II can be called the ecclesial event responsible

for the emergence of Crisis I, the corresponding event in the Mary-

knoll Society was its Fifth General Chapter. The year was 1966. A
large majority of chapter delegates responded positively to the

broadly human mediation of salvation described above, including

its implications for missionary theory and practice. Once this re-

sponse had been expressed in the chapter documents and dissem-

inated to the membership of the society, it became evident that

all did not agree with the theological direction taken by the chapter.

Some Maryknollers found it impossible to abandon more familiar

soteriological and missiological principles:

1. While God has his own ways of saving those who have

never heard the gospel message, these are extraordinary

arrangements, not to be seen as normative for situations

where the acceptance of Christianity is a viable option.

2. Ordinarily, the grace of salvation is available only within

the Christian community. The so-called human mystery

partakes of this grace only as it becomes explicitly Chris-

tianized.

3. The role of mission in the church is to provide not only a

message about salvation, but salvation itself through belief

in Jesus and the acceptance of baptism.

When this way of thinking collided with that of the chapter doc-
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uments. Crisis I, already germinating in the postconciliar church,

took root in the Maryknoll Society.

Painful as this tension was, and continues to be, some genuine

benefits can be seen. Honest differences between Maryknollers

were brought to the surface. Those on either side of the debate

were challenged to refine and sometimes adjust their thinking in

response to reactions from the other side. In spite of some con-

tinuing evidence of hard feelings and divisiveness, my own es-

timate of Crisis I, as a Maryknoll phenomenon, is more in terms

of growth than decline. One of the main reasons for this is that

from its very inception, the crisis itself was an open book.

The Maryknoll version of Crisis I, whatever its complications

in terms of solution, has always been accessible in terms of the

issues at stake. Society members have been taking sides on alter-

natives that are reasonably clear. Either humanity as such or the

community of Christians is the foundational instrument through

which the God of Jesus has determined to share his life with us.

Our soteriological universe is either church-centered or human-
centered. The primordial mediation of our deliverance is either

ecclesiological or anthropological. Alternatives for the theory and

practice of mission are equally well defined. The church in which

salvation is centered will fulfill its missionary task as a sanctuary,

gathering into its confines those whose salvational status would

otherwise have been precarious at best. The church that ministers

to salvation centered in the human mystery, on the other hand,

will see its mission as a sign and sacrament, bodying forth the gift

of grace already at work in the world, serving thereby the building

up of the kingdom among all peoples, including those who may
never appropriate the Christian name.

"Ministry in third-world

countries is an ongoing les-

son on the impact of social

institutions on human pos-

sibilities."

Crisis I will likely remain with the church and Maryknoll for

some time to come. Interested parties will know which side they

are on and precisely what is wrong with the position they reject.

They will continue to have at their disposal the key words and

categories needed to sustain serious dialogue on the issues in-

volved. This should keep competing alternatives honest and lead

in time to a genuine and lasting development of missiological

science. The situation is quite different with Crisis II, which we
are now ready to examine in greater detail.

Crisis II

Not long after the development of Crisis I, the seeds of a second

missiological emergency were sown in the Roman Catholic com-

munity. It happened in the city of MeHellfn in Colombia in 1968,

when the Latin American Episcopal Council gave its blessing to

the main lines of what is widely known today as liberation the-

ology. What had been regarded in professional circles as a highly

creative experiment in theological reflection now became the quasi-

official theology of the Latin American hierarchy. The prestige and

influence of liberation theology increased accordingly, not only in

Latin America itself, but throughout the Catholic world. While

lending support to a human-centered view of salvation, with its

corresponding implications for mission, liberation theologians

make it clear that the human center they have in mind is, in the

first instance, a concrete reality arrived at through the praxis of

the poor. The grace of salvation is mediated through human beings

living together in history, relentlessly conditioned by economic,

social, and political institutions of their own making. The quality

of these institutions is directly related to the quality of human life

in general, both here and hereafter. This analysis of the human
mystery made sense to many Catholic missionaries who had al-

ready moved to the human-centered alternative of Crisis I. Min-

istry in third-world countries is an ongoing lesson on the impact

of social institutions on human possibilities.

At the same time, some of these missionaries, especially those

outside Latin America, began to wonder if the truth about the

massive influence of human environment is the whole truth. It is

my understanding that liberation theologians themselves would

say it is not. There are important dimensions to our humanness
that are not adequately accounted for by what we have come to

call structural analysis. If, at times, liberation theology seems to

ignore them, the urgent need of addressing social ills in Latin

America today may explain why. There is also the fact that the-

ological developments can lose a certain breadth of vision in the

process of popularization. Disciples are not always as discrimi-

nating as their masters. Whatever the reasons, liberation theology

comes through to some heavily weighted in the direction of what

I shall call environmental anthropology. If some missionary per-

sonnel find themselves uneasy with this development, others have

already proceeded to reinterpret their soteriological and missiol-

ogical worlds in its light.

Crisis II, therefore, is a crisis within a crisis. Missionaries who
embraced together the human-centered alternative of Crisis I are

parting company as they probe more concretely what human me-

diation entails. The issue is clearly anthropological, in the broad

sense of the term, with direct implications for soteriology and

missiology. In a word, the theological tensions of Crisis II have

anthropological roots.

Crisis II in Maryknoll

As in Crisis I, there is a Maryknoll counterpart to the event that

ushered Crisis II into the wider missionary world. I refer to the

society's Seventh General Chapter in 1978. Here, for the first time,

ministry to social structures or environments as such enters sub-

stantially into Maryknoll's missionary identity and apostolate. A
brief glance at the process and statements of the chapter should

make this clear.

The main lines of the theology of mission of the Seventh

General Chapter were gathered in a short document entitled:

"Statements of the Mission Vision of Maryknoll, 1978, and the

Society Objectives." While appropriating the human-centered so-

teriology of the two previous chapters, 3 this document stresses

the impact of environment on what it means to be human. The

history of this new direction is easy enough to trace.

Long before the Seventh General Chapter convened, envi-

ronment had become a working category for self-scrutiny within

the Maryknoll Society. For instance, an analysis of the several

environments within which Maryknoll works was the first order

of business in the four Inter-Chapter Society assemblies held be-

tween 1972 and 1978. In each case, an environmental study pro-

vided the basis for refining the society's mission vision. That is,

a particular way of reading the human condition, an environ-

mentally focused way, was placing its stamp on a developing

theology of mission. 4 The same procedure was followed in the
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pre-chapter area meetings held in Hong Kong and Lima in the

spring of 1978, and in the final prechapter meeting at Hingham

later that same year. By the time formal chapter deliberations be-

gan on October 4 the importance of environmental analysis had

been well established. It is no surprise, therefore, to find this

methodology carried over into the chapter itself. This is clearly

stated in the introduction to the Chronicle of the Seventh General

Chapter: “The Chapter Process began with a look at the world

and at the people among whom we do mission today. This was

our Environment. We then drew upon our common faith experience

and the challenges presented by the world environment to elab-

orate for ourselves a. vision or ideal of mission for the Society at

this time in our history." 5

In correlation with "our common faith experience," the

analysis of "world environment" led organically to the chap-

ter's mission vision. While not the sole contributor to this vision,

therefore, human environment does seem to dominate the vision's

working anthropology. This is borne out by the content of the

"Mission Vision" itself.

The environmental or structural focus of this document is

unmistakable. From a view of church "as the full people of

God rather than primarily as structures," 6 the text moves to the

need of inviting laypeople and ethnic minorities to become part

of Maryknoll's response to mission "by calling into question

any structures of church or society which impede the active par-

ticipation of these groups in mission." 7 Out of solidarity with the

poor, Maryknollers are to do away with elements of their own
societal structure that foster dominance and privilege. 8 As for the

missionary apostolate of Maryknoll, it must give "special em-

phasis to the evangelization of the poor, of cultures, and of struc-

tures," 9 for the kingdom of God is mysteriously at work "in

cultures, religions, the structures and organizations of societies." 10

As Maryknollers, we are to "make known the presence of God
in these situations through a process of systematically studying

them, using the tools of social sciences to help us to understand,

dialogue and, wherever possible, collaborate with them. . .
." n

Such, we are reminded, was the focus of the Synod of Bishops in

1971, affirming the bond between "action on behalf of justice"

and "liberation from every oppressive situation." 12 These prin-

ciples call Maryknollers to the service of the poor, the perennial

victims of structural or environmental oppression. 13 In practice,

this requires a careful analysis of the oppression itself. "In its

response to the poor and oppressed, therefore, each region, area,

or unit must determine for itself, by a study of its own environ-

ment, the greatest need, and should carry out a systematic analysis

of the causes and perpetuating factors involved in the poverty that

does exist." 14

The missionary labors of the Maryknoll Society are directed,

not to abstractions, but "to peoples in concrete historical sit-

uations": 15

We have seen that the lives of men and women today are controlled

by the socio-economic and political structures of society, some of

which are hostile even to the work of evangelization. As part of our

task of mission, we would consider it particularly important today

to devote ourselves, together with the people we serve and with

other [persons] of good will to identifying, critiquing and, wherever

possible, transforming these forces for ’the benefit of authentic hu-

man development .
16

As for the future, Maryknoll's mission vision will continue to

unfold out of the principles from which it came:

Maryknoll's vision of its mission is always in process: a process

which involves a continual clarifying, reshaping and evaluation of

the concrete expressions of our apostolate in the light of the mission

of Jesus, whose challenging and life-giving presence we discern

constantly in the signs of the times. This process is directed by our

on-going analysis of the environment in which we live and work.

It must be refined by and for each region, area or unit so that our

vision and ideal for mission challenge the creative talents and ener-

gies of all Maryknollers, be they overseas or in the U.S., young or

old, active or retired .

17

Although everything intended by the term "environment" can-

not be determined from the "Mission Vision" itself, it is clear

from other chapter materials that the specific environments con-

sidered were social, political, economic, cultural, religious, and

ideological.

