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Preface to the English Edition (2018)


I am pleased to see the second volume of this trilogy now also being published in English. In my view, the topic of mission is more pressing today than ever before. On the one hand, Christians in various European contexts are evidently extremely uncertain about the task of Christian mission. This uncertainty is widespread, running the gamut from local congregations to church leadership. At the same time, we find extremely vigorous missionary movements all over the globe, yet the challenges they face vary tremendously from one context to the other.

This calls for two things: for reassurance with regard to the task of Christian mission, and for a critical mindset with reference to one’s own missionary activity. The more Christians from one particular continent, agency, or context know about how Christians in other continents, agencies, and contexts live in mission and what they think about mission, the greater the likelihood of making progress in both of these areas. It is therefore necessary today for mission theology not only to meet local needs and sensitivities but also to be well informed from an intercultural and ecumenical perspective and to meet international academic standards.

This book strives to meet the need for expanding the horizon to take into account the many globally diverse contexts and Christian missions. It is intended both to provide a critical overview and to encourage and affirm Christians as they witness to their faith in a pluralistic and globalized world.

Henning Wrogemann
Wuppertal, Germany
Epiphany 2017







Preface to the German Edition (2013)


From the very beginning, the Christian religious configuration has been imbued with a missionary character, since its message is addressed to all people in like measure. This implies a crossing of boundaries and an aspect of transformation that comprise the subject area of the discipline of intercultural theology/mission studies. But how does “mission” take place? What justifies mission, what forms does it take, and what vision determines its structure? A brief study shows that the German media use the term mission in an ambivalent manner. On the one hand, the media report on UN missions as a matter of course, assuming that these are usually humanitarian operations and therefore not only justifiable but—because they address human needs—also desirable, indeed necessary. Conversely, religious missions frequently meet with a certain reticence; people are concerned that these kinds of initiatives actually constitute manipulation and abuse. Understandably, ever since its experiences with the Nazi regime and its elaborate propaganda apparatus, the German public has become particularly sensitized to people claiming universal validity for their beliefs. This sensitivity is a valuable asset because it enables German civil society to detect manipulation attempts, to prohibit them, and in so doing to safeguard particularly the rights and opinions of minorities.

This is the backdrop against which the discipline of intercultural theology/mission studies operates. Its task is to draw attention to the way religious missions are actually configured, to analyze them, and to publicize its findings to members of society, to churches, and, not least, to those active in the field of theological education. The present volume is dedicated to this undertaking. In short, the goal is to show that from a global and intercultural perspective, mission often looks very different and operates under very different claims to validity than is commonly held. From a global perspective, the phenomenon of Christian missions is far more comprehensive and pluriform than people from the usually secularized societies of Western Europe might expect. At the same time, we need to draw attention to the fact that it is not only the Christian religious configuration that purposefully crosses boundaries in seeking to expand. From the beginning, both the Buddhist and Islamic religious configurations have found many ways to cross tribal and cultural boundaries. After a number of encounters between the religions in the late nineteenth and early twentieth centuries, many other religious entities also adopted and adapted the concept and structure of Christian missions. Ever since then, neo-Hinduist missions (such as the Ramakrishna mission), neo-Buddhist configurations (such as Sokka Gakkai), and Islamic revitalization movements (such as Tablighi Jama‘at)—to name just a few—have been actively crossing boundaries. Religious missions are active not only on the local and national level but also as global players.

The task of mission studies, therefore, is to examine missions both within and beyond the Christian religion. It investigates not only the rationalization models of the various role players within their particular religious worldviews but also the way they organize themselves and the methods, goals, and general forms they adopt as they expand. This will provide important insights into the nature of the religious configurations in question, specifically in terms of how they relate to society (the civil society in which they operate), the way they interact with other religions, and also their own intrareligious profile.

The present volume will describe various Christian forms of mission in an exemplary fashion from global, continental, confessional, and contextual perspectives. It will aim to demonstrate that Christian theologies of mission and procedural paradigms for mission efforts are determined not only by the structure of the particular Christian social configuration sponsoring them (i.e., the church structures, network configurations, or social structures of the organizations in question) but also to a significant extent by the particular context in which they come into being or to which they refer. Thus mission may be approached from such aspects as, say, reconciliation, healing, dialogue, or the struggle for justice and liberation. The emphasis on cultural contingency also implies that the concept of a theology of mission must be broadened. As we shall see, theologies of mission find expression in various media, in books and leaflets, say, or in songs and dances, ritual actions and forms of communitization, medicinal and artistic forms of expression, or perhaps in the adoption of ethical and economic procedural paradigms.

In terms of the methodology of religious and cultural studies, part of the task of intercultural theology/mission studies is to promote the awareness that there is a variety of culture- and context-specific theologies of mission, and that there is a need to study them. The question is: Why and to what end do these both implicit and explicit theologies of mission take on particular forms? Since intercultural theology/mission studies pursues mission theology, its methodology is to analyze models of theological rationalization and various visions for mission, and then also how these are put into practice. The aim is to investigate how these relate not only to the New Testament underpinnings of Christian mission but also to alternative paradigms of mission proposed by other Christian actors.

In this way, not only does the discipline show us how religious actors are perceived by both society and civil society, but it also applies the methodology of religious and cultural studies to help describe the phenomenon of mission. In addition, it promotes a better understanding of the missions of the other faiths, and—in view of intercultural ecumenical relationships—it helps us to reserve judgment on the issue of Christian communality in the context of cultural pluriformity. Here the focus is also on processes of Christian self-understanding in the horizon of intercontinental constellations. The importance of how global religious configurations see themselves is demonstrated by instances in which media reports about religious events in one country lead to mass protests and sometimes even to acts of violence in other countries. From this angle, analyses carried out in the area of intercultural theology/mission studies are also politically relevant, at least indirectly.

The present volume is the second in this textbook series on intercultural theology/mission studies. We need to point out now already that this volume will merely allude to some important topics that will be discussed in greater detail in the third volume. Both my own missionary experiences and encounters with people in various countries in Africa and Asia went into the writing of this book. I would like to thank all my conversation partners who provided me with important and helpful advice; I will mention only the following as representative of the many others: Prof. Dr. Han Kook-il (Seoul, South Korea); Prof. Dr. Daniel Jeyaraj (Liverpool, UK); the chairman of the Church of Pentecost, Dr. Opoku Onyinah (Accra, Ghana); Prof. Dr. Scott Moreau (Wheaton, Illinois); Prof. Dr. Kirsteen Kim (Leeds, UK); Prof. Dr. Tharwat Kades (Cairo, Egypt); Prof. Dr. Andreas Heuser (Basel, Switzerland); and Dr. Apeliften Sihombing (Siantar, Indonesia). I would also like to thank my assistants, Alexa Schreitner and Steffen Pogorzelski; my doctoral students Detlef Hiller and Sören Asmus in particular; and finally my coworker and colleague Dr. John Flett.

Henning Wrogemann
Wuppertal, Germany
November 2012
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  To Set the Tone


  Mission—Surprisingly Different


  

    In the last ten years, general interest in the topic of mission has grown in Germany, both in the media and in academic discussions. Within the broader society, people are asking what the requirements for religious and social missions should be, i.e., what claims to validity they should be permitted to make. It is becoming ever clearer within the field of political studies that even peacekeeping missions carried out with military support need to be assessed according to the legitimacy of their mandate. In religious studies, there are questions about the legitimacy of mission efforts by Christian mainstream denominations in light of an ongoing membership decline, while in social and cultural studies, the global growth of Pentecostal churches is receiving a lot of attention. These different settings show that we need to study missionary efforts very carefully, for missionary work is manifested in very different dimensions. The object of this present volume is to bring this very plurality into view. It will be shown that mission is constantly being experienced and perceived in surprisingly different ways. To set the tone, we will preface the following remarks with an illustrative case study.


    

      Body Language: Just Be There?


      We are traveling through the Sindh province of southeastern Pakistan. The road takes us through some flat country with vegetation that is still relatively lush. This will change in a few months as the sun continues to bake the expanse of the Thar Desert. We make a stop in a little village and enter a simple house. Here we meet Asif, a Pakistani Christian who spends most of his time in one of the many local villages that are all inhabited by members of the Khachi Koli caste. We start to talk. Asif tells us that he sees himself as a kind of missionary. When we ask him what exactly the nature of his work is, he answers in a way that sounds flabbergasting to Western ears. The most important thing, he says, is just to live together with the people. Of course he tries to organize help for them, especially in terms of medical care. Even the most basic services are lacking in these areas. He also tries to find help in terms of school teaching. He points out that most of the village residents are Hindus, a population group that receives very little attention in this country. On the contrary—the Khachi Koli experience discrimination.


      Since they are a landless tribe and belong to the Hindu religion, many of the majority Muslim population consider them to be uneducated kuffar (Arabic for “unbelievers”) who can be used as cheap labor but who actually belong to India. For this reason, most members of the Muslim population do their best to avoid contact with these people. “It’s important that I cook for them and invite them over, or conversely, that I let them cook for me, that I enter their homes and eat with them there,” says Asif; “I am seen as someone with a higher status, and simply living together with the people this way makes them ask questions.” Asif has lived in his hut for a long time, he reads the Bible, he prays, but he does not preach on his own initiative. When people ask him for information, he gives it them; otherwise he remains silent. What counts here is his physical presence among the people. In contrast to the Hindu purity laws that define marriage across caste lines and eating together as forms of cultic pollution, Asif demonstrates that these things do not matter to him and his faith. Contrary to the tradition of keeping people of lower caste away from holy scriptures and holy places (temples), Asif lives out his faith among the people, and in this way he illustrates a basic dimension of the Christian faith: that the message of the gospel is intended for all people without distinction and that cultic purity laws no longer apply.


    


    

    

      Joining Jesus at the Well: Considering the Scene from a Mission-Theological Perspective


      Change of scene. Let us consider a painting by Indian artist Angela Trindade that illustrates a “theology of mission” that Asif also endorses (fig. 1). Angela Trindade was considered a prominent Dalit artist; she died in 1980.1 In the painting she expresses what Jesus means to her and what she sees as the essence of the gospel. There is Jesus—our European eyes can also recognize him as “our” Jesus, but in some aspects, he looks very different. Long hair, beard, and a halo—all of that is very familiar to us. But this Jesus is not wearing Jesus sandals. No, he is barefoot, and his garment is neither white nor gray, but blazing orange. His eyes are not directed to the woman standing in front of him; no, they look half-closed, and he holds his foot at a strange angle—is that a comfortable way to sit? Jesus is being presented here in an Indian way, as an ascetic. He is shown as a person who leads a life of homelessness for the sake of meditative contemplation, a life of peregrination like that of Gautama Buddha; after all, among Buddhists, orange or red is considered to be the color of the monks. The eyes are half-closed like those of someone meditating; Jesus is sitting in what is considered in India to be a meditative pose. Calm, withdrawn. Actually, he looks as if the whole situation does not concern him at all.


      

        [image: Figure 1. Jesus and the Samaritan Woman (1947) by Angela Trindade (1909–1980)]


        Figure 1. Jesus and the Samaritan Woman (1947) by Angela Trindade (1909–1980)


      


      How then, we may ask, can Angela Trindade see him as the Savior, the Christ, the Son of God? Jesus is not “doing” anything! Really? Is he not doing anything? He is. He remains seated and is waiting to be approached, namely by the woman. Jesus is seated next to a well, far outside the village depicted in the background, seated in the shade of a tree, just like the Buddha once was. This is precisely the place where the woman has to go with her water jar—because she is a Dalit woman. That is how Trindade sees it; in this way she is relocating the story from the biblical Samaria to India. The biblical Samaria was also populated with both orthodox believers and people who were despised. The place is key, for Dalits are not permitted to draw water from the village well nearby. No, in many cases Dalit women must travel long distances on foot to draw water. For this reason, the village is depicted at the top right of the painting, off in the distance. The village well is off-limits to the Dalits, because if they were to draw water from it, the others (i.e., those of higher castes) would see it as ritual pollution. And since ritual purity is considered extremely important in the Hindu traditions, it is safeguarded on all fronts: no village water is available to the Dalits, no fellowship is to be had with the Dalits, and there are no rights for the Dalits.


