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Preface

			This book has at least three geneses: the personal lives of the editors and contributors; the 2017 Missiology Lectures with the theme “Race, Theology, and Mission,” at Fuller Theological Seminary’s School of Intercultural Studies (SIS); and the life experiences of the conference participants and attendees. We all have seen the struggles of the church and its institutions to muster gospel-based initiatives to fight racism and discrimination emerging from the Western whiteness project. The combined distilled life experiences, institutional knowledge, and rigorous academic research come to you in this book.

			We, the editors, acknowledge our incomplete work in that many experiences were ignored, including the experiences of Australian Aborigines with British colonial whiteness, the lives of Pilipino natives with Spanish and American whiteness colonial enterprises, and the myriad other native peoples from Greenland Inuit to Pitcairn Island natives, from the Sámi peoples of Lapland in northern Finland to Patagonia’s Mapuche, from Taloyoak’s Inuit to Lesotho’s Bantu-speaking people. From all around the world as well as in our backyards, so many disenfranchised peoples affected by the Western whiteness project will remain unaddressed in these pages. This undertaking has accounted for just a few examples of the worldwide experiences with racist ideologies of the West. Though racism has been tackled here primarily as a Western phenomenon, we also acknowledge that racism is bigger and wider than the English-speaking West, much bigger than any one book project. While we are indebted to the many before us who have written excellent books on these issues, we hope that the focus in this book on missiology is one that makes a contribution to the study of race and racism.

			We are grateful as well to Mark Labberton, president of Fuller Theological Seminary, for embracing the missiology conference’s aims, for participating in the conference as a respondent, and especially for initiating an ongoing conversation at Fuller about dismantling racism in our institutional context. Our gratitude goes as well to all who dealt with a myriad of conference details and especially to Randa Hinton and Caitlyn Ference from Fuller’s events office. The SIS dean’s office was truly engaged and very helpful, specifically Acting Dean Bryant Myers, Dean Scott Sunquist, Wendy Walker, and Silvia Gutierrez. We are also grateful for the work of SIS doctoral student Dwight Radcliff, who coordinated all musical appearances with magnificent Christian artists Eric Sarwar, Redd Alder, David Kong, Mark Chase, Derrick Engoy, Tanya DeCuir, Danyol Jaye, Brooke Coxon, and Prince Purposed—we thank you all.

			We thank Julie Tai, director of the Fuller Chapel, who led our opening session. We thank our Fuller race-warrior veteran William E. Pannell, professor emeritus of preaching, for his inspiring opening words. We could not have joined Fuller nor thrived once arrived if not for his labor as the first Fuller professor of Color and founder of Fuller’s earliest race initiatives. We thank for their support all of Fuller’s ethnic studies center leaders: Oscar García-Johnson, associate dean and director of Centro Latino; Clifton Clarke, associate dean and director of the William E. Pannell Center for African American Church Studies; Daniel D. Lee, director of the Center for Asian American Theology and Ministry; and Sebastian Kim, executive director of the Korean Studies Center. Their participation was critical to the success of the conference, including and especially García-Johnson, Clarke, and Lee, who each responded to one of the seven plenary lectures.

			Those of us who were present at the conference witnessed the energy and craft of the conference presenters delivering their messages. The fully annotated academic versions of the papers presented at the conference and included in this volume are by Akintunde Akinade with Clifton Clarke, Elizabeth Conde-Frazier, Andrew Draper, Willie Jennings, Daniel Jeyaraj, Angel Santiago-Vendrell, Andrea Smith, and Jonathan Tran. We are deeply indebted to them for their scholarship, their warm and grace-filled spirits, and the way that their very presence blessed our entire community for those three rich conference days. Also included are essays not presented at the conference but offered here by each of the three coeditors (by Sechrest and Ramírez-Johnson, with Yong’s concluding remarks) as well as one authored by colleague Hak Joon Lee from Fuller’s School of Theology (SOT). We express our sincere appreciation to other colleagues at Fuller who did an excellent job responding to the presentations: Lisseth Rojas-Flores (School of Psychology), Kirsteen Kim (SIS), Juan F. Martínez (SOT), and Erin Dufault-Hunter (SOT). The last named also receives our gratitude for allowing us to include her unusual conference response here as an epilogue.

			A chapel sermon initiated the proceedings, and the preacher who challenged us and set the tone for the conference was Fuller SIS alumnus Daniel White Hodge—thank you for your labor of love. Conference panel participants also gave their hearts to the audience: Grace Dyrness, David Leong, Duane T. Loynes Sr., Daniel Ramírez, and Gabe Veas—thank you all. These and other lunchtime seminar leaders opened doors to practical applications of the principles shared and were invaluable to the success of the conference: Chris Beard, lead pastor, People’s Church, Cincinnati; Alexia Salvatierra, Lutheran pastor and a national leader in the arena of immigration rights and immigration reform; David Leong, Seattle Pacific University; Albert Tate, lead pastor, Fellowship Monrovia, California; Duane Loynes Sr., William Randolph Hearst Fellow, Rhodes College, Memphis, Tennessee; Daniel Ramírez, Claremont Graduate University; Gabe Veas, founder of LA Urban Educators Collaborative; Grace Dyrness, Institute for Transnational Research and Development; Daniel White Hodge, North Park University; Mathew John, creator of the Mosaic Course, an online platform for exploring world religions from a Christian perspective; D. Zac Niringiye, bishop emeritus of Kampala Diocese in the Anglican Church of Uganda, representing the African Christianity Scholars Network; and Janna Louie, co-area director of InterVarsity Christian Fellowship’s Graduate and Faculty Ministries in Southern California. To all of them we express our humble gratitude for their invaluable contributions. All major presentations, including conference versions of the papers published here, responses and question-and-answer periods following, panel discussions, and the day-one chapel sermon are now available on the Fuller Studio website (Fuller.edu/Studio/RaceandIdentity).

			We express our gratitude to the InterVarsity Press team who has helped with our Missiological Engagements series as well as with this volume. ­Finally, we return thanks to the individuals and families who reached out to us after the conference and to the conference attendee who sent us a thank-you card saying that God had used the lectures to minister to her and to build on what God had already begun in her life. Similarly, we pray for each reader of this volume that God would begin a similar process of affirmation and edification in you.

			We dedicate this book to the individuals shown on the dedication page and below, who are the visionary leaders of the multilingual and multicultural centers and academic programs at Fuller Theological Seminary. These programs and centers were the forerunners of today’s conversations that promote the decolonization of race and language and the deconstruction of the whiteness project, making room for inclusiveness and equity in Fuller’s theological curriculum and community today, to the glory of God and for the sake of the church’s witness. We realize that there were many others involved in the founding and growth of these important initiatives—too many to name here—but we want to honor the following individuals for their vision and commitment to advancing theological and missiological conversations about race, ethnicity, and the glocal church in connection with efforts to establish their respective centers.

			
					William E. Pannell: Pannell Center for African American Church Studies, founded in 1974

					George Gay: Hispanic Church Studies program (now Centro Latino), founded in 1975 (in memoriam)

					Seyoon Kim: Korean DMin program (now the Korean Studies Center), founded in 1995

					Timothy Park: SIS Korean Studies program (now the Korean Studies Center), founded in 1996

					Jehu Hanciles: Center for Missiological Research, welcomed first cohort of PhD ICS students in 2010

					Daniel D. Lee: Asian American Theology and Ministry Initiative (now the Center for Asian American Theology and Ministry), founded in 2010

			

			To God alone be the glory.

			May 2018

		


		
			

			
Introduction

			Race and Missiology in Glocal Perspective

			Johnny Ramírez-Johnson and Love L. Sechrest

			The Interdependent Nature of Race and Missions

			On December 13, 2017, US Senator Kamala Harris, Democrat from the state of California and the only Black woman in the Senate, tweeted:

			Black Women helped elect a Democrat to the US Senate in AL [Alabama] for the first time in more than 20 years. But we need to do more than congratulate them. Let’s address issues that disproportionately affect Black women—like pay disparity, housing & under-representation in elected office.1

			How would someone from Mars make sense of this tweet? If Martians are somehow well informed on data and events but lack the cultural nuances of earthlings, we might help them take note of several things. First, we might fill them in on the political background regarding the election Harris references. Alabama is a state that had not elected a Democrat in over twenty years but had just done so due to a 50 percent increase in Black voter turnout, in combination with high support from Black women, White millennials, and college-educated White women. Next, we might inform them that Black women like Senator Harris are underrepresented in the US Senate by over 80 percent given their share of the population. We might encourage our Martian friends to ask why Black women receive only 65 percent of the pay of White men and why Latinas receive only 58 percent of the pay of White men.2 Why are there frequent and persistent disparities in the United States between Whites and people of Color with respect to unemployment rates,3 incarceration rates,4 home ownership rates,5 and infant mortality rates?6