Demonstrating the environmental or structural orientation of

Maryknoll's Seventh General Chapter is one thing. Showing
where it came from is another. While several sources can be dis-

tinguished, the main channel through which they came together

and made their impact seems to have been the current planning

procedure of the society. Reaching back as far as the Fifth General

Chapter in 1966, and the establishment of the Maryknoll Overseas

Extension Service that same year, Maryknoll's interest in planning

gave rise to the Mission Department in 1968. Four years later, with

the recommendations of the Sixth General Chapter, the process

went into high gear. The Mission Department now became the

Mission Research and Planning Department (MRPD), and the con-

sulting firm of Rohrer, Hibler and Replogle was retained to lend

professional assistance to initiatives already underway. As for the

planning process itself, the focus was clearly on environmental

analysis, a careful scrutiny of the contexts or settings within which

Maryknoll carries out its mandate to preach the gospel. All of this

was in place by 1977, when the MRPD began to conduct intensive

planning workshops in the Maryknoll Regions in preparation for

the Seventh General Chapter scheduled to convene the following

year.

With these data as background, we can now trace the strong

environmental concerns of the Seventh General Chapter back to

several distinct though related sources:

1. There is, of course, an obvious bond between planning

and environmental analysis based on the fact that environment

can work either for or against the realization of human goals. This

bit of pragmatism may explain as well as anything why the steps

proposed by the consulting firm began with environmental ana-

lysis. While this procedure was formally incorporated into Mary-

knoll's own planning system in 1973, experience demonstrated

that it was easier to accept in principle than to carry out. Envi-

ronment needed to be analyzed, but the kind of analysis best

suited to the task had not yet been determined, even in the offices

of the MRPD. What eventually became a solution to this problem

brings us a step closer to the roots of the environmental focus of

the Seventh General Chapter.

2. In ample time to accommodate the regional planning work-

shops of 1977, the leadership of the MRPD proposed that the most

effective way for the Maryknoll Regions to study their environ-

ments would be through the already well-established procedures

of social or structural analysis. This approach would help to con-

cretize and systemize regional initiatives already directed at the

manifold problems of human environment. But it would have to

be more than a mere sociological exercise. To make social analysis

acceptable and effective as a Maryknoll enterprise, it would have

to be built upon the solid foundation of gospel values. Since the

director of the MRPD, Father Clarence Engler, had discovered a

good example of such an approach already at work in the Phil-

ippines, he contacted Father Edward Gerlock and arranged for

him to present the Philippine pattern of social analysis at the

regional planning workshops in 1977. The material of these pres-

entations became the framework of the MRPD's policy on envi-
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ronmental analysis. This in turn found its way into the mindset
of the Seventh General Chapter via the pre-chapter planning work-
shops already mentioned. 18

3.

A third source of influence can be called "magisterial."

Well before the Seventh General Chapter convened, papal and
episcopal teaching had alerted Roman Catholics to the special

ways in which social, political, and economic structures either

facilitate or complicate the lives and destinies of those whom Chris-

tians are called to serve. As early as 1961, John XXIII insisted so

strongly on the bond between the dignity of the worker and his

environment that "if the whole structure and organization of

an economic system is such as to compromise human dignity, to

lessen a man's sense of responsibility or rob him of opportunity

for exercising personal initiative, then such a system, we maintain,

is altogether unjust—no matter how much wealth it produces, or

how justly and equitably such wealth is distributed." 19

Ten years later, in its statement on "Justice in the World,"
the Second Synod of Bishops expressed its own concern for those

whose lives have been violated by environmental oppression.

Listening to the cry of those who suffer violence and are oppressed

by unjust systems and structures, and hearing the appeal of a world

that by its perversity contradicts the plan of its Creator, we have

shared our awareness of the Church's vocation to be present in the

heart of the world by proclaiming the good news to the poor, free-

dom to the oppressed, and joy to the afflicted .
20

Finally, we have the words spoken by John Paul II during his

visit to the United States in 1979. Although the Seventh General

Chapter had long since adjourned, its attention to environmental

concerns undoubtedly germinated in soil similar to that which

inspired the Holy Father:

Social thinking and social practice inspired by the Gospel must
always be marked by a special sensitivity towards those who are

most in distress, those who are extremely poor, those suffering from

all the physical, mental and moral ills that afflict humanity, including

hunger, neglect, unemployment and despair.

. .
.
you will also want to seek out the structural reasons which

foster or cause the different forms of poverty in the world ... so

that you can apply the proper remedies .

21

Whatever may still need to be said about Maryknoll's current stress

on human environment, the magisterial credentials of the theme

itself can hardly be questioned.

4. Latin American liberation theology may be the most influ-

ential source of all. Although the evidence is mainly circumstantial,

there can be little doubt that Gustavo Gutierrez and his associates

played an important role in the society's environmental turn in

1978. The quasi-official approbation of liberation theology at the

Medellin Conference had all of ten years to work its way into the

chapter delegates who gathered at Maryknoll in 1978, especially

those from Latin America. The latter came with firsthand expe-

rience of unjust social conditions, and of creative Christian efforts

to challenge and replace them. Since liberation theology, for its

own reasons, is as thoroughly committed to environmental anal-

ysis as are the planning principles that Maryknoll had embraced

prior to the chapter, it is safe to assume that these lines of thought

worked together to give the resulting "Mission Vision" its char-

acteristic shape.

5. The fifth and final source of the environmental anthro-

pology of the Seventh General Chapter lies implicit in two sources

already mentioned. The structural analysis of Edward Gerlock and

of the Latin American liberation theologians can never be entirely

divorced from the influence of Karl Marx. Nor should it be. Without

his pioneering efforts, contemporary social consciousness and cri-

tique, even that which calls itself Christian and Catholic, could
never be fully explained. This dependence is openly expressed by
the two writers who had most to do with the versions of structural

analysis operative in the chapter: Francois Houtart in the case of

Edward Gerlock, and Gustavo Gutierrez in the case of liberation

theology. 22 In his apostolic letter celebrating the eightieth anni-

versary of Rerum Novarum, Paul VI, after noting certain dangers

associated with Marxist analysis, recognizes its potential value for

discriminating Christians. 23 The principle at work here is as old

as the "spoils of Egypt" idea elaborated by the fathers of the

church: whatever enhances the,, truth, no matter where it comes
from, belongs by right to Christians.

However close these sources may come to explaining Mary-

knoll's current emphasis on environment, the emphasis itself is

beyond dispute. As of 1978, the society officially recognized the

massive import of social structures in the human centering of

salvation, and the difference this should make for the setting of

missionary priorities. While this development was enthusiastically

welcomed in some quarters of the community, in others we find

a spectrum of resistance, ranging from vague feelings that some-
thing is out of balance, to outright criticism of the Office of Justice

and Peace, the Department of Social Communications, and its

subsidiary, Orbis Books. This disagreement is the general locale

of Maryknoll's Crisis II. Here, as in the earlier controversy, voices

are being raised against the alteration of familiar missiological

terrain. If I read the mood correctly, it is a fear of reducing mis-

sionaries to the status of social workers or political agitators, albeit

in the name of Christ. Although the Seventh General Chapter's

preoccupation with environment could be carried in this direction,

there is nothing to indicate that the chapter itself had anything

like this in mind. On the other hand, those who misinterpret the

intention of the chapter are sometimes misinterpreted themselves.

For the most part their reaction is not against the evangelization

of cultures and structures as such, but only against extreme and

exclusive expressions of this concern.

My own reading of this controversy is that there are legitimate

concerns on both sides. The environmental or structural factors

that surfaced at the chapter have a valid claim to inclusion within

Maryknoll's missionary agenda. But so does the caution that the

work of evangelization not be reduced to the transformation of

sociopolitical institutions. I believe that the protagonists of Mary-

knoll's Crisis II would have little difficulty reaching agreement on

general principles of this kind. Why then the continuing crisis?

As already indicated, I think it is because the ground floor of the

problem is still vague enough seriously to complicate constructive

exchange. More specifically, I am not so sure that those who pro-

test the onesidedness of the current environmental turn of the

society really know what a more balanced approach would look

like. They know something is wrong but not with the kind of

detail needed to specify what is right.

Those on the other side of the debate suffer from the same

ambiguity. In their attempts to avoid reductionism, they too seem

unsure as to what it is beyond the transformation of social struc-

tures that must be included in the task of mission. The result is a

frustrating series of encounters with the' "other side" with little

hope of identifying the real issues, much less resolving them.

Indeed, the really distressing thing about the present controversy

is not the new surge of missiological unrest in the Maryknoll

Society, but the context of confusion in which it is taking place.

This is why the most urgent need at the moment is less that of

taking sides than of taking stock of what the sides really are. Until

we can gain a better understanding of the alternatives that compete

in its depths. Crisis II, both in Maryknoll and in the wider mis-

sionary world, will function more as an obstacle than an aid to

what missionaries are supposed to be doing in behalf of the gospel.
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Naming the Alternatives

We have already taken two steps toward resolving the anonymity

of Crisis II. I have suggested that, at bottom, the debate is a matter

of anthropology and that within this framework some .missionaries

have taken sides on the relative importance of environment in me-

diating God's deliverance. But this leaves us one term short in

our attempt to grasp the alternatives of Crisis II. We still don't

have a name for the other sector of the human mystery that, all

will agree, cannot be reduced to environment. The problem can

be easily diagrammed:

? Crisis II -^ENVIRONMENT
I I

ANTHROPOLOGY

A good illustration of this predicament is to be found in the fol-

lowing paragraph of Maryknoll's "Mission Vision" of 1978:

We have seen that the lives of men and women today are controlled

by the socio-economic and political structures of society, some of

which are hostile even to the work of evangelization. As part of our

task of mission, we would consider it particularly important today to

devote ourselves, together with the people we serve and with other

[persons] of good will to identifying, critiquing and, whenever pos-

sible, transforming these forces for the benefit of authentic human
development .