      So where can we find the gospel here? It is located in that the Dalit woman approaches Jesus, that he, the Son of the living God, remains seated, and that he talks with her! The Dalit woman in the picture can be recognized by her rather dark skin, although Trindade has defamiliarized the woman for the sake of her dignity; traditionally, Dalit women were forbidden from covering their upper bodies with their garments. Their toplessness made them recognizable as Dalits: yet another form of humiliation. Trindade restores the woman’s dignity, portraying her the way she perhaps appears in the eyes of Jesus. The story of Jesus at the well with this Samaritan woman, this Dalit woman, in whose presence he is, whom he addresses, and—and this is critical—from whom he accepts water, this story is for Dalit women one of the most important stories of the entire New Testament. God became flesh and made his dwelling among us—this assertion2 is especially relevant to those people forbidden from doing this very thing by the precepts of the Hindu traditions, forbidden to enter temples, who may not read any holy scriptures, who have no place. For as Untouchables they are as far removed from the divine as anyone can be. How different, in contrast, is the biblical understanding! Here the eternal God testifies that Jesus Christ came into this world to be close even to the most despised people and to give them new dignity.3


      That concludes our image review. What is important is that obviously both Trindade, the Indian, and Asif, the Pakistani, see a fundamental aspect of Christian mission not so much in verbal proclamation as in body language, not so much in being on the move as in sharing life with other people. It is not so much about affirming the content of faith on a rational level as it is about experiencing a physical presence that has a therapeutic effect, that is uplifting, that restores dignity, and that raises questions. In the discourse of mission theology, such kinds of mission initiatives have been labeled as “missionary presence.” This is not about educated missionaries; it is about simple Christians who believe they are called to follow Jesus Christ. This is not about foreign personnel needing to be sent “overseas” but rather about people becoming active in their own countries, crossing ethnic, social, and societal boundaries as they do so, as is the case here in the villages of the Khachi Koli. This is not first and foremost about reading the Bible but about telling biblical stories that are important to the person doing the telling; it is not about a personal encounter between two human beings but rather about being human in communality, for in these contexts, human beings are perceived first and foremost as belonging to people groups. Missionary presence as the body language of faith? This is mission—surprisingly different.


    


    

    

      Developments, Profiles, and Questions: The Layout of the Present Volume


      This brings us to the question of how this book approaches the topic of mission theologies of the present. We need to state three delimitations in this regard. First, we must emphasize at the outset that a comprehensive topic such as this one can only be approached by way of example. The informed reader will certainly perceive that in a number of instances, much more could and should have been said. I concede this point unequivocally. My intention was to present as many facets as possible of a topic that is as gripping as it is challenging. Second, I wish to underscore that the material is presented perspectively: even though my many experiences were gained in African and Asian countries, the perspective from which the material is presented is also my own, namely that of a German and of a man. In addition, the first part emphasizes mission-theological conceptions formulated by Germans. I believe this to be a tenable approach as long as the reader remains aware of it. I attempted to avoid the danger posed by an encyclopedic approach: the danger of straying from the central theme. The wealth of material made it imperative to proceed selectively, as demonstrated for instance by the fact that in the section covering the world missionary conferences, only some main points were addressed. That being said, the footnotes provide sufficient material and references in each case to enable the reader to fill in the gaps.


      The third delimitation concerns topics covered by the other two volumes of this textbook series. The first volume already addressed both the theme of inculturation and hermeneutical issues. For this reason, the present volume provides a number of cross-references to what was addressed in greater detail in the first volume. Since the third volume will be devoted to the discussion of a theology of religions, and since it will address issues arising from the theme of interreligious relationships and various aspects of dialogue, I have limited myself in the present volume to making just a few remarks on the interplay of mission and dialogue.


      The book is divided into four sections. In the first section, we will study the history of the mission-theological developments of the past one hundred years (part one). Here we will need to outline the general politicohistorical climates and the various ways in which the World Council of Churches, the Lausanne Conference, and other international organizations and movements attempted to provide mission-theological answers to issues arising within the respective climates. This will provide us with an indispensable frame of reference into which the subject material of the following sections may be inserted. The second section will deal with the profiles of various Christian actors (part two). It is necessary to use the broad term actors because the respective entities are structured so very differently; the Roman Catholic Church, for instance, is a world church with a rather uniform character in terms of canon law; the various Orthodox churches are constituted in different ways but share certain liturgical and theological traditions; North American Protestant churches again can only be described in broad terms as a group, while they continue to provide the largest contingents of missionary personnel worldwide. When discussing the Anglican Church family, we focus on European contexts even though it would naturally also have been possible to emphasize other aspects. Again, we can discuss the Pentecostal movement in summary fashion only; even so, tremendous caution is needed as we do so, since this movement has become a global phenomenon, with approximately five hundred million adherents today. This section discusses the various general profiles within Christianity as a global religious configuration.


      The third section will be devoted to topics of significant interest as far as both the history of mission and the theology of mission are concerned, since they touch on a wide variety of aspects of human coexistence (part three). Here we will discuss continental contexts and their specific characteristics by way of example. This concerns a whole palette of questions and challenges that could easily have included other topics also. Here too my preference is to present material in a descriptive and relevant fashion rather than to attempt an exhaustive treatment, which would be an impossible undertaking, as far as I am concerned. Here I will endeavor to prove the hypothesis that mission can only be spoken of in the plural today. As I do so, I will also attempt to provide comparative perspectives; for instance, when considering the topic of liberation and martyrdom, I will compare Latin American contexts with the Egyptian one; when considering the issue of money/wealth, I will compare West Africa with Sri Lanka; when dealing with the issue of power and healing, I will compare the way the historic mainline churches understand healing with the way the Pentecostal churches do.


      The book will conclude with my own approach as far as the theology of mission is concerned (part four). Defining mission as oikoumenical doxology will help us to identify what I believe to be important points that correspond to some important considerations from the domain of global Christianity but that are also especially relevant to European contexts and their specific challenges. The task is to formulate a localized theology of mission that is both compatible with the intercultural milieu and contextually appropriate.


    


    

    

      On the Theology of Mission: Some Literature References


      The present volume is located within the broad discourse of the theology of mission. In what follows we will identify some of the newer mission-theological approaches that have appeared since the 1980s. The Dictionary of Mission, edited by Theo Sundermeier and Karl Müller, is highly commendable.4 For years the standard volume on mission in the English language has been Transforming Mission by South African scholar in mission studies David Bosch.5 An overview of mission is provided in the book Constants in Context by US-American Catholic missiologists Stephan Bevans and Roger Schroeder.6 Another author deserving of mention is Andrew Kirk.7 It will become evident later on that a whole range of other names and approaches from the various mission-theological discourses should be mentioned here by rights in addition to these internationally known names of mission theologians.8 For now, we will need to content ourselves with directing the reader—by way of example—to the work by Korean Pentecostal theologian Julie Ma and her husband, Wonsuk Ma, and to the book by British Reformed missiologist Kirsteen Kim.9 These books present rationales for mission proceeding from the doctrine of the Holy Spirit. In so doing, as we will show, they are following a global trend.


      In contrast, Heidelberg scholar in mission and religious studies Theo Sundermeier10 in his discussion of mission emphazises especially the importance of freedom and incorporating it into his concept of a “theology of convivency.” I presented my own mission-theological approach in the book Den Glanz widerspiegeln [lit. “To mirror the Splendor”].11 In the last chapter of this present volume, the basic principles of this approach will be related to the argumentation, approaches, and themes presented in the work as a whole.12 Basically, I argue that although it is indeed possible to attempt—cautiously—to formulate a comprehensive model for a given context, nevertheless, the core aspect of such a theology of mission needs to be its adaptability to other contexts. In short: from the perspective of intercultural theology, the aim is to investigate the contextuality of theologies of mission from around the globe, while from the perspective of the theology of mission the aim is to attempt to formulate a contextual model that incorporates intercultural learning experiences.


    


    

    

      Mission from the Perspective of Religious Studies


      Before we begin to discuss the core content itself, we need at the very least to touch on an important methodological issue, namely: What is the actual object of theologies of mission? Put differently: In what form are theologies of mission found? I venture to hypothesize that theologies of mission find their expression in a wide range of different media, such as (1) in mission-theological treatises that account for the justification, aim, and methods of missionary activities; and also (2) in unwritten “texts” such as—on the part of Roman Catholics—in the specific spirituality of various religious orders, which is oriented according to the example set by the founder of the order in question. According to Saint Francis of Assisi’s ideal of poverty, for instance, the unwritten theology of mission of the Franciscan orders (both female and male) is the notion of having been sent to the poor, while the example of Ignatius of Loyola, the founder of the Jesuit order, concentrated the focus of the Jesuit order’s theologies of mission for many centuries on the elites of various nations (but not exclusively so). The Little Sisters of Jesus, on the other hand, founded by Frenchwoman Magdeleine Hutin, emphasize a life of missionary presence.13 Theologies of mission, however, also manifest themselves (3) in forms of action, such as the protest by Latin American grassroots communities whose missionary spirituality of resistance finds expression in songs, poems, and particular types of efforts aimed at creating awareness. But mission-theological subject matter is also present (4) in the social structures and in the standardizations of missionary behavior within various groups; here, this subject matter is “known” intuitively and therefore meets the criterion of enabling the subjects to reflect on their own praxis.


      Consequently, the notion that the theology of mission exists only in written form is totally inadequate. Christoph Bochinger and Andreas Feldtkeller are prominent examples of scholars from the field of religious studies who have drawn attention to this issue.14 Accordingly, those pursuing mission studies from both an intercultural and interreligious perspective should expect to encounter other, foreign forms; that is to say that as a process of propagation, mission takes on different forms in various cultural, contextual, and religious configurations, and so it is also understood differently by them. For instance, Bochinger has suggested that those who study mission from the perspective of religious studies should delimit their object of study to the “active and intentional propagation of one’s own religion.” But to which activities does this refer, and what type of intention is meant? Bochinger further qualifies his definition in this regard. He believes that the first requirement for mission is that the subject of mission must have taken a clear decision at the outset to carry out mission. In addition, it is essential that the subject of mission “go abroad” in some sense. Beyond that, it is necessary for the subject to have a “clear and user-friendly definition of the fundamental principles and of the nature” of her own religion.15 In terms of these fundamental principles of one’s own religion, Bochinger goes on to stipulate:


      

        Mission either presupposes or necessarily leads to a corresponding self-clarification. Therefore, the object of a religious studies approach should be to identify evidence of the redefinition of the sociological and theological identity markers of the religion carrying out the mission, either in the form of the demarcation of individual groups and doctrines, or of ecumenical unification movements.16


      


      So far, so good. But what procedure should be followed when the individual actors of a particular Christian religious configuration understand mission purely as the witness of local presence? Does that mean that we should disregard the way these Christians define mission because it does not match up with the artificial definition of some religious studies scholar?17 What about liberation-theological conceptions of mission, which see mission as striving for justice by means of prophetic protest—specifically within the context of a predominantly Christian environment? Proponents of this view define foreignness as manifestations of structural sin: social constellations of power that rationalize injustice and the exploitation, oppression, and exclusion of people. In this view, foreignness is no longer a cultural or geographic term but a sociopolitical-spiritual one.


      These few remarks demonstrate that Bochinger’s considerations need to be defined more clearly. We are unable to do so at this point. Meanwhile, what is important is the inference that as a category within the field of religious studies, mission far transcends what most people assume it to be, namely a concerted effort corporately carried out by institutions.


      The topic of mission is far more complex. Accordingly, operative definitions of the theology of mission need to be formulated accordingly. For instance, Pentecostal conceptions of spiritual warfare are predicated on a particular “theology of mission,” not as a “theory,” but in terms of everyday practice. However, this practice is based on certain presuppositions that can be condensed and coherently formulated as spiritual precepts. Here we find a point where the theology of mission converges with empirical mission studies and religious studies research; not only that, but it also converges with conversion research in particular.


      As stated above, in the present volume we are able to discuss many of these aspects by way of example only. At the same time, the stated objective of this volume is to present the whole spectrum of the different theologies of mission and missionary modi operandi, to portray the complexity of contextual referential connections, and thus to question not only common presuppositions about what “mission” allegedly is, but also the presuppositions behind what “conversion,” “dialogue,” “power,” or “pluralism” are thought to be. If mission may be generally characterized as a transformative event, then the term is an open one in the sense that transformative events repeatedly transcend themselves. We will endeavor to show that the term and the phenomenon of mission do not become amorphous as a result, and also that it is necessary to carefully engage in an intercultural and interreligious discourse about the contours of contextual manifestations of mission, their justification, and their limits. The following deliberations will be carried out in commitment to this objective.
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Developments to Date

An Introductory Overview


The topic of Christian mission continues to be relevant. In the face of declining church membership in Europe, the call for the church to become missional is becoming ever louder. At the same time, the burning question continues to be just what this mission consists of. Is it true that Christianity has become an old, has-been religion, as many headlines in the media would have it? A very different picture emerges when we look at global Christianity today.