			All of these questions revolve around race, and the topic dominates the national discourse in a myriad of forms: from debates about banning immigrants from majority-Muslim nations to those about border fence construction to keep out immigrants from Mexico and South America to controversies about police shootings of unarmed Black men, women, and children in Ferguson, Missouri, and Baltimore, Maryland. Other recent developments have catalyzed the Black Lives Matter movement, including the current Republican administration’s affirmation of so-called alt-right white supremacist groups by tacitly endorsing these groups in the wake of a deadly demonstration in Charlottesville, Virginia.7

			Yet these issues are not unique to the United States. Ecclesially, Sunday morning demarcates racially divided space and time across the United States, a fact known since Martin Luther King Jr. brought it to the forefront of the American psyche: “We must face the sad fact that at eleven o’clock on Sunday morning when we stand to sing ‘In Christ there is no East or West,’ we stand in the most segregated hour of America.”8 The same is true as well in the United Kingdom. Bishop Dr. Joe Aldred makes this point in poignant terms:

			All the signs are that the reason for White disinterest [in church attendance] was quite simply the dark pigmentation of the new migrants. Still today, colour prejudice feeds and informs the worldview of many. From early on, Black people in the post Windrush era, graphically describe from personal experience the context they found in Britain: for example, their experience on the bus, when looking for rooms to rent, on the job, in education, in fact anywhere they cared to look, their reception was as cold as the winter weather they had to get accustomed to. Io Smith complains, “I was looking for love and warmth and encouragement. I believed that the first place I would find that was in the Church, but it wasn’t there.”9

			Likewise, racial animus is on the rise across the globe as nativism sweeps across democracies in Europe as well as the United States, from Brexit to the rise of Donald Trump. Anti-immigrant sentiment is nowhere better manifested than in the shameful reluctance of most nations in the European Union and the United States to absorb refugees from the Syrian civil war.10 With over 70 percent of the world’s millionaires living in the United States and majority-White Western European countries11 and global missionary activity significantly shaped by the flow of people and wealth from these countries to the Global South and East, if it were ever possible to think that the racial dynamics in one corner of the world are of local import only, that naiveté is no longer practical. Our increasingly tightly woven domestic communities are profoundly interconnected with villages and towns on the other side of the world.

			In theological education, evangelical institutions in particular remain challenged in navigating these issues, as the 2015–2016 events involving Dr. Larycia Hawkins and Wheaton College remind us. A political scientist, Hawkins was Wheaton’s first tenured African American female professor, and in December 2015 she authored a Facebook posting that described her decision to wear the hijab, a distinctive head covering worn by traditional Muslim women, during the season of Lent, attaching with the posting a picture of herself in the hijab. In an act of “embodied solidarity” Hawkins wanted to demonstrate support for American Muslims at a time when they were being subjected to hostile discourse and further marginalization—this just after then–presidential candidate Donald Trump first called for a “a total and complete ban on Muslims entering the United States” in the aftermath of a terrorist attack in San Bernardino, California.12 Alarm exploded in the media and among donors, parents, students, and alumni of Wheaton, and within days Hawkins had been placed on administrative leave pending closer examination of the orthodoxy of her theology and whether it aligned with Wheaton’s Statement of Faith. Ostensibly, the center of the controversy concerned Hawkins’s favorable allusion to Pope Francis’s statement that Christians and Muslims worship the same God. Over the course of months of debate, several prominent Christian theologians and missiologists inside and outside of evangelicalism wrote essays regarding this central idea in the controversy.13

			It was not lost on those watching that White males, including leaders at Wheaton, had expressed similar sentiments about the “same God” over the years without the threat of expulsion from their evangelical institutions.14 Prominent evangelical theologian Miroslav Volf of Yale minced no words when he declared in a Washington Post opinion piece that Hawkins’s suspension from the Wheaton faculty was “not about theology and orthodoxy. It is about enmity toward Muslims.”15 Time magazine released the contents of an email from a faculty diversity committee at Wheaton that described the university’s process in adjudicating this controversy surrounding its first African American female tenured professor as “discriminatory”: “We believe that the college has demonstrated a pattern of differential over-scrutiny about Dr. Hawkins’s beliefs in ways often tied to race, gender, and marital status.” Despite the fact that Wheaton administrators explicitly claimed that “Dr. Hawkins’ administrative leave resulted from theological statements that seemed inconsistent with Wheaton College’s doctrinal convictions, and is in no way related to her race, gender or commitment to wear a hijab during Advent,” the diversity committee believed that “the scope or formality of the inquiry—along with the failure to calm down over-wrought alumni and donors seems to have been an absorption of raced, gendered, and fear-based over-reaction from outside audiences.”16 Larycia Hawkins’s identity and social location seemingly touched a number of nerves in the White evangelical psyche: she was a Black woman at the center of controversy, and thus “angry”; she was unmarried, which animated fears regarding her sexual identity; and she was pictured wearing Muslim garb, which rendered her suspect theologically, fears that were reinforced when she cited the Catholic pontiff as support for her decision.

			The controversy involved threats of termination and accusations of insubordination as well as counteraccusations of racism, sexism, and anti-Muslim bigotry. It was resolved months later when Wheaton withdrew the threat of termination while Hawkins simultaneously agreed to resign voluntarily, but this painful tangle of events demonstrates the urgency of examining missiological and theological concepts in a way that is informed by scholarship and deep reflection on race and ethnicity. This episode at a premier evangelical institution of higher education served to discredit evangelical institutions and contributed to painting the evangelical movement in racialized overtones. As a leading missiologist put it, “Wheaton [belongs] not merely to the Wheaton board, faculty, administration, and alumni—but to the worldwide evangelical community. What Wheaton does affects us all.”17 The incident undoubtedly impeached evangelical witness to the Muslim world and to US communities of Color.18

			However, it is important to realize that the Hawkins incident transpired in the context of larger US trends impacting race relations. Political events in these opening years of the twenty-first century are quite possibly new inflection points across the broad sweep of race relations in US history. Advances in civil rights in this country are often met with a White backlash, as for instance when the Jim Crow codes rolled back Black advancement after the Civil War and Reconstruction.19 Passage of the Voting Rights Act gave rise to the decades-long persistence of the so-called Southern Strategy, which first introduced coded racist appeals in political debate (i.e., “dog-whistle racism”) and transformed the South from a rock-solid Democratic stronghold to an equally dependable Republican bastion. We are convinced that the current moment of demographic change, manifest concretely in the election of the first African American president in 2008 and 2012, represents a similar moment of rising White fear and backlash against what is perceived as an ­imminent loss of White social dominance.20 In other words, the open bigotry of “Trumpism” is not so much a disease that is resurrecting xenophobia’s dark and bitter past; rather, it is a symptom of the disease pathology of racism.

			Thus, evangelical fear of Larycia Hawkins and broad evangelical support for the present Republican administration—whether consciously or unconsciously animated by Hawkins’s social location and the president’s openly racist rhetoric and governing agenda21—can both be seen as of a piece. Both responses are congruent with the ebb and flow of civil rights advances and reactive bias retreat, and both function to discredit evangelical witness among people of Color and other outsiders.22 This is not to label all evangelicals so implicated as bigots or racists, but it is to worry aloud about how fear of living in a radically multiethnic country is strong enough to drive members of the body of Christ to embrace profoundly un-Christian behaviors and actors. It is to worry that racism is tightening its grip on the evangelical psyche, resulting in idolatry of the first order.23 It is our hope that this book can help inoculate our beloved evangelical church from such viral strains of fear of the other.

			
Studying Racism and Race in Missiological Context

			Psychologically, racism inflicts a profound pain of rejection born of prejudice against one’s very personhood—personhood attached to a bodily appearance at birth that cannot be substantively changed. As hinted above, the issue of skin pigmentation is one that profoundly influences human relations in often subtle and perhaps unconscious ways. Contemporary psychological research into the phenomenon of implicit bias tries to measure the degree to which our communication, decision making, and social interactions may be influenced by negative and positive stereotypical associations with particular racial groups.24 There is no lineal logic to justify dividing humans based on the color of their skin, but it works in concert with logics embedded in national origins, ethnicity, and culture, particularly when colonization and economic exploitation are the motivations. Thus, race is not only an emblem of classification that associates someone with past slavery, but it also operates in present-day prejudice and ongoing exploitation. A racialized society is one that uses race for maintaining the power and economic advantage for some while others are permanently disadvantaged and subjugated. Categorization for economic exploitation is a universal issue for people of Color around the whole English-speaking world. For instance, Aboriginal Australians suffer the consequences of economic exploitation even today:

			In 1788, the First Fleet transported not just convicts but also a new social system: a class society based on the accumulation of capital, the exploitation of wage labour, acquisitive individualism, hierarchy and inequality. In contrast, Aboriginal society was egalitarian. Conflict between two such radically different social systems was inevitable. Blacks did not lack the intelligence or skills to fit into white society. As G. A. Robinson, the Victorian “Protector” of Aborigines, noted, “they have been found faithful guides, able bullock drivers, efficient shepherds, stockkeepers and whalers.”25