24

The words I have italicized show the document's awareness that

the missionary enterprise is not to be reduced to the evangelization

of the social order. As important as this activity may be, it is only

part of the comprehensive task of mission. But this is as far as

"Mission Vision" goes. It clearly recognizes that something

other than our humanly created environment needs the ministry

of the gospel, but we are never told directly what it is. In order

to discover it we have to rely on an earlier paragraph of the same

document dealing with what it means to be poor and powerless.

In the third example of this condition we are referred to: "those

who are enslaved by sin of either a personal or structural nature." 25

In this juxtaposing of the structural with the personal, we are as

close as "Mission Vision" ever brings us to what missionary

activity addresses in addition to social and political concerns. The

sphere of the personal poses its own pathological problems clearly

distinct from though not unrelated to the societal structures within

which they emerge. Ministry to the human person, therefore, is

what must be added to the transformation of human systems and
societies if we are to think of mission in comprehensive terms.

This advance can now be included in our diagram:

PERSONHOOD Crisis II—-^ENVIRONMENT
I I

ANTHROPOLOGY

Here, for the first time in this study, we have both ends of the

tension that constitutes Crisis II.

There are, however, several other ways of naming the an-

thropological realities we have called "personhood" and
"environment." The basic idea is captured, for instance, in the

distinction between the heart and the habitat, or the constitutional

and the institutional. But the most useful designation of all, and

the one I shall rely on for the most part in the remainder of this

study, is the classic distinction between human nature and human
nurture. These terms, with their long and venerable history in the

behavioral sciences, remind us not only that our own debate has

a counterpart in the public forum, but that a wealth of empirical

data have already been gathered in its name. With these consid-

erations in mind, we can add the finishing touches to our diagram:

HUMAN NATURESf— Crisis II-^^HUMAN NURTURE
PERSONHOOD ENVIRONMENT

HEART HABITAT
CONSTITUTIONAL

1

INSTITUTIONAL

1

ANTHROPOLOGY

Deprived of their anonymity, the competing alternatives of

Crisis II are one step closer to the possibility of constructive debate.

The remaining step is to determine with greater clarity and detail

the content of the terminology we have assembled and thereby

the realities they represent.

The Distinction in General

What is it about human existence that gives rise to the distinction

between nature and nurture and the other terms in our diagram?

The surest, if not the most scientifically nuanced, answer I have

found is attributed to T. S. Eliot. He spoke of the two types of

problems we face in life and of our ways of dealing with them.

"In one case, the appropriate question is, what are we going

to do about it? In the other case, the only fitting question is, how
do we behave toward it?" 26 This distinction between the aspects

of human existence that control us and those that, for better or

worse, are controlled by us is behind the scenes of almost every-

thing else that can be said about the borderline between nature

and nurture.

Human Nature

Human nature, then, is what we experience, both individually

and collectively, as the given or built-in aspects of our lives, the

biologically and ontologically inherited things that apply univer-

sally to humankind, things we never had a chance to vote on
before they became part of what it means to be human. At the

center of this endowment, which we can accept or resist but never

be rid of, is a relentless collision of opposites. Which is to say, we
are at one and the same time paradoxical combinations of freedom

and limitation, power and weakness, vitality and mortality. Hu-
man nature, in this sense, has received classic expression in the

words of Shakespeare:

What a piece of work is a man! how noble in reason! how infinite

in faculty! in form and moving how express and admirable! in action

how like an angel! in apprehension how like a god! the beauty of

the world! the paragon of animals! And yet to me what is this

quintessence of dust?27

In our own day similar expressions can be found. According to

Aelred Squire, "it is of the essence of the human situation that

man exists between the naturally limited and limiting world of the

body at the physical end of the human scale and the naturally

unlimited world of the spirit at the opposite pole,"28 or, in a phrase

attributed to Abraham Maslow, "we are simultaneously worms
and gods."29

Human nature means all of this and more, for we have yet

to explain what gives rise to the opposites that collide within us.

To do this we must return to the question of personhood. It is

only insofar as human nature is at once within and beyond its

borders that the borders themselves can be distinguished from
what is beyond them, and that human nature itself can take ac-

count of the fact. In other words, the paradoxical shape of human
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existence and our awareness of it is the product of inner energies

that ceaselessly transcend their own being to the point of folding

back upon themselves in reflective consciousness. This, however,

is the work we normally attribute to the dynamics of the human
self, which is the very stuff of personhood.

The final thing that must be said about human nature is im-

plicit in what we have already considered. My use of words like

"collision" and "paradox" has already pointed to the tur-

bulence that inevitably accompanies our day-to-day striving be-

tween freedom and limitation. The reach that continually exceeds

our grasp is no formula for tranquillity. Herodotus knew this in

the fifth century before Christ, when he commented that nothing

in human life is more to be lamented, that a wise man should

have so little influence. Simply to live is to know agitation, as we
are told by a philosopher of our own day, Ernst Cassirer:

Wherever we encounter man, we find him not as a complete and

harmonious being but as a being divided against himself and bur-

dened with the most profound contradictions. These contradictions

are the stigma of human nature. As soon as he attempts to under-

stand his position in the cosmos, man finds himself caught between

the infinite and nothingness; in the presence of both, he is incapable

of belonging to either one of them alone. Elevated above all other

beings, he is also degraded below all; man is sublime and abject,

great and wretched, strong and powerless, all in one. His con-

sciousness always places before him a goal he can never reach, and

his existence is torn between his incessant striving beyond himself

and his constant relapses beneath himself. We cannot escape this

conflict which we find in every single phenomenon of human na-

ture. . . ,

30

The best designation I have found for the experience these

writers have in mind is "anxiety." A nervous, nagging disrup-

tion of consciousness that is perhaps the most demanding price

we have to pay for the privilege of being human. It is exacted at

every moment of every day despite some ingenious efforts to

convince ourselves of the contrary. One such effort is the illusion

that this anxiety is like a case of measles which one may never

contract in the first place, and, even if one does, can be overcome

with proper care. Although some fears and anxieties may come
and go in this fashion, what we are talking about here is neither

occasional nor abnormal. The anxiousness we feel at the simul-

taneous freedom and limitation of our existence is as native to the

human spirit as blood pressure and breathing are to the body.

Indeed, the more normal we are, the more likely we are to ex-

perience the depths of this malaise. To avoid it altogether, on the

other hand, would be to abandon life itself.

In sum, human nature has to do with those dimensions of

our existence that are necessary and irreversible. But this is a

volatile endowment. It combines at its very center what would

seem to be irreconcilable elements: an endless hunger for the in-

finite shackled by an ever present burden of finitude. The resulting

anxiety is deep and pervasive, but it is also the badge of our

humanness. What remains to be said about human nature is that

it does not exist in a vacuum. And this brings us to our next

concern.

Human Nurture

In contrast with human nature, the nurture dimension of our

existence refers not to the contours of our being as such, but to

the whole range of humanly created systems and Structures that

condition everything we are and do from the very beginning. Be

it noted that the reference is not to nurture as such, but to human
nurture. We are dealing with the several environments that derive

from human initiative, not with the manifold physical environ-

ments of the world. Human nurture has to do with the institutions

of so-called civilized society and not with the other nurturing

entities of the cosmos.

The brevity of this description simply indicates that human
nurture is the easier category to understand. How it is to be eval-

uated in comparison with human nature brings us to the next

section of our study.

Weighing the Alternatives

Discovering the names and -meanings of the alternatives of Crisis

II gives us new access to the missiological turmoil of our day. We
are no longer condemned to debating in the dark. Dealing with

our differences in terms of nature and nurture makes it clear from

the beginning that we are struggling with different views of what
it means for the human mystery to mediate salvation. The task

still ahead is to refine and compare the views themselves in light

of the truth that has taken flesh in Jesus.

The wider controversy about nature and nurture centers

mainly around the analysis of human behavior. It asks whether

the borderline between our creativity and our destructiveness

passes, in the first instance, through the human heart, or through

its humanly created habitat. Some of the responses given to this

question since the Enlightenment are related to those dividing the

protagonists of Crisis II. In the seventeenth century, for instance,

Thomas Hobbes asserted that it is in the very nature of all human
beings to be at war with each other .

31 A century or so later, Rous-

seau went to the opposite extreme. For him, the root of our mutual

inhumanity is not anything built into human natufe as such, for

which the Creator alone would be responsible, but the inequality

that human beings themselves have built into civilized society .

32

This debate reappeared in the nineteenth century when socialist

principles challenged the assumed role of human nature in de-

structive behavior. Dostoyevsky gives a lively account of the issue:

Only fancy, Rodya, what we got on to yesterday. Whether there is

such a thing as crime. . . . It began with the socialist doctrine. You

know their doctrine; crime is a protest against the abnormality of

the social organization and nothing more, and nothing more; no

other causes admitted! . . . Everything with them is "the influ-

ence of environment," and nothing else. Their favorite phrase! From

which it follows that, if society is normally organized, all crime will

cease at once, since there will be nothing to protest against and all

men will become righteous in one instant. Human nature is not

taken into account, it is excluded, it's not supposed to exist!33

Indeed, one is reminded of the clash between Kierkegaard

and Marx on the role of anxiety in human destructiveness. What
the father of existentialism saw as the immediate precondition of

such behavior is reduced in Marxist doctrine to an unfortunate

but curable residue of oppressive social conditions .

34 In our own
century the contending positions are confronted with a new da-

tum, the unprecedented violence of modern warfare. According

to Erich Fromm, this experience has handed human nurture an

explanatory burden larger than it can bear.