On the Relevance of the Topic of a Theology of Mission

To begin with, we may note that in the course of the twentieth century, the propagation of Christian churches and congregations in some parts of the world happened with astonishing rapidity. These areas include the sub-Saharan part of the African continent. While in 1900 Christians accounted for less than 10 percent of the total population, by 2000, that proportion had increased in most countries in this region to between 50 percent and 70 percent, and in some countries to as much as 95 percent (Rwanda and Burundi). While in Asia the numerical growth appears to have been smaller, with the Christian share having increased from 2.3 percent of the population in 1900 to 8.3 percent in 2000, in terms of absolute numbers this represents an increase from around twenty-two million people at the time to around three hundred million people today, with enormous growth having taken place especially in South Korea, China, and Indonesia. It follows that Christianity is by no means a dying religion; on the contrary, in many parts of the world it continues to be an exceptionally vibrant one.1

However, these figures allow no room for missionary triumphalism, since during the same time frame the Christian share of the total West European population fell from about 98 percent in 1900 to approximately 75 percent on average in 2000. In many societies, an even more drastic decline took place, such as in the Netherlands, where fewer than 50 percent of the people still belong to one of the Christian churches today. In addition, one other observation is extremely relevant concerning the subject of mission: in the twentieth century, the world’s large religious configurations came to be global players—even more so than before. This trend continues unabated in the twenty-first century. In the case of Christianity, since the 1970s at the very latest, the main area of expansion clearly shifted from the northern hemisphere to the southern, with the result that Christians in Europe and North America can no longer regard themselves to be the authoritative Christian societies. Challenges in the area of ecumenism and the theology of mission are evident when considering the tremendous variety of contexts in which Christians live worldwide. Ecumenical dialogues are held to discuss such issues as what is it exactly that unites the dialogue partners and how is it possible for them to serve and witness together. But it is also essential to engage in mission-theological reflection in order to address the question of mission within the context of Germany today, so as not to sidestep such issues as fraternal cooperation and responsibility toward Christians worldwide, and in order to deal with the differences in character between Christians not only around the world but increasingly also in immigrant communities in our own backyard.

Despite the challenges and despite these developments, the term mission continues to be a contentious one in many quarters, at least in Western Europe. This is, however, often based on a very narrow definition that sees mission as nothing more than a short-term, verbal attempt to persuade others. It will need to be shown that a wide variety of theologies of mission are in effect around the world; it will also need to be shown how the most diverse actors understand and practice the giving of Christian witness in a wide range of holistic and contextual ways. As we do so, we will concentrate on a number of issues of interest, such as the relationship between missionary witness and interreligious dialogue, how to respect other cultures, the impact converts from among these cultures will have on the Christian faith, and, conversely, how the Christian faith will transform their cultures. Other important questions concern the relationship between mission and social service, the significance of mission partnership and cooperation between “old” and “young” forms of Christianity, or the influence of one’s definition of, say, development, justice, reconciliation, plural democracy, ecology, education, or gender issues on one’s definition of mission. But before we proceed to address these issues, we need to consider at least briefly the epochs that preceded the Christian mission history of the twentieth century and to see which forms of propagation we can distinguish (even if we do so in very broad terms only), so that current discussions may be located within the wider framework of the global history of Christianity.




Looking Back: Mission History in Time-Lapse Mode

Since its very beginnings, Christianity has been a missionary religion. The New Testament describes how people who encountered the risen Christ received a call from him, and that these encounters not only helped the disciples to understand the meaning of the death of Jesus Christ but also provided them with a new direction: they were to tell the good news of the crucified and risen one, proclaiming it to all people.2 In this way, a group of frightened and distraught people was transformed into a community of witnesses who founded communities within a short period of time in many different places throughout what was then the Roman Empire. We may roughly characterize the early mission history as follows: In the first three centuries, the Christian faith was not propagated by means of planned mission. There was no such thing at the time. Rather, mission was carried out by individual witnesses of the faith, by both men and women, frequently by traders, soldiers, and long-distance travelers who spread the faith throughout various cities of the Roman Empire. Mission took place through the impact of Christian house churches, of congregations that attracted people by their hospitality,3 Christian life witness, and ethical sincerity.4 We should expressly note that women played a particular role in the propagation process during this phase of the history of Christianity.5

We may date the second epoch schematically to the period from AD 500 to 1000. During this period, Christianity expanded first to central and western Europe, and then to eastern and northern Europe.6 By this time, it had already gained a foothold in North Africa. Another important development was the Nestorian missions along the silk route into China; one could also mention various Christian kingdoms such as Aksum or Armenia. Notable turning points in the history of religion were marked by the various waves of Muslim conquest that ran their course by around AD 750. This development hampered the missionary impact of Christianity in North Africa and in the areas stretching into Persia.

Meanwhile, the East Syrian church continued to expand along the silk route for centuries. The East Syrian church was independent both in terms of its doctrine and its organization. Wolfgang Hage comments:

[The] “East Syrian,” “Nestorian” (officially: “Apostolic”) “Church of the East” had served in the Empire of the Persian Great Kings from time immemorial as the counterpart to Mediterranean Christianity with its state church character and with its mission which was always influenced by the interests of politics and state; and it continued to serve this function in the empire of the Caliphs and [then also in that of the] Mongolian Ilkhans. This church was always subject to the authority of non-Christian rulers, and so it experienced neither a “Constantinian shift,” nor the consequences of one—those consequences which are so helpful in terms of increasing the power of the church. Even so, the East Syrian church’s efforts to expand the Christian faith into distant countries were so successful that within the medieval framework of global Christianity, it stands apart as the “mission church.”7


We can do no more than to merely mention these developments, but they suffice to show that the history of Christian propagation could also have proceeded very differently. But let us return to the Western church, which succeeded in expanding into the northern and eastern regions of Europe. It was particularly the monastic orders that now crossed borders in the service of mission, and they did so within the context of cultural inequality. It was especially the large landed monasteries that played a deciding role in the Christianization, education, and economic development of many parts of Europe. In the process—consciously or unconsciously—mission came to be relegated more and more to these religious orders.8

Around 1200, mendicant orders arose that began to care for needy people in the then-flourishing cities of Europe. In this regard, it is especially the Franciscan and Dominican orders that deserve mention. They also sent delegations to the courts of distant rulers, such as to the courts of Muslim potentates. After America was discovered (1492), these mendicant orders (especially the Franciscans, Dominicans, and Augustinians), along with the Jesuit order, which was founded in the sixteenth century, came to serve as the most important missionary actors worldwide: in Latin America,9 North America, Asia, and some African coastal regions. From the sixteenth to the eighteenth centuries, mission in the sense of crossing boundaries fell almost exclusively to the Catholic orders,10 that is, predominantly to male members of these religious orders, whereas the Protestant churches that came into being in the sixteenth century hardly carried out mission at all during this same time frame. Catholic missions fell directly within the church’s purview. The church had to give its approval to the missions and retained control of them by means of an institution it established to this effect in Rome, namely the propaganda fidei, the congregation for the propagation of the Christian faith, headquartered within the curia in Rome. As a result, mission enterprises came to be founded in the following way: first, the religious orders submitted an application for them; second, the church and the Catholic kings gave their approval to them; and then, third, the members of the orders carried them out. The missions remained subject, fourth, to the control of the church (and crown) for their entire duration.

It was only in the nineteenth century that the Protestant churches came to the fore as significant missionary players in their own right. There were, in essence, three reasons for this: First, until the end of the Thirty Years’ War (1618–1648), the Protestant powers were battling for their very existence, at least in the area of France and the Holy Roman Empire of the German Nation, leaving no energy to spare for boundary-crossing mission. Second, the large Protestant territories in central Europe had almost no access to the open sea; it was first the Catholic powers of Spain and Portugal, and then France and England in particular, that controlled the oceans, which remained the status quo for quite some time. Third, in many areas, the territorial rulers who wielded authority over the church within their borders had little interest in making Christians aware of their worldwide responsibility. They were concerned instead with promoting the local church in confessionally homogeneous territories according to the cuius regio, eius religio principle: “Whose realm, his religion.” The subjects were to have the same faith as the rulers governing them. The respective churches believed themselves to be responsible only for their specific realm and not for the global Christian mission. However, the eighteenth century ushered in an appreciable change in this regard. The Great Awakenings, i.e., revival movements among Protestants in North America and in England, promoted a missionary consciousness that also spread to continental Europe. The expansion of the European powers did the rest. In this way the nineteenth century would come to be known as “the great century” of mission (Kenneth Latourette).




The Great Century of Mission: The Nineteenth Century

The nineteenth century is the century of the Industrial Revolution, the century of scientific discoveries and rapid economic development, and the era of the increasing technological superiority of European nations over other regions of the globe. Admittedly, these developments had already begun earlier, but in the nineteenth century they gained momentum and achieved a broad impact, in the course of which the scientific, technological, economic, and military superiority of Europe was established. As a result, European nations attempted (with ever-greater intensity from the middle of the nineteenth century onward) to take possession of colonial territories in order to represent their own economic interests in other regions of the globe as well. The first eighty years of the nineteenth century were an era of increasing colonialism. From 1883/1884 onward, the colonial movement was intensified and radicalized during the so-called imperialism phase: its climax took place at the so-called Berlin Conference or Congo Conference, during which the territories of Africa were divided on the drawing board among the colonial powers, especially among England, France, Germany, and Belgium.11 What followed was the systematic conquest and occupation of the corresponding territories. Whereas for some time already, Christian missions had been working in many areas of Africa with the consent and sometimes even the support of local tribal rulers, the occupation efforts of the colonial powers now placed the missions squarely within the newly established sovereign territory of these same colonial powers, and the missions had no choice but to submit to the political decisions they made—for better or for worse. The spectrum of relationships between missions and colonial administrations ranged widely; some missions insisted on putting a wrench in the works of the colonial governments, others criticized the phenomena of colonialization to a greater or lesser degree, while others again actively supported and endorsed colonial interests.

But what gave rise to the mission movement that initiated the abovementioned missions? In the nineteenth century, a new type of Christian mission agency came into being: the so-called mission societies that were founded within the sphere of Protestantism. What was new about these societies was that they were not founded by those in mainstream of the churches, i.e., as a result of the intentional planning of the respective church bodies. Instead, they tended to develop on the fringes of churches, because those who initiated them were usually revived laypeople who founded benefit societies on their own initiative to promote Christian mission. Substantial revival movements in North America and England had prodded the consciences of many Christians to be mindful of the call to bring the gospel to all people, and these revival movements soon also spread to the European continent. The First Great Awakening took place in North America between 1726 and 1760, beginning in Dutch Reformed congregations. It was spearheaded by Calvinist Jonathan Edwards (1703–1758). There were three factors that contributed to it: first, a high esteem for Holy Scripture; second, a high esteem for the personal experience of faith; and third, as a consequence of the first two, a strong missionary desire for others to undergo a conversion experience as well. The immediate result was the implementation of local mission among Native Americans and settlers, an initiative known as the North American home missions.

Another missionary impulse—and this was a second source of the missionary movement—was constituted by Methodism, founded by brothers John Wesley (1703–1791) and Charles Wesley (1707–1788). The Wesley brothers served as missionaries in North America in 1735. After their return to England, both brothers were active as itinerant preachers. Their preaching was characterized by an emphasis on, first, spiritual rebirth, and second, a methodical pursuit of Christian ethics and the Christian way of life in general (hence the name Methodists). This led to a missionary consciousness that focused both on improving social conditions (the negative aspects of the Industrial Revolution, mass poverty, etc.) and on the personal conversion of the individual. This double focus still characterizes Methodism today.

The third source of the missionary movement in the nineteenth century was the so-called Second Great Awakening of 1787–1825. In North America and in England, it ultimately gave rise to developments that were felt as far as continental Europe. Many mission societies were founded as a result. The Baptist Missionary Society, founded in 1792 as a result of the work of famous missionary William Carey (1761–1824), served as the prototype for these new mission societies.12 Some of their characteristics were as follows: (1) Founded by laypeople, these societies (2) had a broad basis of support, i.e., many people who financed them; (3) they selected their own goals for their missionary work, i.e., they were not initiated by any churches, and (4) they deployed both lay missionaries and—very soon—highly trained missionaries as well, both ordained and lay. A whole range of additional mission societies were then founded at the beginning of the nineteenth century according to the model of the Baptist Missionary Society. William Carey is also significant as far as the theology of mission is concerned.13 After a conversion experience in 1779, Carey joined the Baptist church. In 1792 he authored the treatise An Enquiry into the Obligation of Christians to Use Means for the Conversion of the Heathens. In this publication he refuted an extreme Calvinist belief related to the concept of predestination, namely that mission is unnecessary since God will eventually bring about the conversion of the heathen anyway, i.e., without help from anybody. Carey countered this by emphasizing the Great Commission of Matthew 28 as his core justification for mission. For him, mission was not something relegated to the few, to certain particularly enlightened or gifted Christians; Carey viewed mission as the duty of every single Christian, both male and female. The impact of the book and of Carey’s sermons led the Baptists to found the Baptist Missionary Society (BMS) at their annual general meeting in 1792. In that same year, Carey left for Bengal as the first missionary of this society, where he arrived in 1793, learned Hindi, and later translated the Bible into Hindi and other Indian languages with the help of additional coworkers. In 1800 he established the Indian city Serampore as the center of this mission together with Joshua Marshman (1768–1837) and William Ward (1764–1823), fellow BMS missionaries who had followed him to India.