			This testimony tells something about what the whiteness project looks like for Aboriginal Australians. Left only with passive resistance and surrender as survival tactics, Aboriginal Australians found the ideologies behind their forceful oppression repulsive. Although Robinson was hailed as a “Protector” of Aborigines, it is clear that he could only conceive of these Black natives as common laborers, and this notion prevails even today. The Australian case illustrates the conflict between two cultural paradigms and the European tendency to scientism and categorization that classified, throughout the world, native peoples from Australia, the Americas, Africa, and Asia as ignorant and incapable. On the contrary, hunter gatherers in particular and many indigenous societies in general had egalitarian systems that gave equal power to females, elected their leaders in some tribal consensus fashion, or had no leaders at all:26

			The equality of unequals, on the other hand, describes the pattern which was typical of many First Nations, and of other egalitarian peoples throughout the world. Here the inequalities in talents and abilities which people naturally have are accepted as given, yet every effort is made to bring about equal distribution of property, and of the essential support of life.27

			Many of these native cultures around the world did not have notions of private property, which naturalizes the notion of human ownership generally and land ownership specifically; instead, they experienced the land owning them.28

			Religious ideology has been central to the maintenance and origins of racialization and whiteness embedded in the European project inasmuch as gradations in skin pigmentation coincide with religious, geographical, and cultural divisions that segment the world into colonizers and the colonized.29 In constructing handles to engage race and racism, this volume builds on the previous scholarly work of many but fills a missiological lacuna. Here we describe the missiological implications regarding constructions of race and the influence of racism in a variety of interlocking domestic and international contexts, offering practical guidelines for developing new habits of mind and body toward the development of an intercultural missiology that is sensitive to matters of race.30 In this volume, the authors advance the current prevailing academic dialogue of race and whiteness beyond a mere focus on past ills of the seventeenth to twentieth centuries of European colonialism, toward a positive intercultural missiology. Though the essays do not hesitate to situate contemporary race relations in their proper historical context in terms of global and local social forces, the authors do not stop there or prioritize deconstructing, excusing, or simply explaining how the church, its orthodox theology, and its kingdom building missiology contributed to the abuses, racism, and prejudices against women, Blacks, and non-European cultural values. Each essay presses forward by offering a positive vision toward building a new intercultural missiological imagination and practice. The interdisciplinary dialogue we offer in this collection incorporates an interweaving of theological, historical, womanist/feminist, postmodern, and cultural psychological as well as sociological analyses of racism and the whiteness enterprise.

			Hence, in tackling the nexus of race, theology, and mission, the essays in this volume deftly deploy cutting-edge theory in racial and ethnic studies while putting this reflection to the service of scholarship in theology and missiology for the global church. For example, these days it is not uncommon to hear multiethnic criticisms of discourse about race and racism that fails to go beyond the “Black/White binary.”31 Among other things, these critical theorists advocate for analyses of racism that explore how other communities of Color experience the effects of racialization, though some populist or postracialist versions of this demand can be decried as a desire to ignore or avoid anti-Black bias, which thus operates to deepen it.32 We heartily agree with the sentiment that Christian analysis of race relations must explore the myriad of ways that racism deforms all peoples as image bearers, and we think it is important that conversations about racism examine the way that the phenomenon of whiteness establishes a racial logic that categorizes peoples from White to Black and functions to elide the pluriformity of social, cultural, and economic diversity within the phenomena of global African, Asian, Amerindian, and Latina/o diasporas.33

			Thus, the volume serves the church by introducing key concepts in ethnic and racial studies—among them racism in its various forms (institutional, cultural, internalized, passive, active, etc.), whiteness, white supremacy, and race—and analyzing how they relate to theological and missiological reflection.34 Over the years, theorists have debated the wisdom of defining racism in terms of the way it provides unequal access to social privilege or the levers of social power for those in the group at the top of the racial hierarchy.35 The authors in this volume who discuss the contours of racism all opt in favor of seeing privilege as the critical resource mediated in racist societies, defining racism as the ideology that operationalizes race in social institutions involving belief (whether conscious or unconsciously held) in the congenital superiority of one race over others, resulting in privilege for those atop the racial hierarchy and unequal treatment, exclusion from legal protections, exploitation, and violence for those lower on the hierarchy.36

			The volume connects the discussion of racism in ancient times to contemporary forms of the phenomenon by describing the similarities between modern racism and ancient ideologies that similarly function to order peoples hierarchically (i.e., protoracism). Both ancient racism and modern racism proceed via the mechanism of determinism; that is, they both involve ideologies that assign negative psychosocial characteristics to people via immutable qualities like ancestry or place of birth.37 On the other hand, the volume also extends a conversation about race into the future by examining the concept of postracialism, various forms of which represent the goals and mechanisms to which and by which a society grappling with racism should move. As one of our contributors notes, intriguingly, these goals can actually function as a way of perpetuating the racializing effects of inequalities embedded in society.38 Indeed, some accounts of post­racialism are synonymous with colorblindness as a response to racism, a commonly held value among evangelicals that rejects attention to race in society as a way of eliminating racial discrimination. Yet, in calling for an end to racial categorizations without first recognizing and eradicating historical, persistent, and ongoing differentials between racial groups in terms of access to housing, employment, education, wealth, health care, political representation, and more is to render racial inequities permanent—in effect, it perpetuates “racism without racists.”39 As with some forms of postracialism, colorblindness allows people to espouse egalitarian values while continuing to enjoy the benefits of unequally ordered social arrangements that advantage Whites and disadvantage people of Color.

			The volume opens with an essay that examines the phenomenon of whiteness, which orders global systems of dominance that favor Whites and that have in turn nurtured racism, white supremacy, and patriarchy.40 Critically, several of these essays distinguish whiteness from white skin color and European ancestry, describing it as an idolatrous way of being in the world at its core and thus activating a question that any reader needs to confront about the degree to which one’s own praxis and worldview yearns for or participates in whiteness.41 For those curious about differentiating whiteness from the concept of white supremacy, one might say that white supremacy is a specific and historically particular form of racism, which in turn refers to a general set of practices and beliefs embedded in institutions that promote a hierarchical ordering of racial groups from best to worst.42 Hence, white supremacy can be defined as the ideology that centers whiteness, and we can note how it creates and sustains institutions and practices that promote the social, political, and economic dominance of Whites and the oppression of people of Color. Accordingly, several of our authors reflect on racism as an ideology that operates in conjunction with white supremacy.

			Having differentiated the concept of whiteness from white skin color above, and having defined whiteness as an idolatrous mode of being in the world that participates in white supremacy—whether actively or passively, explicitly or implicitly—we think it is important to address questions raised by the title of this book, which is drawn in part from Jennings’s essay: “Can White People Be Saved?” Biblically, of course, this question can be answered only one way, the same way that Peter responded to a question about the healing miracle at the Beautiful Gate when questioned by the authorities: “By what power or by what name did you do this [healing]?” (Acts 4:7). Filled with the Holy Spirit, Peter gave an answer that speaks to the multivalent nature of salvation in the Bible:

			“Let it be known to all of you, and to all the people of Israel, that this man is standing before you in good health by the name of Jesus Christ of Nazareth, whom you crucified, whom God raised from the dead. This Jesus is 

			‘the stone that was rejected by you, the builders;

			it has become the cornerstone.’

			There is salvation in no one else, for there is no other name under heaven given among mortals by which we must be saved.”

			Now when they saw the boldness of Peter and John and realized that they were uneducated and ordinary men, they were amazed and recognized them as companions of Jesus. (Acts 4:10-13, emphases ours)

			Peter’s answer identifies Jesus as the source of the physical healing, which provides good health, and also identifies Jesus as the only source to fill the people’s spiritual need to be saved. Yet it is not an accident that both material and spiritual needs are addressed under the unified category of salvation. Only Jesus can give salvation—there is no other vehicle, avenue, source, or process by which one can obtain deliverance. And as was true for Peter, those working in Jesus’ name today are the conduits of the blessings of salvation among human communities. Therefore, yes, of course, all people, including those who have white skin, can be saved by the name of Jesus—with respect to both a physical or material need for healing and a spiritual need to obtain mercy from God.

			If this is so, why do we pose this provocative question in the first place? We do so in order to highlight the distinction between people with white skin color as those who can all be saved by Jesus like all other humans and the culture of whiteness predicated on the material value of white supremacy, a value that can also be promoted—whether explicitly or implicitly—by people of any color. The culture of whiteness, as explained by Willie Jennings in chapter one, refers to a sociopolitical enterprise that promotes European white supremacy along with the Western project of expansion, conquest, and colonization that subjugated Natives, enslaved Africans, and exploited Asians as well as Pacific Islanders. Whiteness is unmarked in the West as the histories, doctrines, and cultural identification of Whites are assumed as standard, while those of people of Color are noted and particular (i.e., Black theology vs. theology). In other words, though it is true that Western society makes it easy for Whites to remain blind to the pervasive nature of white supremacy,43 White people and the whiteness project are not necessarily one and the same.