Thinkers of the Renaissance and later of the Enlightenment . . .

claimed that all evil in man was nothing but the result of circum-

stances, hence that man did not really have to choose. Change the

circumstances that produce evil, so they thought, and man's original

goodness will come forth almost automatically. This view also col-

ored the thinking of Marx and his successors. The belief in man's

goodness was the result of man's new self-confidence, gained as a

result of the tremendous economic and political progress which

started with the Renaissance. Conversely, the moral bankruptcy of

the West which began with the First World War and led beyond
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Hitler and Stalin, Conventry and Hiroshima to the present prepa-

ration for universal extinction, brought forth again the traditional

emphasis on man's propensity for evil .
35

This trend, favoring the role of nature in human behavior,

has by no means carried the day. Witness the continuing popu-

larity of B. F. Skinner's behaviorism, which addresses pathological

conduct exculsively in terms of the context in which it occurs .
36

Lastly, there is the current debate between sociobiology and cul-

tural anthropology over the respective import of genetic inherit-

ance and cultural conditioning in the shaping of human conduct.

According to Edward D. Wilson, everything we think and do is

anchored solidly in human nature, simply because the genes that

program our every move are gathered there. If the genes are bad,

so will be the behavior .
37 Not so for the anthropologists. For them

the culprit is culture. "It is not human nurture but human
nature that is the cause of human aggression ."38

Christians engaged in the missiological dispute I have been

calling Crisis II know something of the tension I have just at-

tempted to survey. For we also are divided, at a level that some-

times evades consciousness, on the relative importance of nature

and nurture as anthropological categories, and the difference this

makes for the way we think about and go about mission. Some
are caught up in a groundswell of enthusiasm about how many
of our real problems proper sociopolitical management
can solve. Others, without denying the environmental factor,

sense that the mystery of iniquity will yield only superficially to

whatever genuine benefits can be derived from substantial change

in the social order. As Christians and missionaries, however, we
are probably not at odds in the way Rousseau seems to have been

with Hobbes, or in the way Montagu seems to be with Wilson.

Our differences on the nature-nurture question are real, but they

may not be as radical as might have appeared prior to our use of

these categories to specify the alternatives of Crisis II. The only

way to test exactly where and how deeply our divisions run,

however, is to compare contemporary Christian claims on the

relative importance of human nature and human nurture in the

mediation of sin and salvation. How do Christians today tend to

weigh the alternatives we have so recently named?

Christian commentary on the foundational role of human na-

ture in pathological behavior is available in abundance. To intro-

duce the theme, let me return to my earlier reference to T. S. Eliot.

Having distinguished two types of human problems, the solvable

ones (which I associated with human nurture) and the unsolvable

ones (which I linked with human nature), the distinguished poet

is said to have drawn the following conclusion: "The deeper

problems in life are of the latter kind ."39 In other words, problems

that throw us directly up against our limits and reduce us to utter

helplessness before them, these are the foundational occasions of

the ills that plague our world. For when the human self experiences

its own limitations, it always does so in conjunction with its end-

less longings. The inevitable result is the anxiety already referred

to as the ongoing precondition of selfishness and sin. Uneasy with

its own precariousness, the human self will resort to any means
to maintain its security and significance. As Otto Rank put it,

"the fundamental problem is individuaUjiifference, which the ego
is inclined to interpret as inferiority unless it can be proved by
achievement to be superiority."40 In essence, this is what the path-

ological universe gets back to when human nature in the form of

selfhood or personhood is taken as its center.

The insight is a commonplace of Christian wisdom. Solzhen-

itsyn had it in mind when he observed that "the line separating

good and evil passes not through states, nor between classes, nor

between political parties either—but right through every human
heart. . .

." 41 With slightly more tact, Charles Davis expresses a

similar view: "The core of the disorder lies in the self. The self

has to be healed; its attempt to control the universe is the sickness

to be cured, not a source of remedy."42 On the same point, Se-

bastian Moore has given us as good a summary as we shall find:

"Evil is operative in us as the denial of our contingency through

fear and as the cognate fascination with ourselves. It is the ines-

capable narcissism of consciousness ."43 The theme is repeated in

William Thompson's study of Jesus:

For we must finally ask what it is that impedes the possibility of

authentic community and solidarity in history. I am aware that some

would want to stress the priority of the transformation of social

structures as the principal means through which an authentic hu-

man solidarity can be achieved. But probing of the New Testament

symbol of "Satan" has led me to believe that the deepest source

of alienation transcends even humanity's social structures, and is

rooted in the threat of meaninglessness and lovelessness, the anx-

iety caused by death, and by man's own finite nature as a finitude

which can lead to isolation and anxiety rather then to trust in the

Infinite. Thinking of salvation primarily in terms of the reform of

the social structures does not seem to penetrate deeply enough the

full depth of Christian thinking about salvation .

44

Thompson's reference to the "anxiety caused by death" is an

important refinement. Such is the anxiety that gives birth to de-

structiveness. It would be difficult to improve on Joseph Harou-

tunian's account of the matter:

It appears that ever since the emergence of the self-conscious in-

dividual upon this earth, there has also been a diseased spirit which

has, by its anxiety about death, filled the world with unreason and

evil. When we consider the superstitions and idolatries and inhu-

manities which anxiety about death has produced in the world, we
must go further than to call this anxiety infantile and immature. It

is an imbecility, a deadly corruption, murdering madness, for which

religions and philosophies have failed, by and large, to produce a

proper and effective antidote .

45

The idea that destructive anxiety is basically anxiety about death

resonates not only in Christian minds, but in some of the best of

those dedicated to modern behavioral science .

46

The foundational status of human nature in Christian path-

ological reflection can be seen also in statements on the way evils

that germinate in the heart relate to those resident in the structures

of society. One of the most striking of these occurs in "The

Heart," a poem by Francis Thompson:

Our towns are copied fragments

From our breast;

And all man's BabyIons

Strive but to impart

The grandeurs of his

Babylonian heart.

On a more technical level, Paul Tillich harbored similar

thoughts. In the following passage, Joseph Haroutunian attempts

to describe them:

In finitude and anxiety Tillich thought he had found the quality of

humanity which transcends both clime and culture. He insisted, in

his own way and with his vast resources, that there is a human
nature which is the presupposition of culture and not the product

of it. The anxious animal, according to him, with his depth of reason,

is the creator of cultural forms, and not the creature of certain cul-

tural patterns. He has existed under all cultures, and will exist under

any culture to come. No culture, no society produced by "tech-
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meal reason," by science and technology, will make of man a non-

anxious animal, because no culture will prevent his thinking as a

finite being without destroying him. The anxiety that goes with the

"depth of reason" is humanity. Remove the anxiety, and you
remove the humanity. . . . Tillich's whole philosophical and the-

ological enterprise is built upon the thesis that culture is produced

by human beings, and human beings as thinking beings are nec-

essarily anxious and religious. Without denying that human life is

formed differently in different cultures, Tillich insisted that hu-

manity, man who asks the question of being, is the creator of culture

and that any human culture draws its substance from the asking of

the quesion of being, and therefore from anxiety and reli-

gion. . . . Man thinks as an anxious being and creates his culture

as an anxious being. 47

In substance, this is also the mind of Reinhold Niebuhr, whose
long years of social ministry convinced him that oppressive social

systems bear the imprint of malignity at work on a deeper level.

Every form of human culture, whether religious, rational or scientific,

is subject to the same corruption, because all are products of the same
human heart, which tries to deny its finite limitations. 48

Therefore all human life is involved in the sin of seeking security at

the expense of other life. The perils of nature are thereby transmuted

into the more grievous perils of human history. 49

Other indications of Christian insight on the foundational

impact of nature on nurture are to be found in Vatican Council II.

They occur in Gaudium et Spes ("Pastoral Constitution on the

Church in the Modern World"):

In human beings themselves many elements wrestle with one an-

other. Thus, on the one hand, as creatures they experience their

limitations in a multitude of ways. On the other, they feel them-

selves to be boundless in their desires and summoned to higher

life. . . . Hence they suffer from internal divisions and from these

flow so many and such great discords in society. 50

To be sure, the disturbances which so frequently occur in the social

order result in part from the natural tensions of economic, political,

and social forms. But at a deeper level they flow from man's pride

and selfishness, which contaminate even the social sphere. 51

The principals elaborated in Vatican Council II are clearly at

work in the advice Karl Rahner once gave to his fellow Jesuits on

the reconciliation of religious life and social activism.

It is simply not true, but basically a very old-fashioned and periph-

eral illusion, if we should think that the people of tomorrow will

expect nothing more from us than social involvement, secular hu-

manism and brotherliness. Talk with the people behind the iron

curtain, the people with a socialism, which—with all pur reserva-

tions—is something of an ideal for many of us. There you will notice

that those people expect from us a living answer to those ultimate

problems which cannot be answered by any socialism or by any

earthy paradise of capitalist or socialist kind. . . . Will we never

make a job of foreseeing the really coming thing, and introducing

it? . . . The coming thing is sober peace in the face of all the ab-

surdity of existence, the absurdity which no social development will

spirit away. ... 52

The several statements we have just examined are intended

neither to deny nor to minimize the reverse impact of nurture on

nature. The point is simply to take note of a strong Christian

tendency to radicalize the kind of pressure exerted in the other

direction.