In the early nineteenth century a whole series of Protestant mission societies came into being in North America and in Europe.14 Let us first consider North America, where up until then there had been only sporadic Protestant mission activities among Native Americans.

In 1787 the Society for Propagating the Gospel Among the Indians and Others in North America was founded; the Moravian Society for Propagating the Gospel Among the Heathen was founded the same year. Because the border of the settler territories kept being extended westward, there were frequently new contacts with Native American tribes and new missionary tasks to be carried out among the settlers themselves. This work was supported by many churches on the East Coast.

While home missions in North America remained the focus of activity of North American Christians for some time, in the course of the nineteenth century more and more attention was given to the work of the overseas missions as well. In 1812 the American Board of Commissioners for Foreign Mission (ABCFM) was founded as the first overseas mission society, and similar efforts by various other churches soon followed in rapid succession.15 In this limited framework we cannot even so much as suggest the wealth of organizations that came about in this time. What was characteristic for North America, as Pierce Beaver emphasizes, is that the initiatives usually came from laypeople, while the societies were an expression of the work of churches: “Even if they called themselves societies, they had been founded by churches, and the carrying out of the missionary function of the church by an official board became a typically American form of mission work.”16 The leaders of mission societies were very much aware of the significance of interdenominational cooperation. Thus the movement was marked by an ecumenical trait from the beginning, which later contributed to the founding of the ecumenical movement in the twentieth century.17 Besides those organizations that supported all denominations, such as the American Bible Society (founded in 1816) or the American Tract Society (founded in 1825), this willingness to cooperate with others also found expression in the Union Missionary Convention, held in New York in 1854, followed by other conferences.

In total there were fifty-two mission societies and forty-nine auxiliary organizations in North America in 1900. What was remarkable about this was the significant role played by women’s missions.18 For instance, in 1890 there were thirty-three women’s mission boards in the United States and nine in Canada, a development that began with the founding of the Woman’s Union Missionary Society in 1861. Prominent women missionaries include the likes of Mary Lyon (1797–1849), who founded the women’s seminary of Mount Holyoke in South Hadley, Massachusetts, in 1837; Sarah Doremus (1802–1877), who founded the abovementioned Woman’s Union Missionary Society in 1861; and China missionary Charlotte (Lotti) Moon (1840–1912). Around 1890, 60 percent of all North American missionary personnel were female; most of them were single women working as teachers, social workers, or pioneer missionaries. Correspondingly, some of them also founded mission initiatives among women in several contexts, such as India and China.19 Since the middle of the nineteenth century (and, in terms of continental missions, especially from the 1880s onward—the Anglican Church Missionary Society comes to mind, for instance) women made up a significant percentage of missionary personnel.20

The so-called faith missions constituted another important phenomenon. These also began to develop toward the end of the nineteenth century. These were missions that no longer depended on the support of churches or mission societies; rather, they enabled individual missionaries either to provide for their own financial support (in tentmaker mission, or by means of worker-priest–type arrangements) or to be subsidized by groups of supporters. In other words, these missionaries depended on faith (and not on churches or congregations) for their livelihood and their mission, hence the name. The prototype for these faith missions was the China Inland Mission, founded by famous missionary Hudson Taylor (1832–1905). These missions were of a nondenominational nature, since they did not subscribe to any one confession.

The founding of the Foreign Missions Conference of North America in 1893 represented a comprehensive and thus interdenominational fusion of many of these missions. The massive Ecumenical Conference on Foreign Missions held in New York in 1900 also provided important impulses for cooperation on both national and international levels. This was the largest missionary conference ever held, drawing between 170,000 and 200,000 participants from continental Europe, England, and North America.21 The impact of the Protestant churches of North America (i.e., the United States and Canada) on the modern Christian mission movement is therefore not to be underestimated. To highlight just one aspect: in 1969, there were 421 mission societies in North America (that is to say, mission boards, since in North America’s case these were church missions) overseeing a workforce of 27,219 missionaries worldwide. Thus, when taken together, in 1961 the churches of North America provided 65 percent of Protestant mission personnel worldwide. To this day these missions provide the greatest number of missionaries working in crosscultural contexts worldwide.

Compared to the North American missionary movement, the British mission movement was numerically smaller, but compared to the mission movement of the rest of central and northern Europe, it is very significant.22 The oldest societies in Great Britain include the United Society for the Propagation of the Gospel (1701), which was founded comparatively early; the Baptist Missionary Society (1792); and the other two significant mission societies, the London Missionary Society (1795) and the Anglican Church Missionary Society (1799). The British mission movement would exercise a significant influence on the founding of mission societies on the European continent. Their principle of trial and error allowed the British mission societies to demonstrate great flexibility. However, no major original contributions to the field of mission theology were produced in this quarter.23

In terms of continental Europe, let us first briefly consider the German mission movement.24 Many of the significant mission societies were founded in a series of waves.25 At the beginning of the nineteenth century, a number of mission societies with a nondenominational character were founded, most significant among which were the Basel Mission (founded 1815), the Berlin Mission Society (1824), the Rhenish Mission Society (1828), the North German Mission Society (1836), and the Gosner Mission (1836). A second wave of society foundings took place during the 1840s, including two confessional Lutheran missions, the Hermannsburg Mission Institute (1849) and the Neuendettelsau Mission (1853). A third wave of this kind occurred toward the end of the nineteenth century, which included the founding of a cultural Protestant mission, namely the German East Asia Mission (1884); the founding of the Bethel Mission (1886); and also the founding of missions patterned after the American faith missions, such as the Liebenzell Mission (1899). Two statistics will illustrate the increase of mission personnel in Germany: whereas in 1800 eighty-eight missionaries from the area of what would later become the German Reich were serving overseas, in 1915 there were 1,602 missionaries in total.26

In the Scandinavian countries, too, a number of mission societies had been founded. As far as the continent is concerned, we should go on to mention that there were twelve mission societies represented in the Swiss Mission Council and eleven mission societies in the Dutch Mission Council; we should also mention the existence of the Paris Evangelical Mission Society (founded in 1822), into which French Protestant missionaries of the various churches were incorporated.

The mission societies soon joined to found mission conferences in order to coordinate their work, i.e., to inform one another about challenges and to calibrate their efforts accordingly. In 1866 the first Continental Missions Conference was held in Bremen. Besides eight German mission societies, there were also mission societies from the Netherlands, Norway, Sweden, and Denmark present, and the Paris Mission participated as well.27 In essence, the conference discussed practical issues such as the training of missionaries, economic concerns, issues related to the construction and maintenance of mission schools, and the creation of a mission atlas. During the almost seven decades leading up to the founding of the International Missionary Council (IMC) in 1921, a considerable number of continental missions conferences would be held, twelve in total, which means that the representatives of the missions met transnationally every six years or so.28 But there were other contexts in world Christianity in which a missionary revival took place as well, such as among the students of various nations. Here we need to consider especially the Student Volunteer Movement, initiated by American John Mott (1865–1955).

The founding of the Student Volunteer Movement for Foreign Mission (SVM) in 1889 transformed the student mission movement into an extensive undertaking. But the beginnings of this movement date back even further. The movement was supported by the YMCA (Young Men’s Christian Association), which was represented at various colleges in the United States and Great Britain. Under the motto “The Evangelization of the World in this Generation,” the Students’ Foreign Mission Union was founded in England. Through the engagement of John Mott, a member of the SVM, another founding took place a few years later in August of 1895 in Vadstena, Sweden, one that would have the task of uniting all the Christian student movements from the various countries: the World Student Christian Federation.29 The aim of this unification was to gather information on students worldwide, to unite the Christian student movements, and to support missionary work carried out among students.30 John Mott was concerned about students at the universities, universities that had been founded all over the world—i.e., in the various colonial territories—in the wake of the modern mission movement.31 Together with the abovementioned mission conferences, this movement was one of the constitutive elements that later contributed to the calling of the first World Missionary Conference, which would take place in Edinburgh in 1910.




The West and the Rest of the World: A Change of Perspective

An overview of the heyday of the Protestant missions of the nineteenth and early twentieth centuries could easily create the impression that the churches founded in Asia, Africa, Oceania, and elsewhere came about mostly as a result of the work of white missionaries, both male and female. Such an impression would, however, hardly do justice to the reality on the ground, since it would fail to take into account the significance of indigenous Christian witnesses. In order to preempt such an impression, we need briefly to emphasize at this point already that while Western missions indeed served as the initial catalyst for many Christian congregations and later churches, the broad impact of these impulses would have been inconceivable without the missionary witness of thousands, and in the course of time of perhaps millions, of indigenous Christian witnesses. In many cases, the young indigenous people working and living in the homes of the Western missionaries were among the first to be baptized in a particular area, and after they had learned to read and write and had helped the missionaries to learn the respective local language in turn, they were the ones who helped provide the breakthrough for the initial missionary impulse among their compatriots.32 Thus if the number of Western missionaries was around twenty thousand in 1910 worldwide, rising to around forty thousand in 1960, then the number of indigenous missionaries is hardly calculable, since even in the area of just one church, the catechists, evangelists, and/or Bible women numbered in the hundreds or even in the thousands. The Dictionary of African Christian Biography project has been taking these factors into account for a number of years; it is accessible online at www.dacb.org. A parallel project covering the Indian subcontinent is the Dictionary of Indian Christian Biography, accessible at www.dicb.org, and the Dictionary of South Asian Christianity is also in progress. These allow for the biographical information of significant African and Asian witnesses to be submitted and gathered; entries are provided for many personalities, based on outstanding lifetime achievements that are of interest to the local churches. The Dictionary of African Christian Biography currently features several thousand entries.

In this context it is essential that we relativize the significance of statistical data and pay attention to the relationship between initial events, processes of appropriation, and broad impact, i.e., the connection between missionary initiatives such as the founding and maintaining of mission stations, processes of transmission and understanding in the context of the communicative coexistence of missionaries and indigenous people, the appropriation and partial reinterpretation of the Christian message by indigenous people, and, finally, the result of this process, the broad impact of their proclamation among compatriots or fellow tribespeople. The phenomenon of “mission” is thus indeed difficult to delimit, since it goes far beyond any activities expressly carried out under the label of “mission.”

By 2010, however, as far as mission societies and missionaries engaged in cross-boundary service are concerned, it was evident that the number of mission personnel coming from continental Europe had precipitously declined. It only constitutes a small part of the total today, whereas the mission personnel coming from the United States continues to be high in number. Meanwhile, in recent decades a significant number of mission organizations have been founded in southern-hemisphere countries; for instance, the Protestant churches of South Korea alone currently supply about twenty-seven thousand missionaries worldwide, the Protestant churches of India about twelve thousand persons, and finally, the Protestant churches of Latin America have more than five thousand missionaries serving abroad.33 In many countries a great number of mission organizations have been founded. This underlines that there is a significant, ongoing need to reflect on the rationalization for and the methods and goals of Christian mission in its respective contexts. We will return to this subject at a later stage. In terms of the theology of mission, we will now proceed by picking up the story again at the World Missionary Conference in Edinburgh in 1910.




A Significant Date: The First World Missionary Conference in Edinburgh (1910)

It is hardly possible to overestimate how much the abovementioned John Mott contributed to the organizing of the Edinburgh conference,34 participating as he did even during its preparatory phase already.

As early as 1908 an executive committee had been put together in preparation for a future World Missionary Conference. This committee, organized into eight commissions, had sent questionnaires throughout the world in order to get an overview of the state of Protestant mission worldwide. This preparatory material was collated into report volumes and served as the basis for the work done at the World Missionary Conference. Invitations to Edinburgh were extended exclusively to representatives of the missions, i.e., the mission societies. In order to enable interdenominational participation, it was agreed ahead of time already to exclude issues of doctrine and the constitution of church from the discussion.35 A total of twelve hundred representatives of mission societies and churches (in the case of church missions) convened, of whom only seventeen were delegates from southern-hemisphere countries, however. These were Christians from Africa and Asia who were present in Edinburgh as representatives of Western mission societies (which they served). As a result, Edinburgh was marked by a thoroughly Western character. Since women accounted for only roughly 15 percent of participants, the direction of the conference was determined predominantly by men.36 It needs to be emphasized that in the face of the contemporaneous makeup of Anglo-Saxon missionary personnel (approximately 60 percent of the US-American and Canadian mission personnel was female at the time), this represents a crass discrepancy.