			The Acts passage does not parse or differentiate the power to heal a man lame from birth from the power to save from perdition (Acts 3:1–4:21), though today it is common to bifurcate a vertical component of salvation from God’s judgment from a horizontal deliverance from physical privation. When the church preaches salvation of souls while matters of physical and social well-being are ceded to outside institutions such as government and dedicated charities, the result divides salvation into two separate spheres—physical and spiritual—that subvert the original multilayered concept exhibited in Peter’s explanation to the socioreligious authorities in Acts 4. This bifurcated ideology creates, nourishes, and maintains fertile soil for the whiteness project to prosper, and we maintain that this whiteness project (signified by our use of the phrase “White” People in the title) cannot be saved! We who have benefited from the whiteness project, whether by the color of our skin or by our unconscious biases in favor of white norms, white institutions, and white culture, are like that man lame from birth in need of walking again. Having benefitted economically, politically, and socially, we are lame because of the weight of the sins of the system that have accrued to us. We need the healing of Jesus to make us whole.

			Thus, each of the essayists discusses race as a socially constructed category that has been used to divide humanity based on physical, cultural, and socioeconomic realities. Two chapters trace the origins of the modern concept of race to the Enlightenment-era epistemological fascination with so-called scientifically derived biological delineations of racial groups based on biased measurements of physical features that invariably favored English-speaking Europeans atop a racial hierarchy and non-English-speaking Whites and non-Whites below. This scientific racism was influential especially in the context of the modern colonial period in both Europe and Africa, but systems that privilege lighter skin and European ancestry spread apace in the Americas as well through the proliferation of laws and values about blood purity from the so-called Old World.44 Though these concepts spread alongside European and US imperialism, among the Indian people in South Asia completely different modes of racial organization prevailed, associating genealogy, skin color, family, bloodlines, and religion to mark permanent and discriminatory divisions among peoples.45 Yet, wherever racial categorizations are rooted in society, they function to render some peoples outside of the category of human. As one of our authors puts it: “Racialization is the process by which the marker between human and nonhuman is biologized.”46 As we collectively maintain herein, race, racism, and white supremacy together define a spiritual condition that shapes and orders our lives and worship, consciously and unconsciously, much more than many of us know.47

			But these discourses are undertaken not simply for the purpose of indulging in navel gazing or intellectual gymnastics but for the purpose of building a new missiology for race relations in the twenty-first century—an intercultural, interconnected missiology of race relations grounded in mutuality. Instead of making the locus the past, our eyes are on the future, a future that belongs to the Holy Spirit. This intercultural missiology of race is grounded on Holy Spirit kingdom building, a kingdom of the Spirit that upsets a “bullock-cart” type of missiology as named by the Indian theologian Sttīphan.48 Sttīphan defines bullock-cart practice as that which involves an everyday person’s enterprise. The missiology toward which we aim is neither the enterprise of empires nor the work of the everyday person; it is the work of the Holy Ghost, done with, from, and through the common person. We are aiming toward a missiology that goes beyond a focus on the postcolonial past and instead sets its eyes on an apocalyptic future of mutuality that only the Holy Spirit can bring to the church. We are building toward a cohesive global church, indivisible and united though never uniform. This is the dream expressed by Jesus in his high priestly prayer in John 17; this is the chaotic church that emerged from Pentecost. This book dreams of a church that bears witness to the exponential creativity and profound pluriformity of a united church. It bears witness to every power on the earth and in the cosmos that the power of God in Christ is sufficient for creating unity out of dissension and brokenness (Eph 2–3). This book seeks to model how such unity can be manifest in our day.

			Race and Missions in Glocal Perspective

			There were several questions that drove our desire to convene a conference and produce a subsequent book on the intersection of race, theology, and mission. Among them were the following:

			
					How do we develop a language with categories to describe and understand the current realities and challenges regarding race—for example, with respect to phenotype racism (colorism) versus ethnic conflict or communal-relational reconciliation versus structural-institutional decolonization?

					How might historical and contemporary perspectives about Black-White relations from African, African diaspora, and North American historical contexts prompt fresh theological and missiological questions about race and racism in relationship to white supremacy?

					How could Native, Hispanic, and Latino/a experiences of colonialism, migration, and hybridity inspire evangelical theologies and practices of racial justice and shalom?

					How will Asian, Asian diaspora, and Asian American experiences of race, ethnicity, and class contribute to discussions in North America and generate transnational resources for responding to the challenge of injustices around these systemic realities?

					How might evangelical Christianity in particular and the North American church in general think more critically, theoretically, and constructively about race, ethnicity, and migration, and how might such historical and theological perspectives impact the church’s practice and witness regarding intercultural relations globally and its engagement of structural and systemic injustices?

			

			All but one of the authors in this volume were also participants in the Race, Theology, and Mission lectures at Fuller Theological Seminary in Pasadena, California, on November 1-3, 2017, and we are pleased with the way that their essays substantively address these issues. Conference attendees were overwhelmingly appreciative of the breadth and diversity of viewpoints selected. Even so, though we were successful in identifying persons whose scholarship and research interests examine many of these questions, limitations of resources did constrain our ability to address all of them. For example, we regret the absence in this volume of critical scholarship engaging race relations and ethnic conflict in East Asia, South America, or central Africa.

			That said, while it is unusual to find treatments of domestic concerns in a missiological text, we are yet unapologetic about the need to situate a missiology on race relations in both global and local contexts. The word glocal is a hybrid theoretical term that attempts to capture the ways that dynamics that are parochial and limited to a particular context may also be connected to trends that touch multiple peoples distributed across geographic and political locations. Missiologists are increasingly talking about the church as both local and global, a perspective that captures contemporary reality at the same time that it describes a New Testament vision of the church as both a collection of local congregations and a supernatural entity that connects peoples into the holy, catholic, and cosmic body of Christ (e.g., Acts 16:4-5; cf. Eph 1:3-23).49 Today, churches can no longer afford to be inwardly focused on internal affairs; they must also develop a global vision. As missiologist Charles Van Engen put it:

			A truly catholic local group of believers is in fact the local manifestation of the universal glocal church. . . . These glocal believers—no matter where they are in the world—are therefore commissioned to be “witnesses in Jerusalem, and in all Judea and in Samaria, and to the ends of the earth” (Acts 1:8) simultaneously. Thus, a healthy glocal group of believers in this new century must be involved, at the same time, in God’s mission locally and globally, that is glocally.50

			And what is true generally with respect to contemporary mission acquires even greater significance in the context of a discussion about race, a phenomenon birthed in the mists of antiquity but coming of age in the context of a global encounter between empire and mission. Given the flow of money and missionaries from west to east and north to south as a part of the nineteenth-century colonial project, it should come as no surprise that racialized worldviews flowed alongside the movement of capital and doctrine. The transfer of implicit biases and unconscious stereotypes is only more complicated in the present moment, as racialization processes take place in the form of dialogical exchanges rather than hegemonic monologues. Thus, along with a constructive conclusion and an epistolary epilogue, this collection attempts to capture discourse about race in ways that reflect our own glocal horizons, with eleven essays divided among the following five contextual realities: (1) race and place at the dawn of modernity, (2) race and the colonial enterprise, (3) race and mission to Latin America, (4) race in North America—between and beyond Black-and-White, and (5) scriptural reconsiderations and ethnoracial hermeneutics.

			“Can White People Be Saved? Reflections on the Relationship of Missions and Whiteness” by Willie Jennings is the first essay in part 1, which is on race and place at the dawn of modernity. Jennings describes the missionary enterprise as the result of a tragic fusion between whiteness and Christianity, a fusion that acts as a constraining factor on Christian faith and, yet, paradoxically draws its energy from Christianity. The challenge that Christianity faces in this new century is to overturn white subjectivity in all its modalities since whiteness acts as the yardstick for maturity in terms of our politics, our ways of inhabiting space, and our ways of building communities. This chapter offers a way to uncouple Christian faith from whiteness by means of a theology of place, an uncoupling that is critical to Christian witness in the twenty-first century.

			The second chapter in this section is “Decolonizing Salvation” by Andrea Smith. This chapter notes that the history of mission to Indigenous peoples in the United States has been simultaneously the history of Indigenous genocide. Drawing on a broad swath of scholarship by Indigenous scholars, Smith proposes that the goal of mission among Indigenous peoples was not their salvation. Western Christianity, deeming as human only those suitable for salvation and thus under the protection of Christendom, has never defined native peoples within the category of the human. Smith briefly explores how we might challenge structures of oppression, reenvisioning peoplehood and labor in a radical reorientation toward land in an expansive vision of indigeneity. Rather than dismissing the missionary enterprise altogether as hopelessly corrupted, Smith instead wrestles with the idea of decolonizing the mission enterprise by ordering our affections such that we see all our interlocutors as humans, as kin, whether or not we share the bonds of blood or spirit.