Since the quality of a consultation rightly depends on the

spectrum of people consulted, and since the several I have called

upon so far, excepting Reinhold Niebuhr, are not conspicuously

associated with reflection on and ministry to political and social

environments, I would like to turn now to two Christian thinkers

who are, and who nevertheless confirm, directly or indirectly, that

the pathological universe in its most radical proportions is occa-

sioned by the tensions inherent in human nature. One of these,

Jurgen Moltmann, is a leading European authority in the field of

political theology and a major influence on the thought of Latin

American liberation theologian Jon Sobrino. In the following re-

flection, Moltmann does his own weighing of the nature and nur-

ture dimensions of huma%malice:

It follows for the Christian churches that they must fulfill further

their old task of employing the Word of the cross to destroy religious

idolatry and personal fetishism and to spread the freedom of faith

into the very hovels of the obscure. Its new task then will lie in

struggling against not only religious superstition but also political

idolatry, not only the religious alienation of man but also his polit-

ical, social, and radical alienation in order to serve the liberation of

man to his likeness to God in all areas where he suffers from in-

humanity. In this sense, I think, it would also be the task of the

churches today to develop "social critical freedom" in institu-

tions. I say "also" because man is basically enslaved by anxiety,

and liberation from anxiety happens in the first place through faith

—

not through social improvement. 53

One of Moltmann's main counterparts in Roman Catholic

Europe is Edward Schillebeeckx. Few contemporary Catholic the-

ologians have attended to the social and political ramifications of

the Christian vision with greater competence and detail than he

does in his two massive volumes Jesus and Christ. Yet, near the

end of the second volume, Schillebeeckx makes clear that the

pathological principles he had been working with all along are

solidly rooted in human nature.

Therefore for us the central problem is: how and what salvation do

we claim to find in Jesus of Nazareth? There are many possibilities

which restore man to himself, so that he can be who he is for others

and in so doing find liberation, redemption, joy and ultimately

peace. We have seen that there is certainly a possibility of doing

away with some human alienation with the help of science, tech-

nology and new structures. At the same time, however, we have

seen that this real possibility only affects such alienations as are the

result of physical, spiritual and social conditions—limitations of hu-

man freedom which can in fact for the most part be removed by

opposition, coupled with knowledgeable and active effort. More-

over, in these liberations we can see shreds of God's redemption:

through man and the world. The question, however, is whether

man does not experience deeper alienations, an alienation which is

essentially bound up with our finitude, with our involvement in a

nature which is alien to us, with solitude, with suffering because

of and in love, with suffering because of our mortality, suffering

also because of the invisibility of the hidden God, suffering finally

because of our personal and collective guilt and sin: the dirty hands

of our human history with so much innocent suffering, injustice

and injury, the tears of human and divine indignation. 54

Here, as in the previous comments, Christians consistently dis-

cover the foundational occasion of sin within the confines of what

we have called human nature. This, however, is only part of the

story.

Christian attention to human nature is not confined to its

pathological potential. The interest extends also to its role in con-

structive and creative activity. Indeed, before it can be anything

else, human nature is the privileged locale of God's presence to

us as grace. If grace did not invite us beyond ourselves in the first

place, we would never experience the reflective consciousness that

makes our nature what it is. While such consciousness may oc-
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casion monumental devastation, it also lends itself to the noblest

accomplishments of the human spirit. "The glory and tragedy

of the human condition," says Arthur Koestler, "both derive

from our powers of self-transcendence. It is a power which can

be harnassed to creative or destructive purpose; it is equally ca-

pable of turning us into artists or killers. . . .

"55 Reinhold Nie-

buhr treats the same theme under the heading of "im-

agination," the power "which surveys the heavens, aspires to

the stars and breaks all the little systems of prudence which the

mind constructs. It is this imagination which is the root of all

human creativity, but also the source of all human evil. . .
." 56

At work here is the principle mentioned earlier in this study,

whereby the power of evil is most destructive at the very point

where we are gifted with the greatest potential for good. The

demonic finds its way into our hearts by distorting the hunger for

transcendence that inclines us to our proper destiny. Take, for

example, the gift of love:

Love is ... a quest for the infinite. This is in a way the beauty

but also the tragedy of man. We always want to go further and

wider, higher and deeper. This is at the heart of mysticism in all

civilizations and religions. We seek union with the infinite: it is this

which is the source of many experiments with drugs or alcohol: it

is this which is at the source of all human activity. This quest for

the non-finite is the deep motivation in domination—to possess more

and more power. So it is also in love .

57

The grandeur, therefore, as well as the misery of our existence is

rooted deeply in the complexities of human nature.

But Christians, especially today, are also aware of and con-

cerned about the role of human nurture in the drama of sin and

salvation. Accordingly, the original plan of this study was to ex-

amine at this time a thesis diametrically opposed to the one we
have just considered. It would have maintained that the environ-

mental concerns of human nurture are really the deepest level of

the pathological universe and its soteriological counterpart. I had

"As far as I can tell,

there is no serious theolog-

ical attempt to make nur-

ture rather than nature the

deepest occasion of sin and
deliverance."

intended to gather testimony showing that some Christians look

to humanly created systems and structures rather than to the

anxiety of the human heart as the true foundation of the human
predicament and its Christian solution. This would have opened

both positions to the view of all and prepared the way for a con-

structive exchange between the protagonists of Crisis II.

However, as I began to search for Christian testimony attrib-

uting to human nurture the kind ofToundational status already

accorded human nature, it became more and more clear to me
that there really isn't any. As far as I can tell, there is no serious

theological attempt to make nurture rather than nature the deepest

occasion of sin and deliverance. This applies even to liberation

theology, with its consistent effort to underscore the contribution

of social systems and structures to human well-being. Even here,

where we might expect to find it, environmental concerns are

never granted foundational status. On the contrary, Gutierrez him-

self seems to presume that what we have been calling human
nature exercises genuine priority in the explanation of behavioral

patterns. In a short reflection written in 1973, the Peruvian theo-

logian distinguishes three levels of liberation. The first of these,

which he labels economic, social, political, and cultural, is

"what we see first, not necessarily the most profound. Normally

one goes from what is visible to what is deeper." 58 Later in the

same article, Gutierrez shows the urgency of this first stratum of

liberation without compromising a deeper reading of the problem,

which he attributes to his Christian vision: "I work with uni-

versity people who are political extremists. They find that the first

level is the most fundamental. But I believe that if a Christian does

not get up and out of this level of political liberation, he mutilates

himself as a Christian. He even forgets one aspect of reality: the

conflict between grace and sin." 59

The sociopolitical liberation that is "most fundamental"

for his colleagues is not so for Gutierrez because the deliverance

he has in mind must happen on two other levels in order to happen

in depth. It is not enough simply to change the oppressive struc-

tures within which many people live. People themselves must be

delivered from false consciousness and from sin if liberation is to

deal radically with human bondage. 60 Even for Gutierrez, then,

environmental factors relate to those of human nature more as

superstructure to substructure, more as adjective to noun.

What does all this mean with regard to the opposing views

that constitute Crisis II? Simply that the opposition itself may not

be so much a matter of theory as of practice and application. Things

widely agreed upon in principle are not always given consistent

expression, and this now seems to be the bottom line of the mis-

siological tension we have been dealing with in this study. Ac-

cordingly, the best service that can be rendered in the remaining

pages of this study would seem to be a few reminders regarding

the strengths and weaknesses of our two perspectives.

Those more inclined to underscore human nature can easily

fall into the ideological trap that promotes passivity in the face of

oppressive environments that are, in fact, susceptible to change.

There is a subtle attractivenes in deciding, often prematurely, that

certain obstacles to human growth and development are inoper-

able. We are thereby delivered of responsibility and have the best

of excuses for putting aside a heavy expenditure of time and effort.

Behind this mentality, with greater influence than we are likely to

imagine, is the notion that we can do away with institutional

oppression simply by changing the hearts and minds of those who
staff the systems themselves and make them work. Our common
experience, however, should make us wary of this all too facile

approach. We know that some ways of organizing social and po-

litical life can maintain a constant level of injustice in spite of the

many good people who function within them. Personal virtue

simply does not rub off on the ills of the social order if unaccom-

panied by direct challenges to the structural shape of those ills.

No more than Isaac could recall the blessing he mistakenly gave

to Jacob can human hearts, merely through the process of con-

version, do away with the systems to which they have given birth.

Once the umbilical cord has been severed, these systems may
assume a life and power of their own, impervious to any corrective

short of radical revision or replacement.

If these temptations can be properly managed, there is much
to be said for any Christian and missionary vision alert to the

intransigence of human nature. There is, indeed, no better cure

for the discouragement that feeds on naive expectation. For all the

frustration, there will be no surprise and, one hopes, no aban-

donment of effort, when we discover new forms of bondage

emerging from the very ashes of the inhumanities we worked so

hard to destroy. Having done our best to overturn and supplant
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the manifold violence of the social order, we shall ready ourselves

for the next wave of iniquities, which the human heart will never

stop devising until its native anxiety is swallowed up in glory.

With Jesus, we shall learn to expect a human future laced with
poverty (Mk. 14:7) and war (Mk. 13:7), not because these are

tolerable realities whether from a human or a Christian point of

view, but because expecting ever to be entirely rid of them is a

good way of ensuring that we never shall be. For whenever we
stake our future too rigidly on lasting results, we have already

built into it, unconsciously perhaps, a point beyond which efforts

in behalf of justice and peace will seem entirely futile, a goal hardly

worth the trouble to pursue. The Lord's curious musings on pov-

erty and war, therefore, having nothing to do with throwing in

the towel in the face of overwhelming opposition, but with the

staying power needed to carry the conflict to its eschatological term,

to continue caring when deprived of the satisfaction of curing, to

become, as Richard J. Neuhaus once proposed, long-term, rather

than short-term radicals.