So at the point when the colonial power of the Western world had reached its zenith, from the perspective of sending organizations the conference was a kind of stocktaking exercise of what had been achieved and of what mission work still needed to be done. At this point, the Western sense of superiority had not yet been fundamentally called into question. Granted, there was a tone of tremendous optimism in John Mott’s words when he said at the conference: “It is our hope that before we close our eyes in death, all peoples on earth will have had the opportunity to know and await the living Lord Christ.” Even so, the delegates did not overlook the dangers posed, for instance, by looming revolutionary upheavals and their fallout. At any rate, those attending the Edinburgh conference were convinced that they were living during a momentous time in history. This is evident from what was said at the conference; for instance:

Our survey has impressed upon us the momentous character of the present hour. . . . The next ten years will in all probability constitute a turning-point in human history, and may be of more critical importance in determining the spiritual evolution of mankind than many centuries of ordinary experience. If those years are wasted, havoc may be wrought that centuries are not able to repair. On the other hand, if they are rightly used they may be among the most glorious in Christian history.37


Mission theologian Walter Freytag fittingly characterized the spirit of the time when he said:

On the whole, the conference was clearly positioned at the end of the nineteenth, rather than at the beginning of the twentieth century. It took place at a time in which the economic and colonial expansion of Europe had reached its apex. The world was about to unify under Western rule. . . . Small wonder then that the community of Western missions gathered in Edinburgh proceeded with an unreflected and unchallenged sense of superiority, thinking within the category of a Christian civilization that was believed to be fully reconcilable with the Gospel.38


As to content, the conference was marked, first, by a pragmatic character, with the participants reflecting primarily on how mission was to be carried out in terms of cooperation, education, and other topics. The theological issue of what Christian mission is based on and what its precise goal is was hardly discussed. Second, the relationship between mission and church was not yet seen to be a problem. After all, young churches in African and Asian countries were just coming into being, whereas those churches that had already been founded overseas were still very manageable in terms of their size. So it seemed only logical that the congregations that had been founded by Western missions should also be governed by white missionaries. While the issue of independent churches had come up before, it did not seem to be an acute problem to the delegates. Small wonder, then, that the decisions taken at the conference centered on practical issues. It was decided to form a continuation committee. The work of the continuation committee later led to the founding of a successor organization, the International Missionary Council (IMC), founded in 1921 in Lake Mohonk, New York, by representatives of North American, British, and continental mission societies. The IMC took over the tasks of the continuation committee and thus also the ongoing coordination of activities and the convening of conferences. Hence the IMC was an umbrella organization for international missionary cooperation; it published its own journal (International Review of Missions) and served to relay practical and theological impulses. Additional conferences were planned by invitation of the IMC, although the next conference was convened in Jerusalem only in 1928 due to the events of the First World War (1914–1918). John Mott, whom we frequently mentioned above, was initially installed as the first president of the continuation committee; he would later become the longstanding chairman of the International Missionary Council. In his frequent international travels, Mott prompted the establishment of National Christian Councils in various countries. These were supposed to promote local missionary cooperation in the respective areas. Later, more than twenty such regional and national conferences were formed in Africa, Asia, and also in Europe.
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  Developments in
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  If the Edinburgh conference is considered by some to belong to the nineteenth century, then this is the result of the watershed marked by the First World War. The dream of Western superiority foundered on the atrocities committed during this war: the mass murders carried out with machines, the use of poison gas, and the millions of war dead. Whereas at the turn of the century the West still saw itself as the most progressive civilization, as measured by its rational interpretation of the world, scientific innovations, economic progress, military supremacy, and superiority in terms of religion, worldview, and ethics, the war now gave the lie to this notion. Europe, which saw itself as enlightened and rational, thoroughly discredited itself through the barbarities of the First World War. The era of imperialism was gradually drawing to a close, and the reawakening of the self-awareness of non-European cultures and religions was beginning.
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On the Beginnings of Mission Studies

Gustav Warneck


Colonialism, imperialism, and the sense that the West somehow had a mission to the rest of the world all now entered a state of crisis. The same thing is true for the sense of Christian mission. Thorough theological reflection was needed to address this crisis, and such reflection was not slow in coming, especially from the 1920s onward. However, as far as the development of mission theology is concerned, we will pick up the thread with Gustav Warneck (1834–1910), the founder of Protestant mission studies in Germany. With respect to German Protestant theology, the first chair of mission studies was established at the University of Halle in 1896, and it was occupied by Warneck. One year later, Roman Catholicism followed suit with the establishment of a corresponding professorship at the University of Münster. Joseph Schmidlin (1876–1944) served as its first professor. Warneck and Schmidlin deserve to be seen as the founding fathers of mission studies in Germany. Consequently, mission studies counts as the youngest university discipline in the academic theological curriculum. Even though there had been many previous attempts during the nineteenth century to establish mission studies as an academic discipline at the university level, these were all unsuccessful.1 It was only now that things changed.


The Person of Gustav Warneck

Gustav Warneck was born in Naumburg-an-der-Saale in 1834. He worked as a theological instructor and itinerant preacher in the service of the Rhenish Mission from 1871 to 1874.2 Even then already his main interest lay in the practical side of mission work. In 1874 Warneck was installed as parson of the congregation of Rothenschirmbach. Yet he continued to pursue his interest in mission studies, founding a mission publication that same year, the Allgemeine Missions-Zeitschrift, which would later become the most important publication of the nascent discipline of Protestant mission studies in Germany. Since Warneck believed the role of parsons was to educate people to engage in mission, he attempted to inform them on matters concerning the worldwide mission. In 1879 Warneck founded the Saxon Mission Conference. This was an association of pastors that regularly held conferences in order to hear reports from the mission field, discuss matters arising from the mission, and organize support for various missions. In the years that followed, other provincial conferences were founded after the model of the Saxon Mission Conference. From 1892 to 1903 Gustav Warneck composed his three-volume work Evangelische Missionslehre, which would serve as the most influential textbook on mission and mission theology in German-speaking areas for the next fifty years.3 Warneck died in Halle in 1910 at the age of seventy-four.




Warneck’s Concept of Mission

In his Evangelische Missionslehre Warneck presented a substantial definition and discussion of mission, which we will now consider. This work represents the first general systematic mission-theological work of an academic nature, and it is hardly possible to overestimate its significance. Warneck defines Christian mission and its profile as follows:

We understand Christian mission as all the activities of Christianity directed at the planting and organizing of the Christian church among non-Christians. This activity is known as mission because it is based on a commission by the head of the Christian church to engage in mission, because it is carried out by emissaries (apostles, missionaries), and because its goal is achieved as soon as mission is no longer necessary.4


Thus according to Warneck, mission is characterized as follows:

1. Mission is defined geographically. Mission refers to “activities of Christianity directed at . . . non-Christians.” This presupposes that the activities are carried out in areas in which there are no or almost no Christians, Christian congregations, or churches. Thus the mission organization targets areas lying outside the Christian West, outside the so-called corpus christianum, i.e., the majority Christian areas of Europe (and North America). For the sake of terminological clarity, Warneck refuses to designate as “mission” those missionary efforts carried out within Europe and North America that aim to win back former Christians; instead, he designates them as “inner mission” [Innere Mission] or “evangelization,” which also goes to show that he introduces mission as a geographically defined concept. That, at the end of the nineteenth century and at the turn of the century, Christians in Africa made up significantly less than 10 percent of the population, and in Asia even less than that, makes this definition understandable.

2. Mission is defined nondenominationally. Warneck purposely writes: “We understand Christian mission to be all the activities of Christianity.”5 This is an important point, because it means that Warneck understands mission as a nondenominational and thus in some sense ecumenical event, even if he does not use the term ecumenical here.

3. Mission is defined ecclesiocentrically. According to Warneck, mission serves one goal: to found a church where there was no church before. In his definition he therefore states: “We understand Christian mission to be all the activities of Christianity directed at the planting and organizing of the Christian church among non-Christians.” To plant the church and to organize the church is the goal of the organized mission of Christianity.

4. Mission is defined temporarily. The second part of the definition of mission states: “This activity is known as mission because it is based on a commission by the head of the Christian church to engage in mission, because it is carried out by emissaries (apostles, missionaries), and because it has reached its goal as soon as mission is no longer necessary.” But when will this goal be reached? The answer, according to Warneck, is as soon as a church has come into being where there was none before, specifically, a church that has become self-sufficient and no longer depends on the support of a foreign mission, i.e., on missionaries from abroad.

With this definition Warneck aligns himself with the famous so-called three-self formula, which had been coined by missionaries Henry Venn (1796–1873) and Rufus Anderson (1796–1880) some decades before already. According to this formula, a church has become independent when it fulfills the three-self requirement: when it has become self-supporting, self-governing, and self-propagating. In other words, first, as soon as the young church is able to support itself, to care for its church buildings, pastors, evangelists, and catechists, and to provide whatever else is necessary; second, when it has established a governing structure staffed by its own people; and, third, when it takes care of ongoing mission itself. When these requirements are met, then the organized undertaking of the mission (in this case, the Western mission) comes to an end. It has reached its goal. The mission must “die off” in order for the church to become independent and to emerge from under the guardianship of the missionaries. In short: as an organized undertaking, mission is a temporary event that aims to found an independent church, which will in turn carry out new forms of organized mission.

5. Mission is defined with an emphasis on sentness. Those who are sent are seen as subjects of mission, while it is emphasized at the same time that the real subject behind the whole endeavor is the risen Christ himself. In contrast, those to whom the mission is addressed, i.e., the indigenous locals unfamiliar with the Christian faith, are designated as mission “objects.”

6. Mission is defined pragmatically. Warneck says elsewhere that mission is to take place as an “orderly procedure.” This means: mission is first planned and then carried out as closely in accordance with the plan as possible. This almost certainly reflects the “German” character of Warneck’s theology of mission—the idea that actions must first be planned and then implemented. Yet this notion has little in common with the reality on the ground, which was and continues to be characterized all too often by spontaneity, unforeseen obstacles, surprising twists and turns, deceptive triumphs, and fruitful failures.

A mission initiative of this nature requires academic support. Warneck therefore demands the establishment of an “academic study of mission,” for “essentially, academic study is nothing more than the practice reflecting on itself, establishing itself, norming itself, describing itself. Academic study systematizes the practice and clarifies, deepens, and in so doing promotes it; but the practice, life itself, provides the material for academic study.”6




Multiple Rationales for Christian Mission

Gustav Warneck attempted to justify Christian mission in a number of different ways. In the first volume of his Evangelische Missionslehre, he provides five rationales for Christian mission: the dogmatic rationale, the ethical rationale, the ecclesiastical rationale, the historical rationale, and finally the ethnological rationale. In fact he dedicates an entire subvolume of his work to discussing the rationale for mission. His aim in doing so was to keep emphasizing that Christian mission does not constitute some special assignment entrusted to the church but rather the heart of the Christian message itself.

1. The dogmatic rationale. Warneck points out that Christian mission arises from obedience to the Great Commission (Mt 28:18-20). The deeper reason for it, however, is found in the observation that the entire Christian doctrine is characterized by a “universal concept of salvation.”7 According to Warneck, this universalism represents the substance of Christian doctrine. Furthermore,

Christianity . . . is not just one religion among many others; no, it claims [according to Warneck] to be the absolute religion. It makes this claim on the basis of the fact that it comprises both the perfect and the complete revelation of God; it is perfect because it is entirely conform to the essence of invisible things, and it is complete because it has brought God’s facts of salvation to completion.8


These few lines will suffice to indicate the style of dogmatic argumentation.

2. The ethical rationale. In the case of Christian ethics, too, Warneck argues along the lines of their universality. Warneck asserts:

Christian ethics are universal initially in the sense that they norm the moral behavior of people of all nationalities, stages of civilization, levels of society, and time periods. The principles and commandments of Christian ethics are applicable to all human beings, both to individuals and to communities; their nature is such that they accord with the natural facilities of every human being while also establishing the common ethical human ideal.9


These sentences are still permeated by the unbroken optimism arising from the conviction that Western civilization is superior to other cultures.

3. The ecclesiastical rationale. Here too Warneck emphasizes the universal nature of Christian doctrine. “The Christian ekklesia, characterized as the household of God and the body of Christ, is a new social entity with a universal character that supersedes all natural human associations.”10 It is the “new humanity” that transcends all forms of kinship, such that the contemplation of its essence must automatically give rise to the mission impulse. Hence church and mission belong together.

4. The historical rationale. The first three rationales were of a theological nature, whereas the fourth seeks to justify mission on the basis of the history of the world. Mission does not occur “as an isolated phenomenon . . . in world history; rather, world history is predisposed toward mission.”11

But how does Warneck justify this radical assertion? By pointing out that Christianity’s global diffusion is a result of the mission movement. He goes on to say: “It is surely no accident that the now Christian nations have become the bearers of culture and the leaders in world history.”12 Warneck claims to discern signs of divine providence in the course of history. He then proceeds to review mission history with the intent to prove the existence of these epochs, these signals of the divine governance of the world.