			Smith’s essay thus leads seamlessly into the two essays in part 2, on race and the colonial enterprise. “Christian Debates on Race, Theology, and Mission in India” by Daniel Jeyaraj is the first chapter in this section. Jeyaraj focuses his attention on excavating the multilayered notions of race among the Tamil people of India. While briefly addressing how early Jesuit, Lutheran, and Anglican missionaries attempted to make sense of and interact with the segregating and complex dynamics of race (iṉam), skin-color (varṇa), and blood-based birth group (jāti), the essay centers on Indian society, providing a thick description of the marginalized in that context. This background sets the stage for a final discussion that interacts appreciatively and critically with Christian Dalit theopolitical liberation activities, an analysis that both models and reflects theological discourse about race vis-à-vis other social contexts.

			“Ambivalent Modalities: Mission, Race, and the African Factor” by Akintunde Akinade with Clifton Clarke is the last essay in this section on the colonial enterprise. This paper examines constructs of race in colonial modernity (i.e., scientific racism) and briefly brings African projects that theorize and theologize race (Appiah, Gyekye, Walls, Bediako, and Mofokeng) into conversation with those of African American scholars (Jennings and Carter). Yet the focal point of this essay is its examination of various African responses to the colonial past and the way that race has shaped the ebb and flow of the Christian faith in Africa in resistance to Eurocentric narratives, briefly surveying movements among the Zulu and Xhosa while centering on the heroic stories of Kimpa Vita (a.k.a. Donna Beatrice) and especially Bishop Ajayi Crowther. Constructively, this essay proposes an Ubuntu kenosis missiology that combines Ubuntu, the philosophical worldview of African societies as an interconnected, contingent, and collective whole, with the biblical concept of kenosis from the Christian tradition.

			Shifting gears to consider race and mission to Latin America, part 3 offers chapters that discuss Latinx experience broadly and the Puerto Rico–American context specifically. Elizabeth Conde-Frazier begins from her own particular location as a Puerto Rican professor of practical theology, pastor, and leader before moving to a discussion of the broad contours of the Latinx experience within evangelicalism in “Siempre Lo Mismo: Theology, Rhetoric and Broken Praxis.” Conde-Frazier begins with an explicitly evangelical and theological description of racism as sin before synthesizing this perspective with concepts from ethnic and racial studies, including white supremacy, colorblind racism, and the racist roots of the colonization of Latin America and the Caribbean. Conde-Frazier shows how the idea of manifest destiny underwrites territorial conflict between the United States and Mexico but also makes its way into economic and theological discourse as well as ecclesial practice. After considering the Disciples of Christ in Texas as well as Christian missions in Latin America, Conde-Frazier ends by offering a Latinx-inspired Christian spirituality of perichoresis that attends to and transforms structures through an incarnational preaching of the Word enfleshed through Christian disciples.

			Angel Santiago-Vendrell writes the last chapter in this section, “Constructing Race in Puerto Rico: The Colonial Legacy of Christianity and Empires, 1510–1910.” Santiago-Vendrell begins by unpacking the influence of the medieval Spanish blood-purity laws. A tool of religious exclusion, these laws originally served to discriminate against Jews in fifteenth-century Spain. Yet, in Puerto Rico the desirability of White Spanish heritage continued to create hierarchies of exclusion against a backdrop of centuries of profuse racial mixing among African slaves, the Native Amerindian population, and European conquistadors. Thus, the population’s apparent hybridity masks centuries of white privilege exacerbated by the missionaries’ own white supremacy–embedded theology. Santiago-Vendrell concludes by exposing the way that the myth of a Mestizaje Puerto Rican identity erases the real and continuing disadvantages faced by those of African or Amerindian descent. Santiago-Vendrell positions himself among those Latinx theologians and scholars who appeal to a prophetic vision of evangelism that calls new disciples simultaneously to a conversion to God and a conversion to neighbor.

			There are three essays in part 4 of the book on the subject of race in North America: between and beyond Black-and-White. An essay by Andrew Draper, “The End of ‘Mission’: Christian Witness and the Decentering of White Identity,” begins this section. Draper explores the vulnerability necessary for the White body to be joined with others in ways that decenter false claims to a universal subjectivity and proceeds by describing a set of five spiritual disciplines that Whites may use in building an antiracist identity. Whites must (1) repent of complicity in systemic sin, (2) learn from cultural and theological resources not their own, (3) choose to locate their lives in places and structures in which they are necessarily guests, (4) manifest tangible submission to leadership by people of Color, and (5) immerse themselves in contexts in which they will hear the glory of God spoken in unfamiliar cadences. For Draper, faithful Christian witness can no longer operate in modalities of control, power, or “hosting”; it must instead learn the practice of “guesting.”

			In the next chapter, ethicist and Martin Luther King Jr. scholar Hak Joon Lee shows that moving beyond the Black-White binary does not entail leaving behind the perspectives and legacy of the Black church. In “Community, Mission, and Race: A Missiological Meaning of Martin Luther King Jr.’s Beloved Community for Racial Relationships and Identity Politics,” Lee studies Martin Luther King Jr.’s wisdom and legacy for leverage in addressing the complexity and tumult of race relations in a post-civil-rights-era United States complicated by white identity politics in the mold of Donald Trump. He explores the role of King’s construction of the beloved community in building a holistic vision of Christian mission. Using King’s thought, Lee proposes that the beloved community, an inclusive, interdependent, and egalitarian moral community, should function as the goal of the missio Dei in history. Lee maintains that King’s missional life models the theopolitical and social contours of Christian mission in community and constructs uniquely Christian identity politics that make communal-political activity and social witness an integral—not optional—part of Christian mission.

			In the last chapter of this section, Jonathan Tran examines Asian American experience in an essay titled “ ‘The Spirit of God Was Hovering over the Waters’: Pressing Past Racialization in the Decolonial Missionary Context; or, Why Asian American Christians Should Give Up Their Spots at Harvard.” By taking up the affirmative-action debate, Tran questions the ethics of various modes of postracialism, that is, the concept that US society is already or should soon be free from the effects of racism. Tran critiques postracialism in the way that it tries to imagine a future that is disconnected from the past, a characteristic shared with many accounts of Christian racial reconciliation. Decrying the way that one framing of the affirmative-action debate essentially pits Asian Americans against other communities of Color, he locates affirmative action as a site for gospel-centered missional reasoning that joins the past to a Spirit-empowered eschatological future. Tran challenges Asian American Christians to think about affirmative action from a missional perspective, done in a way that challenges all Christians to seek kingdom futures instead of reaching for the chimera of whiteness and white privilege.

			The focus on ethics and practice in part 4 segues into a discussion of mission practice that is shaped by New Testament narratives about encounters with the other in part 5: scriptural reconsiderations and ethnoracial hermeneutics. The first of two essays in this section is “Intercultural Communication Skills for a Missiology of Interdependent Mutuality” by Johnny Ramírez-Johnson. This chapter describes human anthropology from two critical perspectives before developing a model of intercultural communication. Ramírez-Johnson excavates the tortured history of cultural anthropology to outline the evolution of race as a biological construct in the racial hierarchies in the West, contrasting this deformed vision of humanity with a biblically based and God-centered model of anthropology from the Genesis creation accounts. In the heart of the chapter, he develops a model of intercultural communication from the narratives about Gentile incorporation in the church in Acts 10–11 and the narrative about intercultural conflict resolution in Acts 15. These texts form the backdrop for Ramírez-Johnson’s discussion of interracial cognitive-emotion skills exposed by questions in his Image-IQ intercultural skills inventory assessment tool.51

			In “ ‘Humbled Among the Nations’: Matthew 15:21-28 in Antiracist Womanist Missiological Engagement,” Love Sechrest reads the scene between Jesus and the Canaanite woman back into its historical milieu by describing the active oppression and sectarian conflict at the time of its composition. In Matthew 15:27, Sechrest sees the Canaanite’s humble posture as an implicit critique of the social hegemony of modern Christian culture, one that reminds Gentile Christians of all colors that, like the Canaanite, they too have been accepted into a group from which they were excluded by birth. Hence, subsequent missionary activity should be done in light of this optic. The Jesus of Matthew 15:24 is also a model for contemporary mission, not as the exalted one who stoops to dispense healing to the pitiful woman but as the humble leader of a broken and humiliated people who recognizes his calling to serve the broken, defeated, humbled, and marginalized at home before turning and reaching out to more remote others among the nations.

			In the conclusion, “Mission After Colonialism and Whiteness: The Pentecost Witness of the ‘Perpetual Foreigner’ for the Third Millennium,” Amos Yong surveys the theological and missiological implications of each essay in the book. His reflections additionally sketch a missional theology of race and ethnicity that is informed by his own Malaysian American Pentecostal social location. Yong leverages the “forever foreign” experience of continual liminality to describe a diasporic, exilic, and counterimperial perspective that is consistent with biblical traditions.