Under the heading of human environment, or nurture, a cor-

responding list of banes and benefits can be gathered. Here, in

contrast with the sphere of nature, we are in the realm of things

we can do something about. Social systems of our own making

can be remade or unmade as the case may require. Here too,

however, a subtle illusion can distort our vision. How tempting

to reduce the most important things in life to elements over which

we exercise full control. How satisfying to our sense of industry

and accomplishment to get the roots of human pathology out of

the deep recesses of the heart and into the more accessible prov-

ince of social and political institutions. "There's man all over

for you," says Samuel Beckett, "blaming on his boots the faults

of his feet." 61 Or, in a paraphrase of Reinhold Niebuhr, "Mod-
ern man will ... go to any extreme to locate the source of evil

outside himself." 62 This is nothing but the brisk air of the Enlight-

enment, which we in the West have been breathing for upwards
of two centuries, an irrepressible moral optimism based on the

assumption that the prime occasion of human destructiveness is

entirely containable by appropriate human effort. Despite the

blood-drenched decades of recent history, this way of thinking is

the going premise of the world in which we live. The fact that

Christians themselves are not immune to such extravagances is

evident in the liberal Protestant assault on original sin in the last

century, and in later Social-Gospel attempts to explain this em-

barrassing doctrine almost exclusively in terms of defective social

engineering. When it comes to the question of salvation, this men-
tality is equally allergic to the terrible immobilization rightly as-

sociated with the event of Calvary. "If I had a symbol for

Christianity," says Alec McCowan, "it would be a man rolling

up his sleeves, not the cross."63 This is an extreme case, and

McCowan is not a theologian, but he does illustrate one of the

dangers to which unqualified acceptance of the nurture perspec-

tive can give rise.

If we can escape the pitfalls just described, including the more

subtle ones, then the emphasis we placed on human nurture can

foster initiatives of the highest Christian and missionary signifi-

cance. We shall be convinced that economic, social, and political

barriers to the work of God need not and should not be tolerated,

and that moderate optimism about a future delivered from many
of the institutional burdens of the present is a consistent Christian

hope worthy of the effort needed to bring it about.

How, then, do our Christian scales react when we place hu-

man nature on one side and human nurture on the other? Based

on the materials we have just considered, several conclusions can

be drawn: (1) both perspectives are solidy Christian concerns; (2)

while intimately related, each has its own integrity requiring direct

ministerial attention; (3) nature is the foundational reality in re-
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lation to both sin and salvation, but nurture is its ever present

conditioner; (4) lack of foundational status does not imply lack of

importance; (5) what is foundational is not necessarily in most
urgent need of attention at any particular time.

Unlike Crisis I, whose alternatives exclude each other, those

of Crisis II are complementary. Whether the church or the human
mystery is at the center of the soteriological universe is, like the

original Copernican debate, a question of either-or. As for the

nature and nurture perspectives of the human center itself, how-
ever, the only adequate formula is both-and.

'Ac

Missing the Point

Having proposed that the elemental shape of Crisis II is anthro-

pological, and having developed in some detail its competing al-

ternatives, I would like to take a brief look at two rather popular
solutions to the controversy, which, in my view, are based on
superficial readings of its underlying point of contention. These
attempts to resolve the conflict have two things in common: they
both stem from a search for balance by those otherwise committed
to environmental concerns, and, as already indicated, they both

"Simply baptizing a

one-dimensional anthropol-

ogy with Christian doctrine

will not necessarily make it

whole."

show little or no awareness of the anthropological analysis of the

crisis that forms the basis of this study. Let me now distinguish

the two solutions I have in mind.

For some, the best way of stressing environmental and struc-

tural factors in a responsible way is simply to keep them in touch

with the gospel. Sociopolitical extremism can be avoided by per-

sistent reference to the Christian tradition. An important example

of this approach can be found in a document that seems to have

had considerable influence on Maryknoll's Seventh General Chap-

ter. It is a proposal about chapter methodology, the initial phase

of which is to analyze the "world reality" within which Mary-

knoll works. This reality "is composed of two aspects: the so-

ciological and doctrinal." 64 While not deemed exhaustive of the

reality they describe, these aspects are the ones "that influence

Maryknoll's mission."65 Whatever the intention of the author, the

legitimate and necessary coupling of human science and Christian

teaching in the theological project is in this case compromised by

the suggestion that the data of sociology can give adequate expres-

sion to what is truly important for missionary consciousness, as

long as these data are conjoined with Christian doctrine. What is

overlooked here is that a narrowed down or truncated approach

to the human mystery will not necessarily be broadened by reli-

ance on the doctrinal tradition, unless, of course, that tradition

itself is pressed to the point of revealing its own more compre-

hensive anthropological premises, which is at best a roundabout

solution to a needless complication. Reducing our approach to the

"world reality" to sociology and doctrine is just as unacceptable

as reducing it to psychology and doctrine. In each case something

vital to what our humanness entails has been excluded. Simply

baptizing a one-dimensional anthropology with Christine doctrine

will not necessarily make it whole. For the real tension of Crisis
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II is not between sociology and doctrine but between sociology

and the other sciences needed to do comprehensive justice to what

it means to be human. If the elements of human nurture are not

complemented from the very beginning with those of human na-

ture, it is far less likely that the resulting reductionism will be

cured by the gospel than the gospel itself will be reduced in the

process.

A second, equally inadequate way of preventing an over-

emphasis on human nurture is to intensify one's practice of the

spiritual life. As long as there is careful attention to prayer and

fasting, and to the service of one's neighbor, this will somehow
compensate for a more or less exclusive emphasis on social systems

and structures. Although I cannot document this procedure in the

way I did its predecessor, I believe a kind of wedding between

social activism and spiritual renewal has been underway roughly

since the beginning of the 1970s. During this period there was

growing pressure on liberation theologians to produce a spiritu-

ality of liberation, a project that seems to be developing well at

the present time. 66 My concern is not to play down the growing

spiritual sensitivity of social activists or the gradual coming to

expression of the spiritual depths of liberation theology, devel-

opments which I can only applaud, but simply to suggest that in

the long run the only way of correcting a restricted anthropological

vision is to expand it.

Those who miss the anthropological point of Crisis II may do
so to some extent under the influence of Marxism, especially if they

work within the ambit of liberation theology. This is because the

critical stance Christians naturally take toward the atheism of the

Marxist tradition does not always extend to the far more dangerous

deficiencies of Marxist anthropology. A one-sided, enviromentalist

focus on what it takes to achieve human deliverance is just as

contrary, and probably far more destructive, to the Christian ideal

than the outright denial of God. I say this because Christians are

less likely to be deprived of belief in God than of a comprehensive
view of what it means to be human.

Facing the Point

If Crisis II is to enrich rather than impoverish missiological reflec-

tion, there is no^substitute for facing into the anthropological ten-

sions that gave it birth. Those on either side of the debate owe it

to themselves and to the missiological community to make their

anthropological premises clear. Those inclined to reduce the hu-

man mystery to nature, on the one hand, or nurture, on the other,

should be willing to say so. Or, if the inclination is simply toward
emphasizing one more than the other, this too should be made
known. Once this kind of clarification has been made, the pro-

tagonists of Crisis II will know the shape of their real differences,

and each side will be able to move toward the kind of consistency

of thought and expression needed for constructive dialogue. By
way of illustration, let me turn again to the recent history of the

Maryknoll Society.

The first item is a proposal submitted to the Seventh General
Chapter in 1978. The signers asked that the following statement
be included in the preamble to the assembly's formal statement

to the membership:

1. Maryknoll, as a community of Christians trying to be honest to the

Gospel of Jesus Christ, chooses to take the side of and participate in the

struggles of the poor, the oppressed and the exploited of the world.

2. This requires a growing awareness and critical analysis of systems,
structures, and classess that are the root causes of poverty, oppression,
and exploitation. 67

From one point of view this is a straightforward diagnosis of

human injustice. The corruption is anchored deeply within certain

humanly devised arrangements for living in community, or in

what we have been calling human nurture. There is no indication

that anything but the sinful shape of social institutions occupies

the ground level of such malice. If any of the pressure we have

discussed under the rubric of human nature has a place here it is

not given expression. One can only conclude, therefore, that the

category or what it stands for is unknown, or that it is known but

consciously excluded, or that it is both known and included, but

with the kind of minimal importance that makes it unworthy of

mention. Whichever of these alternatives applies, making it ex-

plicit would greatly facilitate the creative unfolding of Crisis H.

If, on the other hand, such a reading of this statement is too

severe, if the phrasing does not mean to exclude the constitutional

turmoil of human nature as the soil in which the “root causes"

are themselves rooted, then only a substantial revision of the text

would make this clear. As it stands, the statement can be seen

only as an exclusively environmentalist reading of institutional

violence. As far as Maryknoll is concerned, the point is academic,

for the chapter never accepted the proposal as written. I refer to

it here because it is a reasonably good example of statements about

missionary practice whose anthropological premises might be

forced to greater specification by the kind of analysis we have been
doing in this study.

Among other recent statements of this kind in the Maryknoll

Society, perhaps the most important is the formal “Mission

Vision" of the Seventh General Chapter. Since I have already gone
into some detail describing the predominant environmentalist, or

nurture, orientation of this document, I shall now ask, as I did of

our previous sample, what this means in terms of the discussion

generated by Crisis II. My own ability to live with, and indeed

benefit from, the vision statement of 1978 is due in great part to

my assuption that its all but exclusive focus on systems and struc-

tures is simply a way of alerting the membership to a relatively

new and thoroughly vital dimension of the missionary enterprise.

I have never read the "Mission Vision" as an attempt to reduce

the missionary activity of the society to the evangelization of nur-

turing institutions or as an affirmation that such ministry is more
important or functions on a deeper level than its sister ministry

to the perilous tensions at work in human nature. Indeed, I have
taken for granted that the "Mission Vision" assumes the foun-

dational stature of the human heart in matters concerning both

sin and salvation, and that it moves beyond this assumption to

the several environmental factors that condition for good or ill

what the heart itself devises. One of the reasons why I feel the

"Mission Vision" is open to the interpretation I have just given

is its own admission that it deals with only "part of our task

of mission."68 Given the special sense of urgency about environ-

mental matters today, the fact that the "Mission Vision" does
not give human nature its due does not necessarily preclude rec-

ognition of its primacy among the various human needs that call

for missionary activity.

But I may be wrong. Maybe this is not what the "Mission

Vision" intends to convey. Perhaps the environmental concerns

of the document are thought to be so superior in importance to

those of human nature that they are the only ones that need to

be dealt with. Although this interpretation would complicate my
own acceptance of the "Mission Vision," I would welcome it

as another way of surfacing Crisis II as a Maryknoll phenomenon.
More than anything else at this time, missionaries need to bring

their differences about nature and nurture into the clear light of

day. If this study can contribute something to this end it will have
been well worth the effort.