5. The ethnological rationale. The final form of universalism, according to Warneck, is the “malleability” of the gospel. He writes elsewhere that Christianity is characterized by a “universal adaptability.” Here a certain amount of tension becomes evident in Warneck’s statements: sometimes he justifies his portrayal of the European-Christian civilization as the highest stage of culture on the basis of its historical development; here he says that Christianity does not equate to any specific stages of culture, systems of government, or forms of society.

Christian mission protests in the strongest possible terms against any conscious or unconscious efforts to identify Christianization with Europeanization (Anglicization, Germanization, and the like), or even Christianization with civilization. People are accepted into heaven on the basis of certain inner qualities, not because they display the outward forms of Europeanness in terms of language, customs, and the like.13

So salvation is actually about forgiveness, reconciliation, redemption, the forgiveness of sins, and the righteousness of God, whereas outwards forms are in reality of secondary importance. Thus Warneck concludes: “When Christianity focuses on the true essence of what is Christian, it is able to acclimatize to all configurations of individual and national life; this focus represents its ability to permeate and in so doing to transfigure them.”14 Accordingly, Christianity is “qualified” for the nations, but the opposite also holds true; according to Warneck, the nations are also qualified for Christianity because they possess language, religion, and most importantly—besides their knowledge about the divine—also the knowledge of their own guilt, as well as a general need for salvation.15




On the Possible Goals of Christian Mission

In the third volume of his Evangelische Missionslehre Warneck outlines the “Christianization of nations” as the goal of mission.16 What does he mean by this? Warneck initially sketches out how there has been an ongoing debate over whether individual conversion is the only legitimate goal of mission or whether the goal is not actually the Christianization of nations. Warneck now attempts to steer a middle course. In this regard we should note that the standard individual conversion model was the mission theology of Count Nicolaus von Zinzendorf (1700–1760), the founder of the Herrnhut Congregation of the Brethren.17

This model predominated in the Protestant mission movement until the middle of the nineteenth century. Zinzendorf proceeded on the assumption that, first, Christ would soon return, and for this reason, second, the work of one’s mission society was to be considered only as a form of preparation for this event. Third, the work was supposed to correspond to the character of the mission of Jesus—that is, it should be temporary—and fourth, its intent was supposed to be to gather only the “firstfruits” of the “harvest.” Fifth, this put an end to the idea of the conversion of nations, for the idea of mass baptisms was rejected. It also rejected the idea of a protracted organization of the mission effort.

Contrary to Zinzendorf’s concept, in the nineteenth century the idea of Christianizing whole nations found many adherents. They argued that mission is directed at entire people groups. The eschatological horizon receded and was displaced more and more by a focus on the church. This is not surprising, given that after decades of missionary work during which only a few conversions took place, mass conversions were now occurring in many places, such that entire ethnic groups accepted Christianity. Karl Graul (1814–1864), who served as director of the Leipzig Mission Society from 1849 to 1823, defined the goal of mission as the creation of an “autochthonous people’s church”; his approach combined the goal of converting whole people groups with the demand for a culture-specific form of Christian praxis. More and more German mission societies began to adopt this approach.

However, the Indian context made it very clear that the goal of an autochthonous church could not be the only criterion for a Christian church. In the so-called caste dispute (1853–1860), Lutheran mission societies working in India deliberated whether the Indian caste system was a primarily religious or cultural phenomenon. It was held that the conversion of entire caste groups would best serve the goal of winning over to the Christian faith as many people in as short a time as possible. From the theological perspective, this objective made sense, because it meant that many souls would be saved from eternal damnation as a result. At the same time, however, it implied that the denigration of lower castes sanctioned by the caste system would be adopted nolens volens into the praxis of Christian churches, along with all its consequences, such as the restriction on marriages and choices of occupation, the often-humiliating manner in which members of the lower castes were treated, and especially the refusal to have table fellowship with members of the lower castes. Accepting the castes as a cultural phenomenon involved the risk, first, that churches could only be founded as caste churches, not as intercaste churches. Second, it meant that those churches that were made up of members of various castes might well adopt the discrimination between the castes. As a result, such quantitative mission successes would come at a high price, namely the loss of important aspects of the gospel. Examples include the teaching that all who believe in Christ receive free access to God and thus also salvation without any distinction of persons; that the redemptive act of Christ renders all purity laws null and void in the church; and that the joint celebration of holy communion represents and simultaneously realizes the bonds between brothers and sisters in the faith. In other words, much more was at stake in the debate between the conversion of individuals and the Christianization of nations than simply the question of the quantitative successes of mission. Mass conversions always posed the risk that the majority of such newly Christian persons consisted of nominal Christians, i.e., of those who were Christian only in name but had not internalized the essential aspects of the gospel. In many cases, it was possible for converts to retain (at least to a certain degree) the practices and convictions of their former religions, while paying little more than lip service to Christianity and adopting only a superficial layer of symbolic actions.

Whereas Zinzendorf believed mission to be located entirely within the domain of eschatology, and whereas he saw it as a provisional exercise that often called for improvisation, the concept of mission now came to be located within the field of ecclesiology. Warneck sees the church gradually growing into the world of nations in an orderly and systematic manner. He tries to steer a middle course between the conversion of individuals and the Christianization of nations; after all, he argues, the process always happens to begin with the conversion of individuals, and it inevitably results in a process of Christianization. According to Warneck, having the church be the goal of mission will not solve the quandary between the conversion of individuals and the Christianization of nations, because it does not solve the problem of whether it is even possible for what is essentially an ecclesiola to be coterminous with the church. Warneck:

Quite right: The community into which those who have come to faith in Jesus are gathered is the church; but is a Christianized national community not also church? Surely not the church, but a part of the church; not the ideal church, but the empirical church. Does the Christian Church exist anywhere in this world in any form other than in greater or smaller Christianized national communities? This is not about the contradistinction between nation and church, but about whether the establishment of a national church is the task of mission; not just of a national church, with the emphasis on national, but also with the emphasis on church, i.e. about a national church versus mere ecclesiolae. Regardless of its transnational and international character, the Christian church must bear the national stamp of each particular nation or people group if it is to become native to it.18


According to Warneck, the national churches that are to be established should be understood “as the schools in which humanity is taught to become disciples of Jesus one nation at a time.”19 Warneck is aware that the term Christianization of nations is not entirely suitable, but he uses it for lack of a better alternative. At any rate, this concept is about the upkeep of national languages, about the preservation of naturally occurring communal associations and the forms in which they express themselves, inasmuch as they do not conflict with the gospel. It is about the practice of infant baptism, about founding Christian schools, and about compact congregations established within communities or at least soliciting the cooperation of indigenous Christian as soon as possible.




A Critical Appraisal

Gustav Warneck’s preeminence surely lies in the comprehensive and systematic manner in which he discussed issues material to the praxis of mission. He did this by sifting through many mission reports, materials, and voluminous correspondences and conversations with missionaries, citing and appraising actual source material to show what the core issues of the praxis are. This provided a basis on which others could build. Warneck’s substantial definition and discussion of mission helped delimit the semantic range of the word mission. This made it possible for others even to begin to address the subject matter. At the same time, his concept of mission has several normative implications that are still applicable today. This holds true initially for the distinction between mission and proselytism: even today, there are still forms of mission operating with the express intent of “sheep-stealing,” i.e., poaching Christians from other churches. Protestants often argue that adherents of Orthodox churches or the Roman Catholic Church are nothing more than nominal Christians, and certainly not “born-again” Christians. The latter sometimes claim that whenever missionary initiatives are carried out among adherents of other denominations, it is simply a matter of helping converts to participate in salvation within the bosom of the one true church. Missionary activities carried out by members of the Pentecostal movement are sometimes based on the allegation that many Christians in other churches do not possess the charismatic gifts of the Spirit. Thus the distinction between “ecumenical” mission and proselytism, defined as poaching followers from other churches, continues to play a fundamental role today. Warneck was correct when he understood mission as an activity of Christianity—and thus as interdenominational—thereby emphasizing faith in Christ and not just the growth of membership, which is often a self-serving pursuit.

Also, his hypothesis that mission is an enterprise with a limited timeframe should serve as a conceptual corrective of lasting importance, even if other characteristics (such as the geographic concept of mission) have been rendered irrelevant over time by mission history itself and should therefore be considered obsolete. Warneck’s lasting contribution is that he not only raised a wealth of mission-theological issues but also categorized them and systematized them. Addressing them remains the task of missionary work to the present day. That being said, it would have been incorrect for the discussion of mission theology not to progress beyond this way of seeing things. In what follows, we will discuss some of the important shifts in emphasis in the discussion of mission theology as they have been summarized under the term missio Dei.20
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Salvation-Historical Theology of Mission

Karl Hartenstein and Walter Freytag


Gustav Warneck attempted to explain mission comprehensively. His work marks the end of a mission era—the great century of missions (K. S. Latourette). Yet with the events of the First World War, this era was drawing to a close for a number of reasons.


Introduction: The First World War as a Culture-Historical Watershed

The first of these was the jolt the war gave to the Western sense of mission. At the turn of the twentieth century, representatives of cultural Protestantism were still asserting that the Christian faith manifests itself within the medium of a culture and a civilization, i.e., that Western civilization should be understood as a form of expression of the Christian faith.1 According to this concept, the history of humanity is a process of ongoing cultural and technical progress; the operative conception of history is thus distinctly optimistic. Proponents of the concept claimed that the upward mobility of biological evolution, described by Charles Darwin (1809–1882) in the nineteenth century, was present also in the cultural-intellectual, scientific-technical, and ethical development of cultures. The hypothesis of cultural Protestantism was that the West was superior to other cultures and religions not only in terms of its worldview and thus also in terms of its technology, but indeed in terms of its ethical development, as could be seen in its progress in the fields of education and medicine. The atrocities of the First World War now gave the lie to these claims. Battlefields such as those of Verdun showed the flip side of technical progress instead, as people were being destroyed in their millions in a quasi-industrial manner using machine guns, bombs, hand grenades, and chemical warfare. This pulled the rug out from under the hypothesis of the ongoing progress of history, and the same went for the hypothesis of the ethical-moral superiority of Western civilization. In the same way, the hypothesis that Western thinking is helpful in dealing with the world in a rational manner also began to totter, because the insanity of the world war could no longer be justified rationally under any circumstances.

These events and developments resulted in a profound crisis for Western thinking. In terms of philosophy, existentialism seemed a viable alternative to other models claiming to hold true for global history. Panhistorical views were now off the table, and the focus shifted to one’s own existence instead. In the area of theology, the new model of dialectical theology adopted the fundamental precepts of existentialism. Whereas cultural Protestantism had favored a synthesis of gospel and culture, dialectical theology now proposed diastasis instead, i.e., the strict separation between gospel and culture, God and the world, revelation and creation. Mission theologians Karl Hartenstein and Walter Freytag adopted the fundamental precepts of dialectical theology. This had been formulated most succinctly by Karl Barth (1886–1968).2 But other mission theologians were also influenced by dialectical theology—examples include Gerhard Rosenkranz (1896–1983), Walter Holsten (1908–1982), and Hendrik Kraemer (1888–1965).3 The question they struggled with was: How could Christian mission still be justified when Western Christianity had so thoroughly discredited itself through colonialism, imperialism, and then especially also through the First and Second World Wars? Had the signs of the times been misinterpreted? In 1910 many had still been convinced that humanity was rushing toward unity, led by Western civilization. But this vision had turned out to be false, had it not? The focus of mission-theological consideration now turned to issues of the interpretation of history with a focus on the doctrine of last things, i.e., eschatology. The search was on for a new understanding of history, and of the role of mission within that history.




Mission and Eschatology: Ways of Defining Their Relationship

Looking back at propositions of cultural Protestant thought such as those of Ernst Troeltsch, we can describe these approaches as historical-immanent eschatologies. For if the course of history itself plays a role in the process of salvation according to God’s will, then it means that history as a whole is seen as a process of ongoing development until the end of time. An increase in freedom, a sensitizing of consciences, an increase in internalized knowledge of God and in ethical praxis—these things come to serve as a yardstick for the interpretation of history and the evaluation of powers appearing on the stage of history, i.e., cultures, nations, religions, and worldviews. The Christ event is seen as the power permeating this history, a power to be consummated in the dissemination of the Christian message and in its effects on all the nations and cultures of the world. This model was widely accepted in the Anglo-American realm; one prominent supporter was Norman Goodall, who served as the secretary of the International Missionary Council for a time. Other historical-immanent interpretations are oriented less toward the cultural and ethical effects of the Christian message and more toward the salvation of souls from eternal damnation. Proponents of such interpretations see the immanent process not so much in a progressive development of culture but rather in the numerical growth of Christianity through conversions, the planting of congregations, and the propagation of churches. Ultimate salvation is expected to take place only at the return of Christ. Now whether the return of Christ, to which such importance is attached, can be hastened by the preparatory work of believers is a debated issue.4 It follows that those who use Mark 13:10 to argue that mission work is indeed able to hasten the return of Christ tend also to engage in mission with alacrity.