			Originally delivered as a response to Andrew Draper’s essay at the Missiology Lectures that convened the contributors herein, Erin Dufault-Hunter provides a final word for the book in an epilogue, an imaginative essay that is a reprise of C. S. Lewis’s classic The Screwtape Letters.52 Her essay is titled “A Letter from the Demon of Racialization to Her Angels in the United States” and examines the spirituality of racism by describing it and whiteness as weapons in demonic warfare designed to obstruct union in the body of Christ across all kinds of racial, ethnic, cultural, and gender difference. It is a fitting end to a book offered in service to the global evangelical movement, in the hope that the ideas and practices herein may redound to the glory of God, to the advancement of God’s mission on earth, and for the sake of the church.
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			Race and Place at the Dawn of Modernity
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Can White People Be Saved?

			Reflections on the Relationship of Missions and Whiteness

			Willie James Jennings

			Can White people be saved? For some, the question that titles this essay is deeply offensive. It suggests that there is a category of people whose existence raises the question of the efficacy of salvation. The efficacy of salvation is a very complicated theological idea, involving not just one’s status in eternity (as many great evangelists have put it) but also the quality and character of one’s Christian commitment—and not only these matters but also the nature of the redemptive dynamic of a life, that is, the level or depth of one’s deliverance from captivity or bondage. At this moment, I am less concerned about the efficacy of salvation with this question and more interested in the status of two keywords in the question: salvation and whiteness. These terms point to a history that we yet live within, a history where whiteness as a way of being in the world has been parasitically joined to a Christianity that is also a way of being in the world. It was the fusion of these two realities that gave tragic shape to Christian faith in the New World at the dawn of what we now call the modern colonialist era, or colonial modernity.1

			It is precisely this fusing together of Christianity with whiteness that constitutes the ground of many of our struggles today. The struggle against aggressive nationalism is the struggle against the fusion of Christianity and whiteness. The struggle against racism and white supremacy and some aspects of sexism and patriarchy is the struggle against this fusion. The struggle against the exploitation of the planet is bound up in the struggle against this joining. So many people today see these problems—of planetary exploitation, of racism, of sexism, of nationalism, and so forth—but they do not see the deeper problem of this fusion, which means they have not yet grasped the energy that drives many of our problems.

			We have always had difficulty in seeing the deeper problem of this fusion. On the one hand, many people have not been able to see this as a fusion, a joining that should never have happened. Many people collapse Christianity and whiteness into one thing, loved or hated. They cannot see two things, two mutual interpenetrating realities, the one always performing itself inside the other. On the other hand, there are just as many people who do not see this as a deep problem or even as a problem. They have made whiteness an irreversible accident of history or even an attribute of creation. That whiteness is a problem remains an elusive point to get across because too many people have no idea what to do with such a concept. Beside bewilderment, the typical response I get to the idea that whiteness is a problem is a mixture of guilt and anger, and of course the inevitable pushback. (I will return to these important emotional responses later.)

			It is an ironic truth of Christian life that most people perform a faith, embody a faith, far more complex than they articulate. There is a vastness to our lives in faith that we cannot adequately capture with our words. The difficulty with racial existence, and with whiteness in particular, is that it has woven itself into that vastness, making seeing the fusion and seeing our way beyond the fusion very difficult work. This essay aims to aid us in the work of ending the fusion of whiteness and Christianity.

			To speak of whiteness is not to speak of particular people but of people caught up in a deformed building project aimed at bringing the world to its full maturity. What does maturity look like, maturity of mind and body, land and animal (use), landscape and building, family and government? Whiteness is a horrific answer to this question formed exactly at the site of Christian missions. So in this essay I want to explore whiteness as a deformed formation toward maturity, along the way to consider some of its affective (emotional) dimensions, and finally to suggest how we might begin to separate whiteness from Christianity by forming places that offer a different building project toward maturity. But before we turn to these matters, let me raise a couple of questions that some will want addressed.

			Have I already made whiteness too important, made matters of racial identity too decisive? This is a fair question if it is asked from a position where the history and the continuing influence of the West and of Christianity have only been and continue to be tangential at best. But if I am inside the story of modern Christianity, then I am inside the story of racial identity, and if I am inside a faith confessed or a social and economic order performed that echoes down the centuries from the colonial shores or homes of the masters of the Old World of Europe, then I am inside the story of whiteness, whether I see it that way or not.

			Another related question often asked at this moment is whether a focus on whiteness obscures the voices and visions of all those peoples designated non-White, especially those designated Black?2 Does focusing on whiteness continue the tragic history of making the minds, actions, and decisions of Europeans and their descendants central to our imaginations and our actions? In short, does this focus continue to undermine non-White agency both historically and existentially? This too is a fair question if it is asked with a view toward the struggle of so many peoples in the world to be heard and taken seriously. But if we want to understand what finding voice and forming life-sustaining vision mean at this moment, then we have to understand how whiteness informs the intellectual, artistic, economic, and geographic stage on which vision and voice are realized and performed.

			Moreover, both of these questions have not yet reckoned with the reality of creaturely entanglement. We have always lived in an enmeshed world where lives are intertwined and constantly and continuously interweaving. It was and is a mistake to ever imagine a separate but equal existence. It is one thing to imagine the voice and vision of a people being heard and seen. It is an entirely different matter to imagine voice and vision existing alone, singularly or in competition with other voices. Even if it could be imagined in the past, it certainly cannot and should not be imagined now. Yet even in the past, separate existence was never realized as sequestered existence. We are joined at the site of the dirt, and the dirt is our undeniable kin. Even geographic distance and the difference of strange tongues cannot thwart this truth—we are creatures bound together. It was precisely this recognition and the historic resistance to it that showed itself so powerfully in the emergence of whiteness.

			Whiteness as a Formation Toward Maturity

			Imagine people who recognize our creaturely connection and deny it at the exact moment they recognize it. Whiteness as we now know it and experience it emerged at a moment in human history when the world in all its epistemological density was opening up to those we would later call Europeans.3 It began simply as an impulse. Early Europeans entered worlds overwhelming in every way, not just in majestic beauty but also in stunning landscapes, not just with inexplicable animals in their mind-bending variety but with a vast array of differing languages carried by different peoples. Different peoples—similar but different. These early Europeans in these new places asked themselves the question, who am I in this strange new place? This is the right question, the holy and good question. The newness of place should provoke from us such questions. The question is never the root of selfishness. Selfishness grows from its answer.

			These early Europeans answered the question without the voice or vision of the peoples of the New World.4 They self-designated. This was bad enough, but the horror continued as they designated vast numbers of remarkably different peoples. As they did this, they quickly began to suture different peoples, clans, and tribes into racial categories. They, the Europeans, were White, and the others were almost White, not quite White, or non-White, or almost Black, not quite Black, or Black. They also created a viral world of designation between White and Black, capable of capturing all people in racial identity. What began, we should say, as harmless designating soon took its place in a matrix of harm. In that matrix of harm, these categories took on an aggressive life of their own. As I have noted elsewhere in print, the work of proto-Europeans naming themselves White and others not White was only one side of what constituted racial identity.5 The other crucial part of that constitution was the formation of modern private property and the destruction of place-centered identities.

			For the first time in human history, peoples (especially in the colonized world) would be forced to think of themselves in disorienting ways, to think of themselves away from land and away from animals and into racial encasement, that is, into races. They were forced to reduce their identities down to their bodies and the activities of the body. Why? Because the land was being taken, the animals were being captured and killed at a monstrous rate, and the plants and the landscape were being altered irreversibly. These Christian settlers understood themselves to be present in the new worlds only by the hand of God, only through God’s ineffable providence. They were there for one central purpose—to bring the New World into maturity, mature use, mature development, and of course a mature perception of the world.

			As the taking of land and animals was being done, European Christians challenged to its core the vision shared by many Native peoples that both their identities and their sense of well-being formed and flourished through constant interaction with specific places and animals. They were not simply in a place and with animals. They were not simply on land. The place was in them, and they were within the animals, sharing life and vision, joined together as family. Such a vision for most missionaries was demonically inspired confusion, later in time to be called by others animism, and still later to be called cultural primitivism. In place of this vision, these Christians installed the conceptual building we live in to this day. That is, the vision of a world that revolves around a centered White self, a body that projects meaning onto the world, onto land and animals, through reductive forms of naming, designating, classifying, analyzing, and summarizing the nature of being and the beings of nature. There was a central reason for the emergence of this new self. It was necessary in order to bring nature and human beings to maturity, to the full realization of their purpose and their use.6

			The pedagogical goal of missionaries and others was not simply to bring New World peoples into the reality of salvation, but it was fundamental to that salvation to change their ways of seeing the world so that they too would see themselves rightly as centered selves who project meaning onto the world and who may bring nature to its full purpose and use. This crucial educational hope was to disabuse Native peoples of any idea that lands and animals, landscapes and seasons carried any communicative or animate density, and therefore any ethical or moral direction in how to live in the world. Instead, they offered peoples a relationship with the world that was basically one dimensional—we interpret and manipulate the world as we see fit, taking from it what we need, and caring for it within the logics of making it more productive for us; that is, we draw the world to its proper fulfillment. This is crudely put, but it captures the trajectory of how humanity’s imperial position as stewards of the creation was most often interpreted in colonial contexts.