180 International Bulletin of Missionary Research



Conclusion

Whether or not Crisis II exists anywhere but in my own head will

be decided in the long run by missionaries patient enough to stay

with a lengthy manuscript and discriminating enough to weigh
its thesis against their own recent experience. If they find the

proposal wanting, one can hope that the very process of reaching

this decision will provide benefits of its own. On the other hand,
if these pages speak to missionaries of something real, of a new
and potentially dangerous breach of missionary consciousness,

and if they are ready to confront this crisis on its deepest level,

there is every reason to expect that a solution consistent with the

essentials of Christian wisdom will be forthcoming.
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Responses to the Article by William B. Frazier, M.M.

Carlos Pape , S.V.D.

W hen speaking of “Crisis I," we need not understand

the polarity marked by the two alternatives in the sense

of mutual exclusion; it, rather, calls for integration. It is not a

question of opposing "humanity" to "Christian commu-
nity," "church-centered" to "human-centered" mediation,

or the church as "sanctuary" to the church as "sacrament."

The salvation that God offers to all does not make the presence

and action of the church superfluous. On the contrary, the church

realizes salvation precisely by its being an "efficacious sign,"

which proclaims that very salvation not only in words but also by

the witness of its own life. In the church, salvation is experienced

in a reflective way, consciously, and open to an ever clearer man-

ifestation.

If in the debate of "Crisis I" the "unique" and "ab-

solute" significance of Christ—and therefore also of his church,

which is the sacrament of his presence in the world—is pointed

out, it is necessary to keep in mind that those qualities can be

conceived in two possible ways; by exclusion, namely, disquali-

fication of other values, or, contrariwise, by assumption of those

values, which then acquire an unexpectedly new content. This

exaltation of the human resounds already in the cosmic Christol-

ogy of the Pauline letters from captivity. With Yves Congar we
have to admit that we are still "far from a full comprehension

and consciousness of the absolute catholicity of Christ." For a

Christian, this mysterious efficacy of the catholicity of Christ can-

not but be a motive of missionary inspiration and enthusiasm.

With this integrative vision we avoid falling into opposites,

which may be of either a Manichaean or a Pelagian type. The
impetus from conciliar theology has brought us to a more com-
prehensive appreciation of Christ and his action in the world, and
to a corresponding effort of aggiornamento in our theological per-

ception as well as in our missionary activity. A crisis indeed, but

one of growth.

When it is said that the human condition "as such" is

"foundational instrument" by which God has willed to com-
municate his life to us, one cannot but ask; How does this me-
diation of the purely human operate? Is it that the human being,

by the mere title of being human already "shares" the life of

God? If the life of God for us is grace, namely, gratuitous and
unmerited, how does one act in the face of this gratuity? What is

one's place in this act of divine condescension? Traditional the-

ology used to speak of potentia oboedientialis. Has the meaning of

this theological expression become obsolete?
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The mediation of the church, on the other hand, is indissol-

ubly linked with the "primordial sacrament," which is the hu-

manity of the Word. Hence it is not an autonomous mediation

but, rather, always related to Jesus Christ. Being ecclesial it will

be at the same time Christological, although Christ exercises a

mediation that goes beyond the church. It is in this context of

communication of life, gratuitous and mediated by Christ and his

church, that we have to understand the demand that presents the

church as necessaria ad salutem (Lumen Gentium, no. 14).

Two mediations: that of the church, which is simultaneously

mediation of Christ, and that of the human condition. Mediations

of the same quality? Or are we dealing here again with one grace

that "can" assure salvation and with another that wells up
abundantly from the mystery of a Christ who is recognized as the

supreme gift of God to the world? (cf. the cautious wording of

Gaudium et Spes, no. 22 and the parallel in Lumen Gentium, no. 16).

These two are mediations that have to be integrated. The fanati-

cism or sectarianism that has often dominated the mentality of

Christians ought to give way to the universal love of God who
"wants everyone to be saved and reach full knowledge of the

truth" (1 Tim. 2:4-5). Contrariwise, the Promethean tendency of

humankind has to open up to a salvation that comes from beyond

its own resources.

In this process mission will be experienced not as a humili-

ation that forces a person to strip the self of one's condition as

human being but, rather, as a possibility of possessing this con-

dition more deeply; not as a title granting an egoistic distinction

over those "in the shadow of death" but, rather, as a call to

solidarity in sharing the goods that are meant for all.

Within the scope of "Crisis II," the theology of liberation

appears to support the "human-centered view of salvation,"

according to which "the grace of salvation is mediated through

human beings living together in history, relentlessly conditioned

by economic, social, and political institutions of their own mak-
ing." What counts in this mediation are the favorable or unfavor-

able structures of human life. The grace of salvation finds its way
through the structures that foster life and is hindered by structures

that militate against the same. Salvation thus acquires an essen-

tially socio-structural connotation, a socio-cultural conditioning.

The key word is "structural analysis." When salvation is

viewed in this light, Frazier explains, "missionaries who em-
braced together the human-centered alternative of Crisis I are part-

ing company as they prove more concretely what human
mediation entails."

With regard to a theme at once so topical and complex, I would
like to propose only a few considerations. In this radical turn

toward the anthropological "center," the search is basically for

the efficacy of a mission that could transform a reality which, as
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amply documented in the media, appears frightfully unjust, vi-

olent, and dehumanized, a caricature of the world created by God,
the Father of all people, who are all brothers and sisters. The search

is for the continuous interaction that ought to exist between that

world and God, between the secular and the religious, between
history and faith, between culture and the gospel.

Ever since Gaudium et Spes proclaimed the autonomy of these

various spheres (nos. 39, 59), there has been a progressive search

for their reciprocal relationship. Populorum Progressio, Octogesima

Advetiiens, Evangclii Nutiandi, Redemptor Hominis, and the Medellin

and Puebla conferences have been milestones on this way. From
an attitude that emphasized autonomy, theology has advanced to

an understanding of mission that aims at "integral'' person. It

takes account of "the unceasing interplay of the gospel and of

man's concrete life, both personal and social" (Evangelii Nuntiandi,

no. 29) and steers clear of both a temporal-political and a religious

reductionism (ibid. no. 34). "The Church links human libera-

tion and salvation in Jesus Christ, but she never identifies them"

(ibid., no. 35).

Interaction but how? This is one of the basic questions of

today, as pointed out by Bishop Franz Kamphaus, chairman of

the Justitia et Pax Commission of the German Bishops Conference:

The formula of the Council of Chalcedon, "without confusion

—

without division," which constitutes a basic model of any reflection

on the faith and which is fundamental for distinguishing and cor-

relating welfare and salvation (Wohl und Heil), far from being the-

ological sophistry, remains the starting point and standard for

Christian practice and theological reflection. An exact statement of

"From an attitude that

emphasized autonomy, the-

ology has advanced to an
understanding of mission
that aims at 'integral' per-

son."

the relationship of welfare and salvation, taking full account of the

present historical hour, is one of the most urgent tasks of theology

in need of solution today, also in this country.

Because the question is not resolved, both theologians and

missionaries who are active in this field find themselves in an

atmosphere of uncertainty. Thus, as Frazier rightly points out,

"the most urgent need at the moment is less that of taking

sides, than that of taking stock of what the sides really are."

James A. Scherer

A re the two crises cited by Father Frazier confined to an

American, Roman Catholic mission community after

Vatican II, or can one see similarities and differences in one's own
mission constituency? A candid answer requires me to say that

change, confusion, and lack of consensus about the foundation

and goal of mission also trouble the mission constituency I am
most closely associated with. The relation between Christian faith

and other living faiths, the centrality of Christ, the relation be-

tween Christ and culture, the priority of justice and commitment

to the poor, evangelization of non-Christians vs. reevangelization

of nominal Christians, churchplanting vs. the church as sign and

instrument of the kingdom, mission strategies relevant to both

secularism and religous revival—such issues are warmly debated.

But it is difficult to identify with the two crises cited by Father

Frazier, at least in the form presented, and to agree that they

constitute the principal mission crises of our time. At best they

are analogous to crises within Protestant missions.

Crisis I concerns the locus of God's saving presence: Is it to

be found exclusively within the Christian community, or in the

"human mystery" as such? Progressive post-Vatican II mis-

siology, as taught by some, holds that "simply to be a man
or a woman is to have all that is necessary to qualify for the gift

of saving grace." The world to which the church is sent is not

devoid of the saving presence of God; it is "embraced and

challenged by the same saving grace" over which Christians no

longer hold a monopoly. According to this view, God's saving

presence and gifts are mediated directly to the human situation

as human beings participate in the "human mystery." The

implication is that salvation is not granted "by grace through
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faith" to those who hear the good news about Jesus Christ and

respond by repenting and believing. Salvation is now mediated

without limit to any and all who participate in the "human
mystery." The principal reservation seems to be that even what

is good can be corrupted. Therefore the gospel message is needed

to clarify and correct the "human mystery," protecting it from

idolatrous tendencies and abuses.

The locus of the problem is different for evangelical Protes-

tants who have never strictly held the view that "outside the

church there is no salvation." For them the issue is overwhelm-

ingly Christological rather than ecclesiological. "No other name"

is the concentrated expression of an evangelical concern to safe-

guard the centrality of Jesus Christ in all discussion about sal-

vation. Protestants have recognized two dominant challenges to

this exclusive view, which has dominated past missiology. One

comes from those who hold the view that there is indeed salvation

for people who, while remaining faithful to their own religious

traditions, do not know Jesus Christ or do not acknowledge him

as Lord and Savior. The other challenge arises from a universalist

interpretation of divine providence. It insists that all human beings

are saved through the objective efficacy of Christ's atonement,

whether they know and accept it or not The first of these alter-

natives has been associated with liberal Protestantism and has a

history going back as far as the Laymen's Foreign Missions In-

quiry. There it led to the Hocking Commission's proposal that

mission work abandon efforts toward conversion and concentrate

on a "common search for truth" and dialogue about the com-

mon goals of all religious communities. The second view, that of

Christian universalism, has an ancient history and has recently

been rejected anew by the Lausanne Covenant (art. 3) for un-

dercutting the nerve of missionary evangelism.