In contrast to the historical-immanent approaches, some mission-theological models emphasize the approach in which individuals are called to decide for faith. This approach does not look into the past or into the future; rather, it looks up—figuratively speaking—to what God is doing in one’s life. Thus the point of reference for the salvific action of God is not the history of humanity but rather the life of the individual. In each case, “damnation history” [Unheilsgeschichte, i.e., the history of disaster] comes to a conclusive end not in the past or in the future of the history of humanity but rather here and now in the life of the individual believer. The concept of salvation history therefore is not seen to apply in any way, shape, or form; the only history that is important is that of one’s own personal life. History stretches from the ascension of Christ to his return, but history itself is nothing more than a framework; it does not permit us to expect certain developments for better or for worse, let alone of any theological significance. We now join Hartenstein and Freytag as we turn to the so-called salvation-historical approach to mission theology, an approach that sees history simply as the framework within which mission takes place and that rejects an evolutionary understanding of history.




Karl Hartenstein’s Salvation-Historical Concept of Mission

In the decades between 1920 and 1950, Karl Hartenstein (1894–1952), along with Walter Freytag (1899–1959), was probably the most influential mission theologian in the German-speaking world.5 Considering his roots in Swabian pietism, it is not surprising that Hartenstein believed mission can be understood only from an eschatological perspective. In 1933 Hartenstein defined mission as follows: “Mission is the obedient witness of the confessing church, inasmuch as this church addresses itself to the heathen world, recognizing the church in faith and anticipating the kingdom of God.”6 This pithy definition needs to be unpacked. “Mission is . . . obedient witness . . . anticipating the kingdom of God.” The anticipation of the kingdom of God is the actual horizon in which mission sees itself. Elsewhere, Hartenstein says: “Mission and the end are linked incredibly closely.”7 Thus mission takes place in the salvation-historical interim between the “already” of the resurrection and ascension of Jesus Christ, and the “not yet” of his return at the end of time. It is precisely in this tension that Christian mission must see itself, according to Hartenstein, if it is not to lose faith in itself or as a result of the adversities of history. Conversely, it is necessary to bear this tension in mind so as not to lapse into triumphalism on certain historical occasions. Mission takes place in the interim between the “already” and the “not yet,” and specifically in the form of witness. This witness is in itself an eschatological event, for it is a matter of proclaiming the risen Lord’s claim to power, a matter of announcing and preparing the way for his return, and a matter of gathering his flock.

This salvation-historical view is a theological-eschatological view of the history of humanity. It firmly rejects every empirical search for clues in history. Mission cannot be justified on the basis of the nations’ desire for salvation, as Gustav Warneck believed. After all, at the end of the nineteenth century, a missionary consciousness had dawned in the Hindu religions too, as well as in Buddhism and Islam, to list just a few examples. Neither can mission be justified ethically; nor can numerical growth, i.e., mission success, be used to substantiate Christian mission. In the course of the twentieth century, for instance, many countries were closed to mission, beginning with the Russian Revolution of 1917. In addition, the intellectual or political leaders of Christian nations are not the champions of mission, nor any human agencies of Christianity. Hartenstein rejects all of these arguments, claiming they are nothing more than mental crutches. Hartenstein writes:

In order for the divine logos to be proclaimed to all nations through the missionary witness of the flock, in order for the flock to be gathered from all nations through repentance and faith! That is the purpose and the reason for the Lord’s delay in his return. This means that mission is God’s eschatological action by which he carries out his plan of salvation.8


Following the New Testament studies of Oscar Cullmann (1902–1999) and on the basis of 2 Thessalonians 2:6-7 and other texts, Hartenstein sees mission as nothing less than the purpose of salvation history.9 He sees the “first” in Mark 13:10 (“And the gospel must first be preached to all nations [i.e., before the events of the end take place]”) and the “then” in Matthew 24:14 (“And this gospel of the kingdom will be preached in the whole world as a testimony to all nations, and then the end will come”) as marking the respective endpoints of salvation history. This allocates to mission an incredible theological significance: being the purpose of the history of humanity from God’s perspective, mission is the reason why Christ delays his return.

Now what is actually new about this concept? Does it not also constitute a holistic concept of history? To be sure, it is correct to see the salvation-historical theology of mission as an attempt to propose a holistic view of history. However, it depends on the perspective: whereas cultural Protestant approaches were often oriented toward a progressive development that was also empirically verifiable, based on the understanding that history itself serves as a means of revelation to a certain degree, Hartenstein conceptualized his salvation-historical view entirely from the perspective of God’s salvific acts: what is being revealed is the framework of history, i.e., its salvation-historical beginning and its salvation-historical end. This means he sees history neither as a progressive development nor—as the terrors of the First World War might well have suggested, and as Oswald Spengler’s book The Decline of the West and others in fact did suggest—as a history of decay, i.e., as a regressive development. The time in which history takes place is not contingent on immanent events, nor is it contingent on any progressive or regressive development; no, it is seen only from the perspective of God’s plan of salvation.10 And according to this hypothesis, mission as witnessing is of singular importance in this plan of salvation. We have no reason to engage in missionary triumphalism or to become resigned and weary of mission. On the contrary, to return to the definition, there is an ongoing need for “the obedient witness of the confessing church.”

Hartenstein formulated his definition of mission in contrast to older definitions such as that of Martin Kähler (1835–1912), who defined mission as “the propagation of Christianity, inasmuch as this propagation is intentional, directed to the dissemination of the Gospel, and carried out under the divine mandate as a limitless endeavor.” But there is something illusory about this definition: What is it actually about—the propagation of Christianity or the dissemination of the gospel? And is it even legitimate to speak about the propagation of Christianity? Are there really “Christian” and “unchristian” areas? Hartenstein is convinced that there is no such thing. Julius Richter (1862–1940) defined mission in a similar way: “Mission is the propagation of Christianity into the non-Christian world; its task is to make discipleship attractive to non-Christians.”11 But this definition suffers from the same lack of clarity: Is the propagation of Christianity really the same thing as making discipleship attractive to others? Hardly, at least not if we understand “Christianity” as a religiocultural entity. Clearly, the goal of mission needs to be defined more precisely.

According to Hartenstein, the goal is simply the witness of a confessing “church,” i.e., not that of Christianity, nor that of a group of disciples, but that of the church. He does not define the goal any more precisely, but he clearly asserts that the church is characterized by Word and sacrament (articles 7 and 8 of the Augsburg Confession) and that it carries out its witness in the expectation of the kingdom of God. But there is another point of utmost significance: While Christians and the church are exposed to the power of temptation and sin just like everybody else, they are certain of the consolation of God’s grace. In other words, Christians and the church are neither better nor any more developed than other human groups and cultures, and it is precisely this sentiment that finds expression when Hartenstein asserts that it takes faith to see the church. He says: “Mission is the obedient witness of the confessing church, inasmuch as this church addresses itself to the heathen world, recognizing the church in faith and anticipating the kingdom of God.”12 This places Hartenstein well in line with the tradition of the Reformers; Martin Luther himself had already pointed out in his Small Catechism that the church is an article of faith. As far as the goal of mission is concerned, Hartenstein explicitly writes:

Formulating mission this way means circumscribing its goal; when we say that mission takes place as we recognize the church in faith, then we mean that mission is carried out in the faith that in the time between the resurrection and the return, God is gathering for himself a people from all the nations, that the Word of God has universal significance, and that at all times, in all places, and among all nations the church is gathered together by God’s living Word, the viva vox evangelii. But it is precisely in this gathering process that the eschatological circumscription becomes clear. For the church that is gathered in this way becomes the waiting church, as it believes the word of Christ who comes and prays the prayer of Christ: “Thy kingdom come.”13


Walter Freytag, Hartenstein’s colleague and friend, argued along similar lines.




Walter Freytag on the Relationship Between Mission, Eschatology, and the Kingdom of God

Walter Freytag, who later served as professor of mission studies at the University of Hamburg, was a mission theologian who, like Hartenstein, played a prominent role in the German-speaking mission world. Freytag also believed that mission can only be understood from the perspective of eschatology.14 Freytag thus defines mission as follows: “Mission means participation in the action of God, in what he does to carry out his plan in view of the coming kingdom by bringing about among the heathen the obedience of faith towards our Lord Christ.”15 This means that the only proper way to understand mission is in view of the end, i.e., the return of Christ, i.e., both christologically and eschatologically at the same time.16 According to Freytag, the life of many churches and many Christians is adversely affected because “we are no longer aware that God has a plan.” For Freytag, Jesus Christ is the mediator of mission who is sent by God and who in turn sends people to be his witnesses. Christ thus continues to mediate the mission. The goal of this mission of God, the missio Dei, is the kingdom of God. Hence it is the purpose of history to bring this kingdom about, and that means: the purpose of history is mission. The salvation-historical model claims that mission is not just some add-on to church but the very nature of church, for the church’s purpose is to live in the world—to live in the world and in the sphere of history in accordance with its missionary nature.

Identifying the kingdom of God as the goal of mission implies the need to define what exactly the kingdom of God is. Freytag thus delimits the term in four ways. First, some might think that the kingdom of God occurs wherever people come to faith. This would mean that since it is present in people through faith, the kingdom of God is to be understood as the sum of converted individuals. Freytag believes this to be a misconception, one often found in pietistic circles. Freytag criticizes not only the elitist thought at the heart of this conception but also and especially the following: according to the understanding of the New Testament, Jesus Christ is not just lord of the believers, but above and beyond that also lord of the world and of history. He lays claim to the entire cosmos. For this reason, it is not legitimate to delimit the idea of the kingdom of God only to the assembly of the converted.

According to a second misconception of the kingdom of God, the kingdom will be ushered in at the end of time, i.e., it will be a reign of peace that Christ will establish after his return at the end of time. The kingdom of God is thus understood purely as an otherworldly phenomenon. And the objective is to save as many people as possible from the old and corrupt world (which will pass away anyway) before the kingdom comes. The eschatological orientation of this model thus leads its protagonists to neglect the world. The emphasis lies on waiting and remaining patient despite hardships, and often the little flock of the faithful is stylized as the gathering of the elect or as the “holy remnant.” But, according to Freytag, this understanding overlooks the fact that this world, besides being sinful, is and continues to be God’s good creation, a creation with rights of its own, one that plays a role in God’s plan. The model ignores that the kingdom of God also exists within the present reality, that it also has this-worldly consequences, and that it has (and is supposed to have) an impact on this world as well.17

A third misconception consists in equating the kingdom of God with the church. In this model, as a result, missionary action is seen solely as the propagation of the church; it is an ecclesiological-expansive understanding of mission. Mission is the propagation of the church (in the case of the Roman Catholic Church) or the planting of churches (in the case of high-church Protestant models). But this approach overlooks that the kingdom of God is not a static entity but a dynamic one, not something permanent but something temporary, not something definable but rather something that keeps breaking into the world. In addition, identifying the church as the kingdom of God quickly leads to a triumphalist attitude, with all its negative consequences.

Freytag believes that the fourth misconception consists in equating the kingdom of God with a developed world. The American social gospel movement probably comes closest to embracing this notion. However, according to Freytag, in this world our concern is not only the improvement of social and societal conditions—we could mention, say, ecological issues in this regard—rather, this also and especially concerns what he calls “bringing about obedience.” As a reminder, Freytag defines mission as follows: “Mission means participation in the action of God, in what he does to carry out his plan in view of the coming kingdom by bringing about among the heathen the obedience of faith towards our Lord Christ.”18 Mission means that people participate in what God is already doing in his missio Dei, that God himself is executing a plan that is often incomprehensible to people, that this is not about history as an evolutionary phenomenon but about the kingdom that is coming to us, i.e., not about a world that is in the process of coming into being but about the kingdom as it approaches. Mission means that according to this plan, obedience of faith to Jesus Christ will be brought about, i.e., that all manifestations of Christian life are to be seen as an expression first of faith, second of faith in Jesus Christ, and third as an expression of obedience in faith. And this is precisely what happens in mission when it gathers people into congregations and seeks to give a witness of Christian life in service to the world.





OEBPS/nav.xhtml


    

      Sommaire



      

        		

          Cover

        



        		

          Title Page

        



        		

          Contents

        



        		

          Preface to the English Edition (2018)

        



        		

          Preface to the German Edition (2013)

        



        		

          1 - To Set the Tone: Mission—Surprisingly Different

          

            		

              Body Language: Just Be There?