			The whole world in this way of thinking was framed temporally, always in need of being moved from its potential to its full realization, potentiality to actuality. This way of perceiving the world, as the great Native American religious scholar, Vine Deloria Jr. reminds us, drained the spatial realities of life of any real significance. Native peoples, he says, were forced to think of their lives temporally and not spatially.7 The Western Christianity they received taught them this crucial lesson: where you are (temporally), that is, where you are going, moving, developing toward is far more important than where you are (spatially)—that is, where you live, where you live now or with what people, animals, plants, and landscape you share habitation. In fact, the latter is utterly inconsequential.

			The most important thing in the world, in this Christianized way of thinking, is to allow yourself to be moved toward maturity. It is precisely this commitment to a life aimed at maturity that joined visions of salvation to ideas of the transformation of lands and peoples and together formed visions of Christian missions. Whiteness formed at this joining. From the beginning of colonialism, salvation and the transformation of land and peoples have been coupled together, and that coupling turned Christianity’s creative powers against itself. Christian faith is about new life in Christ and forming life inside that newness. The new situation of colonial power enfolded the newness that is Christian faith within the newness that was the transformation of land and people, earth and animal.

			We need precision here to see the problem. The problem is not that things change. Things do change. We could even say things evolve. Nor is the problem the impulse to transform. Transformation is not inherently evil. The horror here is the colonialist’s denial of the voice and vision of peoples who inhabit a place, denial that defies the logic of life together in a place as the basic wisdom that should shape change and transformation. The horror here is the emergence of a form of creating that destroys creation. This is not the logic of breaking eggs to make omelets, recognizing that some destruction is always inherent in creation. This logic destroys the life of chickens by distorting their bodies to maximize egg production. This logic drives creation toward death.

			Death began with denying the voice of peoples and the voice of the earth, that is, the earth’s own semiotic reality, and in doing this rendered inconsequential peoples’ identities as bound to places.8 Death expanded its reach by designating peoples and the earth in reductive categories, isolating lives and life itself into fragments in order to make them useful, turning everything into commodities. We were then taught to project meaning onto our lives and to life itself, which was now formed in fragments. We learned to reassemble life as interchangeable, exchangeable, and connectible bodies, buildings, goods, and services.9 We have remained on this trajectory, and it set in place the processes of transformation that captured the energy and logic of Christian conversion and placed it inside whiteness as a formation toward maturity.

			If you have not followed this, let me state it clearly. No one is born white. There is no white biology, but whiteness is real. Whiteness is a working, a forming toward a maturity that destroys. Whiteness is an invitation to a form of agency and a subjectivity that imagines life progressing toward what is in fact a diseased understanding of maturity, a maturity that invites us to evaluate the entire world by how far along it is toward this goal. Most people have a sense of what agency is—to be the source of one’s own actions and decisions and to claim immediate control over one’s body. Subjectivity is a more recent addition to our thinking about a self, and in this regard what I mean by subjectivity is the narrative form one gives to one’s life.10 Subjectivity is the way people imagine their negotiating of the positions and roles they occupy, the circumstances and situations they must traverse, the pleasures they seek, and the pain they wish to avoid. Subjectivity is created both by that which is placed upon us and by the drama we form to make sense of the world we inhabit.

			White agency and subjectivity form as people imagine themselves being transformed in three fundamental ways: (1) from being owned to being an owner, (2) from being a stranger to being a citizen, and (3) from being identified with darkness to being seen as White. It should also be clear at this point that anyone can enter White agency and subjectivity. In the limited space of this essay, I will only briefly outline these three ways.

			From owned to ownership. “You were bought with a price; do not become slaves of human masters.” So says 1 Corinthians 7:23. It is the purchase of a life, the taking back of it from enslavement that signals a powerful motif of our salvation. Someone gave what is necessary for us to be freed from slavery. What was necessary for freedom in the new colonial world was labor that led to ownership. There were two questions people had to wrestle with when it came to labor and work in the new colonial world. First, what would you do in order to work in a way that would bring you to ownership? Second, what would you do if you were forced to work as if you were owned? Both questions are really the one question of New World labor—what would you do to survive? What would you do to hold death at bay? “If you don’t work, you don’t eat, and if you don’t eat . . .” It all comes back to the land. From the sixteenth century forward, as more and more land is seized, enclosed, and turned into private property, labor is fundamentally transformed—people are placed on a trajectory that is inescapable—you must see your own body as raw material just like the land.

			The body stood at the center of this powerful commodification of the New World, and no one escaped. Two kinds of workers become paradigmatic for labor, the indentured servant and the slave. Indentured servitude is an old practice by which workers offer themselves in service (sometimes edging toward slavery) for a specific length of time in exchange for something, normally a skill only obtained through apprenticeship or, in the case of the New World, for passage to it and land on it once the time of indentured servitude ends. In the New World of colonial modernity, indentured servitude would become more than just a discrete practice. It pointed to the very character of hired labor in the New World. Indentured servitude suggested a trajectory of identity whereby poor Old World people could become like wealthy landed people, become like the landed class, if they agreed with the work of transformation, transforming themselves from Old World people to owners of the New World. There has always been a level of submission or subservience that has characterized American labor, even with the rise of unions, protest movements, and labor negotiations. That submission has been in large measure energized by the imagined fraternity of whiteness and especially of white masculinity.11

			The second kind of paradigmatic labor was of course the slave. Slavery is also an ancient practice, but in the New World and with colonial modernity, the slave was most intensely raw material. All bodies in the New World were captured in narratives of development and processes of commodification. It is crucial that we hold these things together. If the slave was property, then the indentured servant was temporary property, and between them labor and work formed in the New World. This meant that labor formed in the New World as first a sacrifice of the body, an offering up of the body. The well-being of the body was never a central part of the calculus of work. Work as survival, yes—work bound to well-being and to flourishing, no.

			Flourishing life was reserved for ownership. Ownership of property and of one’s own labor meant freedom. Advancement from being raw material to owning property and labor was very serious business. It meant you would move from vulnerability to invulnerability, from being one without voice to one with some measure of voice in society. Historically, owning land not only connected one to the land but also connected one to the growing nationalist ideologies of land ownership being the prerequisite for freedom, which brings me to the next transformation.

			From stranger to citizen. “So then you are no longer strangers and aliens, but you are citizens with the saints and also members of the household of God.” So says Ephesians 2:19. To be a stranger is to live in vulnerability, subject to isolation and violence, and clothed in suspicion. No immigrant ever wanted to be a stranger. Immigrants transform, not always quickly, almost never uniformly, but all aim at the “no longer” of being never again in the position of stranger. Coming to the New World as an immigrant, especially to the place that would come to be called the United States, meant you were willing to tame the wilderness. Taming the wilderness meant much more than clearing land. It meant that you were willing to place your bodies in the unfolding drama of destroying the Native inhabitants. Participating in the destruction of Indigenous peoples was one of the primary ways immigrants signaled to the world and to themselves that they were part of the American landscape, the formation of a White nation in contrast to the “Indians.” Yet taming the wilderness was also an analogy for stripping away their immigrant past—that is, those cultural artifacts that signaled indebtedness to the old country, the old cultural ways, and the primitive mentalities of lower classes of the Old World.12

			To look like a Native, of the New World or the Old World or of a different world, was to be deemed inappropriate to the new order emerging in America. Barbarians existed, and they were those who by their appearance signaled they were not ready to participate in the formation of this new nation. They showed immaturity. This meant that transformation was the order of the day. To transform requires creation not only out of destruction, the stripping away of the foreign worlds inappropriate to this new national space, but also by the concealment of those worlds. Immigrants conceal, not always quickly, almost never uniformly, but all aim at dismissing that for which they might be dismissed or determined to be, barbarians inside the gate. Nationalism formed between the twin energies of immigrant angst and the privatization of property where old logics of boundaries and borders transformed inside the new logic of the commodification of space. That is, boundaries and borders matured.

			Nationalism was a new way to reassemble life with land. Nationalism was never life inside the land, never life lived in serious reciprocity with plant and animal, sky and season, dirt and water, listening, learning, and finding a way to know oneself as deep partner in the world through a particular place. Nationalism was ownership, property ownership made plural and made the universal right of a people to their space. Yes, there was attachment to the land; yes, there was blood bound to soil; and yes, there were deep sentiment and sensibilities born of living in a land, but this was different. This was owning the land, not being owned by the land. This was speaking for the land as one who controls it, not having land and animal speak through you, as though you extended their lives through your life. Nationalism places people inside borders, and borders inside people; place-centered identity removes the borders between people and the actual world and points to the artificiality of all borders. Yet few people see the artificiality of borders because the transformation toward citizens has distorted our view of the world. It creates a sense of sovereignty that Christian conversion has been forced to serve.13 Conversion to the faith has been brought inside the cultivating work of turning immigrants into citizens. Christianity indeed makes good citizens. This brings me to the third transformation.