In short. Crisis I for Catholics appears to stem from an attack

on the pre-Vatican II citadel of church authority, with its mon-

olithic system of hierarchy, magisterium, and sacraments. For
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evangelical Protestants, the crisis stems from an erosion of con-

fidence in the distinctive sola elements of the Reformation—Scrip-

ture alone, faith alone, grace alone—all pointing with unwavering

fidelity to the central affirmation, Christ alone.

There are, of course, unresolved issues growing out of both

Catholic and Protestant versions of the crisis. What is the biblical

and theological basis for the statement that simply to be human

is to qualify for God's saving grace? What is meant by “saving

grace"? Is all grace as mediated by nature and creation defined

as "saving"? What is the distinction between creation and

redemption? Is redemption seen as continuous with creation, that

is, as an enhancement of nature? What is then the meaning of a

"new creation" in Christ Jesus? Where are the reality of sin,

evil, and demonic power taken seriously? Are they dismissed as

simply aberrations of nature and creation? What is the distinctive

"The older tendency to

bifurcate mission into

either evangelism or social

action seems happily to be
a thing of the past."

role of Jesus Christ? Is it interchangeable with that of other savior

figures? These are fundamental issues of mission theology, both

Catholic and Protestant, responses to which will determine whether

there is continuing validity and justification for Christian mission

today.

Crisis II would appear to be much less of a crisis for Prot-

estants than for Catholics. In some Protestant quarters, liberation

theology receives an enthusiastic response. Elsewhere it is greeted

with cool, mixed, or critical reactions. Nowhere, as far as I can

determine, has it received the official approval or censure of a

Protestant denomination or mission agency, and thus its church-

dividing and crisis-provoking potential is much less.

It is virtually certain that some mission groups make use of

"structural analysis" or something akin to "environmental

anthropology" in their long-range planning. Liberationist rhetoric

is frequently invoked in connection with the challenge to battle

against oppression and to identify with the poor. Most Protestants

who hold these views would see them as fresh insights derived

from Scripture, made suddenly and vividly relevant by the de-

teriorating social and political context of today's mission. A greater

number of Protestants, however, would probably be scandalized

by such notions, holding that such views represented a capitu-

lation to Marxist ideology or to Leninist tactics. Puritanism and
evangelical revivalism, after all, have in the past produced their

own agendas of societal transformation and doing battle with the

structures of evil.

If the issue is posed in terms of the alternatives of evange-

lizing persons or Christianizing the environment—saving individ-

uals or saving the social order—people in my circle would stress

the urgency of doing both. Personal evangelism, obviously, should

not be neglected. But the older individualistic, pietist notion (really

a caricature!) of rescuing souls from a doomed world has now
been effectively replaced, in both conciliar and evangelical circles,

by the view that individuals and groups should be both evan-

gelized and nurtured in their social and cultural contexts. This

implies, and certainly Lutherans increasingly support this view,

that Christians in their mission have responsibility to advocate

justice as they proclaim the gospel, and to work for the liberation

of human beings from all forms of oppression. The older tendency

to bifurcate mission into either evangelism or social action seems
happily to be a thing of the past. It is striking that the Lausanne
Covenant could pick up on a dominant theme of the World Coun-
cil of Churches when it stated that "world evangelization re-

quires the whole church to take the whole Gospel to the whole

world." This growing concern for wholeness in mission, far from

pointing to a new crisis, is more a kind of preliminary sign of

reconciliation among the fragmented forces of mission. What a

tragedy it would be for Protestants and Catholics alike if growing

consensus on these issues were now drawn into the destructive

orbit of ideological polarization.

Some crucial issues remain unanswered. What is the relative

priority assigned to evangelism and social concern? How do the

two emphases relate in practice? What is the ultimate theological

basis for Christian involvement in advocacy for justice as an

expression of Christian mission? How does one's view of the

world and of history—above all one's eschatological hope and
vision of the kingdom—shape one's personal involvement in the

struggle against demonic forces? Protestants and Catholics need

to engage each other in a missionary dialogue on these issues.

Tom Houston

T here are fashions in theology just as in clothes and fur-

niture. There is a sense of such peer pressure in the title

and content of William Frazier's article, which marks twenty years

on from Vatican II.

There can be little doubt that Vatican II brought crisis to

Roman Catholic missiology. Frazier's ludd exposition of the church

as sanctuary vs. the church as sign sets out graphically one im-

portant fact of that crisis as it affected the Roman Catholic Church.

If this assessment is at all accurat^, then there is one more
point to be made. It is that the critical factor in both crises is an
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underlying one that is as old as the church. It is the tension, often

embittered, between the emphasis on grace or law, or their coun-

terparts, faith or works. That tension would appear to be endemic

in the life of the people of God from the New Testament until

now. The language, the practical issues, and the rhetoric may
change, but the essential paradox between Mount Sinai and the

heavenly Jerusalem keeps recurring.

Maybe there is a message in this that goes back to the image

of two poles. In the physical universe, the poles are always there.

You cannot remove one or the other. The force from each creates

one magnetic field in which we have to operate. I believe it is so

in the recurring areas of paradox and tension in theology. We
have as givens certain apparent opposites, neither of which can

be exclusive of the other. Grace is paramount, but law is not

inconsequential. Faith is essential but can be known only by works.

The church is both sanctuary and sign, and human nature and

184 International Bulletin of Missionary Research



nurture will both continue to constitute the missiological agenda.

There was a similar, though not identical, shift in the main-

line Protestant churches. Here it was the movement from the

church as the "gathered” community, to the church as the

"scattered" people of God. It is likely that both expressions

of the trend were fed from increasing secularization in the soci-

eties in which churches are set.

This was slower in reaching the evangelical wings of the

church. This may have been for a reason that is a commentary

on William Frazier's method. With considerable skill, he articu-

lates the difficulty of naming the polarities in his second crisis.

Then he seems convincingly to tap the data with his silver ham-
mer, and it very neatly separates into the human nature/human

nurture tension. Many will be grateful for the literary pearls that

he drops in the course of his argument, although evangelicals

would have preferred stronger biblical content.

The trouble is, however, that in matters theological there are

never only two poles matching the magnetic north and south.

There is a hemisphere of poles with many points in its compass
matching the other hemisphere of opposites.

In the evangelical world, the idea that there was no salvation

outside the institutional church had been firmly resisted for 400

years since Luther, Calvin, and Zwingli. In some ways the pro-

liferation of parachurch agencies, with no ties to any church struc-

ture, was possible because this Roman tenet was abandoned. It

is not surprising then that evangelicals were not so hung up on

the sanctuary vs. sign tension. Because of our view of the church

universal, we did not have too much of an exclusive sanctuary

approach to begin with. We did, however, have our own prob-

lems with the secularizing process in society and tended to fight

against it longer before rethinking our position in the light of it.

It took the influence ofyoung evangelicals from the third world

to get a reformulation of their position in the Lausanne Covenant

of 1974. There it was admitted at last that we have a responsibility

towards both the individuals and the structures of society as well

as to the church, however "church" is defined. But this res-

olution did not address the same polarities that had pulled at the

Roman Catholic Church in Vatican II.

The question arises now as to whether or not human nature

vs. human nurture is a real crisis today, and whether or not it is

to be seen as such in the evangelical wing of missiology. There

is no doubt that a similar tension exists. It has revolved around

the debate as to whether or not evangelism is primary and takes

precedence over social action. That is still quite a hot debate when
it comes to emphases and methodology in particular programs

of churches and mission agencies. It would seem, however, that

the resolution proposed in the 1982 Grand Rapids Consultation

on the Relationship of Evangelism and Social Responsibility is

helping the proponents of each emphasis to argue less and to get

on with the tasks of mission. The needs of refugees and famine
victims had already drawn evangelicals to do earlier what they
would resolve only later theologically.

That resolution had three parts. Social activity can be a con-

sequence of evangelism, or a bridge to it, or a partner in it. It is

important, however, to note the reasoning behind that restate-

ment. It was agreed there that there is a logical priority for evan-
gelism because one cannot get Christian social action until one
has Christians. More important still was the admission that there

is an essential priority for evangelism because it relates to the

eternal destiny of people, whereas social action relates to their

temporal and material well-being. This has a bearing on William
Frazier's thesis about Crisis II. When the emphasis in Roman
Catholic churches moved from sacrament to sign, it would seem
that for some it became implicit that salvation could be present

for people with no connection to the church, even if their loyalty

was to another religion or to no religion at all. That was an idea

that evangelicals were not ready to accept on face value. While
admitting that there are no ends to the mystery and sovereignty

of God, and that only "the Lord knows them that are his,"

"In matters theological

there are never only two.

poles matching the mag-
netic north and south."

there has never been a willingness to entertain the idea that every-

one will be saved in the end, willy-nilly, or that salvation is pos-

sible outside Jesus Christ.

Similarly, in the human nature/human nurture tension, it is

the solid rejection of universalism that keeps evangelicals on the

same side that William Frazier seems to come down on, that the

nature factor has to take precedence over nurture. This solidarity,

therefore, reduces the crisis proportions of this debate. Unless

human nature is redeemed by the grace of God in Jesus Christ,

any human nurture is fleeting and insubstantial, although still

required out of love of the neighbor. So long as evangelicals

believe this and act in this way, the second crisis will not be a

crisis for them. There may be those who will shift ground and
move to another camp on the issue, but there is little sign that

such defections will be many.
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