			From darkness to White. “Work out your own salvation with fear and trembling; for it is God who is at work in you, enabling you both to will and to work for his good pleasure.” This is the famous passage from Philippians 2:12-13. Salvation is not our work. It is God working on us and in us, enabling us in and through our work to show God’s own work. Work transforms and labor ennobles—this is what colonial settlers in many ways imagined for themselves and their Native subjects. They imagined a moral transformation at work in the transformation of the New World. That moral transformation captured both body and labor, drawing all workers toward an idealized vision of the morality of work.

			In order to understand this moral transformation, we have to return to the formation of labor in the New World. Central to that formation was the juxtaposing of two racialized body types energized through the mechanisms of modern slavery and indentured servitude. Between these two body types the entire world of bodies and labor would be judged, gauged, and articulated.14 There was the White body—the civilized, honorable, and beautiful prototype—and the non-White body, most centrally the Black body—the uncivilized, primitive, dangerous, and ugly body. In the New World of ­Indigenous peoples, Native bodies were perceived as closer to nature and its raw condition of unproductivity, of potentiality, yet to be realized.

			Long before the shadow colonialism covered the New World, peoples worked, but under its transformational regimes, their work was framed inside a project of morality that meant very different things for racialized bodies. No matter how hard the Black slave worked, her work was read through the prism of a primitive and uncivilized body, one that was inefficient, lazy, and in need of constant supervision. These dark bodies must be drawn through work from their raw condition of potentiality. White workers and their work have always been read differently as the bearers of an inherent moral integrity. This does not mean that White workers were never accused of being lazy or inefficient, but this was never assumed as their natural state, a state out of which they must be disciplined.

			The labor of White workers revealed their honor, the honor inherent to the White body. The labor of Black workers (and all whose bodies were associated with the Black body) proved that they were worthy of honor; through working they were moving away from the primitive and uncivilized Black body. That is, Black workers held at bay dishonor by their work. This racial anthropology has always flowed through work and workers in the West, shaping how the energy and efforts of people are read. From factory floors to playing fields, from shops and corner stores to corporate offices, non-White workers work to prove their honor; the work of White workers simply reveals their honor. So labor has been framed inside a movement toward a morality bound up in whiteness, which means there is a double burden for people without work shaped in this vision, both the burden of a lack of income and the burden of a lack of honor. This is the tormented search for honor—honor that is yet to be revealed for the White worker or honor that is yet to be created for the Black worker. For so many people the latter burden weighs heavier than the former.

			The association of honor with work did not begin with colonialism, and the double burden of losing honor with the loss of work is not new. This, however, is a double burden framed inside the racialization of bodies and the long history of racial hierarchies that played with Black and White, dark and light, forming them into signs of the deep connection of appearance and behavior. It is precisely this framing that remains untouched by a Christianity that helped to give it life and continues to breathe life into it. This idealized morality of work has helped to conceal the immorality of the kinds of work we are often pressed to do, work that destroys the earth, animals, and our own bodies. No one disputes the value of work or the importance of being a worker, but not enough of us dispute what work is calibrated to a flourishing life. No one imagined that those slaves working from sunup to sundown and then by candlelight and then late into the night should gain from their labor the fruits of a good life. As far as the master class was concerned, these workers were property. However, the slave masters did imagine that slavery was good for them. And in a tragic way, being formed to be a worker today continues along that same path.

			These three imagined transformations, from raw material to owner, from stranger to citizen, and from darkness to whiteness, formed at the site of hope for these Christian settlers who did not simply want to make the New World their world but wished to make them the way the world ought to be. “Do not be conformed to this world, but be transformed by the renewing of your minds, so that you may discern what is the will of God—what is good and acceptable and perfect.” So says Romans 12:2. Transforming the world, drawing it toward maturity is exactly what they imagined it meant to not be conformed to a world still in its adolescence or even in its embryonic form. They bequeathed to us whiteness and formed Christian mission inside it. I am certainly not saying that all European Christian settlers in the New World from generation to generation understood that this is what they were doing. They did in fact understand themselves to be doing exactly what was normal and natural, a normal planting and a natural harvesting, a normal tearing down and a natural building up.

			The Feeling of Whiteness

			The difficulty we face at this moment is the success of that work. Whiteness feels normal and natural. It feels normal and natural because it is woven into how we imagine moving toward maturity. Whiteness feels. It has an affective structure. So, like extremely comfortable clothing that moves with the body, whiteness becomes what Anne Anlin Cheng calls a second skin.15 Whiteness is being questioned at this moment like never before, and it feels terrible to so many people. We have to talk about whiteness in relation to affect and feeling because how whiteness feels is how whiteness thinks. Agency and subjectivity form in how we feel and think as one single reality of personhood. So the questioning of whiteness feels terrible in two ways to many people. First, it feels as if we are abandoning the goal of progress, and, second, it feels as if we have become obsessed with matters of identity and have lost a sense of common purpose.

			It feels as if we are abandoning the goal of progress because we have been led to believe that the way life has formed over the colonial centuries is the only viable way that remains open to us. Some argue strongly that the denial of Indigenous ways summarized as primitivisms; the necessary reductionism inherent in scientific investigation; and the commodification, fragmentation, and reassembling of life into products for exchange necessary for modern economies may have had some bad consequences and collateral damage, but look at all that has been produced and continues to be produced thanks to the transforming of the new worlds. Ownership and nations and productive labor are all good and necessary things. The way things have formed is a sign of maturity, they contend. Yet what is at stake here for so many people is defense of a maturity that is not maturity at all but defense of a vision that has left them with no other path that can look backward or forward. They are forced to minimize the horrors of the past, maximize the accomplishments of the present, and live with a highly constrained imagination for what is possible. For many Christians the tragedy here is even greater. We have often baptized this progress as a blessing of God. We have too quickly blessed this sick vision of maturity as consistent with faithful growth, and we have failed to remember what was lost, not simply ways of life but the ways of many peoples for living and moving forward in and with the world.

			Those who are uncomfortable with the questioning of whiteness also feel as though we have become obsessed with matters of identity and have lost a sense of common purpose. There is a sense in which whiteness is invisible, not because it cannot be seen but because the point was never to see it. Rather, the point was to live life and perform life toward it. It is only when you resist that performance can you actually start to see it. People have resisted from the very beginning—resisted the loss of life in a place; resisted being designated racially; resisted their lives being commodified; resisted being forced to live inside global systems of exchange, debt, and money; and resisted as long as they could the relentless systems of education and evaluation that supported these things. They sought to perform a different life than the life demanded by whiteness and to suggest for consideration a different path to a common purpose. The issue was never having a common purpose. The issue has always been who gets to define the common purpose and what energies and instruments have been used to force people into a common purpose that destroys life. So, from the beginning of the workings of whiteness, people have used the only weapon consistently at their disposal to challenge that common purpose—their bodies, their stories, their memories, and their hopes, all found in their identities.

			For Christians, the struggle for us here has been exquisitely painful because we have been of two minds from the very beginning of colonialism. We have been those who have accepted and sometimes promoted a death-dealing common purpose aimed at eradicating all differences that we imagined would undermine a uniform efficiency in the creation of the good life. But we have also remembered our difference. We remembered from time to time that we were not of this world and of its common purposes. And many who became Christian whose identities were formed in the New World resisted the plans and purposes of Europeans who feverishly wanted to transform their world. Christianity is about identities woven together in Christ to transform the world and not about a common purpose that transforms identities.

			Forming a Place to Be

			We need at this moment a Christian faith that can start to break our deep connection to whiteness by resisting its vision of maturity. Suggesting a first step is all I have space for in this essay, but the first step is decisively the most important. The paths that have been formed by whiteness, carved on the earth and in bodies, cannot be undone, but they can be redirected, drawn into new paths that lead away from death and into life. It all begins again with the land, with dirt, air, water, cities, towns, neighborhoods, and homes. It begins with new kinds of intentional communities that challenge where people live and how people live in places. As I close, I am doubling down on what some people know and feel but are afraid to say—it all comes to rest in geography and living spaces. Whiteness comes to rest in space. The maturity whiteness aims at always forms segregated spaces. It forms lives lived in parallel, whether separated by miles or inches. It constructs bordered life, life lived in separate endeavors of wish fulfillment.

			Segregated spaces must be turned toward living places where people construct together an everyday that turns life in health-giving directions. Overcoming whiteness begins by reconfiguring life geographically so that all the flows work differently; the flows of money, education, support, and attention move across people who have been separated by the processes that have formed us racially, economically, and nationally. We start with the communities that have been left behind in the movement toward maturity, those no longer imagined through the goals of ownership, citizenship, or productive labor, and we join them, we move to them, or we stay in them, or we form them, or we advocate for them, or we protect them. The we here are we Christians and all those willing to live toward a different formation of places. We fight against the segregation that shapes our worlds, and we work to weave lives together. Remember, this is only the first step; there are many more to follow. But the point not to be missed is that we should feel compelled to form what Gerhard Lohfink many years ago called a contrast society, by forming contrast communities.16 But that contrast must be formed on the actual ground, in neighborhoods and living spaces.
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