            



            		

              Joining Jesus at the Well: Considering the Scene from a Mission-Theological Perspective

            



            		

              Developments, Profiles, and Questions: The Layout of the Present Volume

            



            		

              On the Theology of Mission: Some Literature References

            



            		

              Mission from the Perspective of Religious Studies

            



          



        



        		

          2 - Developments to Date: An Introductory Overview

          

            		

              On the Relevance of the Topic of a Theology of Mission

            



            		

              Looking Back: Mission History in Time-Lapse Mode

            



            		

              The Great Century of Mission: The Nineteenth Century

            



            		

              The West and the Rest of the World: A Change of Perspective

            



            		

              A Significant Date: The First World Missionary Conference in Edinburgh (1910)

            



          



        



        		

          Part I - Developments in Mission Theology in the Twentieth/Twenty-First Centuries

          

            		

              3 - On the Beginnings of Mission Studies: Gustav Warneck

              

                		

                  The Person of Gustav Warneck

                



                		

                  Warneck’s Concept of Mission

                



                		

                  Multiple Rationales for Christian Mission

                



                		

                  On the Possible Goals of Christian Mission

                



                		

                  A Critical Appraisal

                



              



            



            		

              4 - Salvation-Historical Theology of Mission: Karl Hartenstein and Walter Freytag

              

                		

                  Introduction: The First World War as a Culture-Historical Watershed

                



                		

                  Mission and Eschatology: Ways of Defining Their Relationship

                



                		

                  Karl Hartenstein’s Salvation-Historical Concept of Mission

                



                		

                  Walter Freytag on the Relationship Between Mission, Eschatology, and the Kingdom of God

                



                		

                  The Mission-Theological Influence of Karl Hartenstein and Walter Freytag

                



              



            



            		

              5 - From Edinburgh to Achimota: The World Missionary Conferences from 1910 to 1958

              

                		

                  The First World Missionary Conference in Edinburgh (1910): Eschatology

                



                		

                  The Second World Missionary Conference in Jerusalem (1928): Secularization

                



                		

                  The Third World Missionary Conference in Tambaram (1938): Religions

                



                		

                  The Fourth World Missionary Conference in Whitby (1947): Partnership

                



                		

                  The Fifth World Missionary Conference in Willingen (1952): Missio Dei

                



                		

                  The Sixth World Missionary Conference in Accra (1958): Independence

                



              



            



            		

              6 - A History-of-the-Promise Theology of Mission: Johannes Christiaan Hoekendijk

              

                		

                  The Principal Themes of Hoekendijk’s Theology of Mission

                



                		

                  Establishing Shalom in the Form of Diakonia, Koinōnia, and Kerygma

                



                		

                  A Criticism of the Older Approaches, and Suggestions for Improvement

                



                		

                  The WCC Study Process Titled “The Missionary Structure of the Congregation”

                



                		

                  A Critical Appraisal: Six Observations

                



                		

                  A Controversy over Mission: Missio Dei and Discipleship—Georg Vicedom

                



              



            



            		

              7 - From New Delhi to Uppsala: Churches, Missions, and Decolonization (1961–1968)

              

                		

                  The Integration of the International Missionary Council into the WCC (New Delhi, 1961)

                



                		

                  The Example of Germany: Mission Societies Are Converted into Mission Institutes

                



                		

                  Interchurch Ecumenism and the Concept of Partnership

                



                		

                  The Seventh World Mission Conference in Mexico City (1963): Six Continents

                



                		

                  The General Assembly of the WCC in Uppsala (1968): Mission and Secularization

                



              



            



            		

              8 - Ecumenists and Evangelicals: The Controversies of the 1970s (1968–1979)

              

                		

                  The Global Political Situation of the 1970s

                



                		

                  The Eighth World Mission Conference in Bangkok (1973): The World’s Salvation Today

                



                		

                  The Effects of Bangkok: What Does Salvation Mean Contextually?

                



                		

                  The Evangelical Protest: The Lausanne Congress on World Evangelization (1974)

                



                		

                  The Lausanne Covenant, the Minority Opinion, and Follow-Up Conferences

                



                		

                  Evangelism and Social Service from an Evangelical Perspective: An Overview

                



              



            



            		

              9 - From Melbourne to Salvador de Bahia: Poverty, the Fall of the Wall, and Globalization (1980 –1996)

              

                		

                  The Developments of the 1980s: An Overview

                



                		

                  The Ninth World Mission Conference in Melbourne (1980): The Poor

                



                		

                  The Tenth World Mission Conference in San Antonio (1989) and Lausanne II in Manila (1989)

                



                		

                  The 1990s: Mission in the Age of (the New) Globalization—Contexts

                



                		

                  The Eleventh World Mission Conference in Salvador de Bahia (1996): Culture

                



              



            



            		

              10 - From Athens to Busan: The Challenges of the Early Twenty-First Century (2005–2013)

              

                		

                  The Twelfth World Mission Conference in Athens (2005): The Work of the Holy Spirit

                



                		

                  The Lutheran World Federation: A Sideways Glance in Mission Theology

                



                		

                  (Commemorative) Conferences (2010): Edinburgh and Lausanne III in Cape Town

                



                		

                  The General Assembly of the WCC in Busan (2013): A New Paper on Mission?

                



                		

                  Global Mission-Theological Discourse Formations: Looking Back and Looking Forward

                



              



            



          



        



        		

          Part II - Theologies of Mission in the Plural: Confessional and Contextual Profiles

          

            		

              11 - Roman Catholic Mission Theology Before and After Vatican II

              

                		

                  Roman Catholic Missions from the Sixteenth to the Twentieth Centuries: An Overview

                



                		

                  The Second Vatican Council: The Church as a Sacrament, and Its Mission

                



                		

                  Missionary Inculturation, Different Religions, and Other Denominations

                



                		

                  Consequences of Vatican II: For Example, the Latin American Bishops’ Conferences

                



                		

                  Developments in the Church Center Since the 1990s

                



                		

                  What Are the Principal Themes of Roman Catholic Mission Theology?

                



              



            



            		

              12 - Orthodox Mission Theology in the Twentieth and Twenty-First Centuries: An Overview

              

                		

                  General Developments: An Outline

                



                		

                  Mission as a Liturgical and Eucharistic Event: Ion Bria

                



                		

                  Mission Between Church and Cosmos

                



                		

                  The Sacrament of the Eucharist and the Liturgy in Everyday Life

                



                		

                  The Missionary Efforts of Some Orthodox Churches

                



                		

                  Basic Principles of Orthodox Mission Theology: Looking Forward

                



              



            



            		

              13 - North American Protestantism: God’s Chosen Nation?

              

                		

                  The Church Growth Movement: Donald McGavran

                



                		

                  International Impact: A Critical Appraisal

                



                		

                  The Gospel and Our Culture Network and the Missional Church

                



                		

                  Megachurches: Some Examples

                



                		

                  North American Missions Worldwide

                



                		

                  Characteristics of North American Protestant Missions?

                



              



            



            		

              14 - The Anglican Church: Mission-Shaped Church

              

                		

                  An Overview of the Church-Planting Movement

                



                		

                  Theological Foundations of The Mission-Shaped Church (2004)

                



                		

                  Forms of the Church-Planting Model: Growth as a Theological Problem

                



                		

                  Permanent Inculturation and the Theology of the Cross

                



                		

                  Growth in Terms of Diversity and the Need for Reconciliation

                



                		

                  A Critical Appraisal

                



              



            



            		

              15 - Mission-Theological Profiles in Pentecostal Churches and Movements

              

                		

                  Introduction: The Beginnings of the Pentecostal Movement(s)

                



                		

                  Decisions: Pentecostal-Missionary Praxis as Incarnated Theology

                



                		

                  Deliverance and Prosperity from Local, Transnational, and Political Perspectives

                



                		

                  On the Role of Women in Pentecostal Missions and Churches

                



                		

                  Pentecostal Theologies of Mission?

                



                		

                  A Critical Appraisal

                



              



            



            		

              16 - Missionary Initiatives and Challenges

              

                		

                  Introduction: Continents, Cultures, and Contexts

                



                		

                  Missionary Initiatives in Latin America

                



                		

                  Missionary Initiatives in Sub-Saharan Africa

                



                		

                  Missionary Initiatives in Asia

                



                		

                  Mission Theologies in the Plural

                



              



            



          



        



        		

          Part III - Continents, Context, Controversies

          

            		

              17 - Mission and the Kingdom of God: From Liberation to Martyrdom?

              

                		

                  The Mission of Jesus the Liberator: Jon Sobrino

                



                		

                  The “Kingdom-of-God Mission,” the “Antikingdom,” and Mission as Martyrdom

                



                		

                  The Kingdom-of-God Mission as a Call to the Established Church to Repent

                



                		

                  Maxims of Mission Theology According to Jon Sobrino

                



                		

                  Base Communities: On Implementing a Liberation-Theological Theology of Mission

                



                		

                  A Critical Appraisal

                



              



            



            		

              18 - Mission and Money: Is God the Friend of the Poor or of the Rich?

              

                		

                  Poverty as a School of Theology: Aloysius Pieris from Sri Lanka

                



                		

                  Basic Human Communities as Locus of Theology

                



                		

                  God Loves the Rich: Enoch Adeboye from Nigeria and the RCCG

                



                		

                  The Prosperity Gospel Theology: Spiritual Laws and Financial Behaviors

                



                		

                  God of the Poor, God of the Rich: A Comparison

                



                		

                  Christian Mission and Poverty: Biblical Highlights

                



              



            



            		

              19 - Mission and “Power”: Healing and Deliverance?

              

                		

                  Healing from the Perspective of Mission History

                



                		

                  Contexts: Health Care in Africa and Asia—Some Examples

                



                		

                  Concepts: How Different Churches Tackle the Challenges

                



                		

                  Controversies: A Holistic Concept of Healing, and the Topic of Deliverance

                



                		

                  Church as a Therapeutic and Prophetic Community: Denise Ackermann

                



                		

                  Healing Communities: Between Power and Empowerment

                



              



            



            		

              20 - Mission and Dialogue: Love Affair or War of the Roses?

              

                		

                  Christian Initiatives for Interreligious Dialogue Since the 1960s

                



                		

                  Societal Frameworks and Lifeworldly Forms of Dialogue

                



                		

                  Determining the Relationship Between Missionary Proclamation and Dialogue

                



                		

                  Various Expressions for Dialogue and the Worldview with Which They Are Imbued

                



                		

                  Convivence as the Hermeneutical Locus of Dialogue and Mission: Theo Sundermeier

                



                		

                  Dialogue, Mission, Pluralism: Actors in Civil Society Demand to Be Heard

                



              



            



            		

              21 - Mission and Reconciliation: Resolving Conflicts?

              

                		

                  A Case Study: Among the Radicals

                



                		

                  When Conflict Rages: Reconciling Mission in the Sense of Crossing Boundaries

                



                		

                  After Conflict Is Over: Reconciling Mission in the Sense of Missionary Presence

                



                		

                  The Mission of Reconciliation: A Liturgical Ministry of Liberation

                



                		

                  Reconciliation as a Dimension of Missionary Action: An Outlook

                



              



            



            		

              22 - Mission and Gender: The Sexes and Interculturality?

              

                		

                  The History of Women’s Missions and Postcolonial Studies

                



                		

                  Outlines of Feminist Theologies of Mission

                



                		

                  Implications of Contextual Theologies of Women for Mission Theology

                



                		

                  Women and Mission Theology as Empowerment, Advocacy, and Reconciliation

                



                		

                  Dimensions of the Topic of Mission Theology and Gender/Women’s Issues

                



              



            



            		

              23 - Mission and Conversion: A Change of Religion, or Transformation?

              

                		

                  Conversion from the Perspective of Religious Studies

                



                		

                  Changing Religion Without Converting—Converting Without Changing Religion?

                



                		

                  Changing Religion, and Reactions from the Social Milieu of Converts

                



                		

                  Conversion as a Break, and the Quest for Improving One’s Quality of Life

                



                		

                  Ecumenical Controversies Surrounding the Concept of Conversion

                



              



            



          



        



        		

          Part IV - Mission as Oikoumenical Doxology: A New Theological Approach

          

            		

              24 - The Source of Strength for Christian Mission, and the Forms It Takes

              

                		

                  An Overview of Different Rationales for Mission

                



                		

                  Glorifying God: The Basis for Christian Sending

                



                		

                  God’s Redeemed Creatures Singing His Praises: The Goal of Sending

                



                		

                  Common Misunderstandings of Doxology

                



                		

                  Toward a Universally Relevant Theology of Mission

                



              



            



            		

              25 - The Doxological Dimension: Mission as the Glorification of God

              

                		

                  Doxology as Prophetic Denunciation: The Political Significance

                



                		

                  Doxology as a Source of Strength: The Theological-Anthropological Significance

                



                		

                  Doxology as a Communal-Physical Experience: The Aesthetic Significance

                



                		

                  Doxology as a Witness to a Name: The Identity-Forming Significance

                



                		

                  Conclusion

                



              



            



            		

              26 - The Oikoumenical Dimension: Mission Across the Ecumenical Spectrum

              

                		

                  Oikoumenism as Solidarity: The Ethical Significance

                



                		

                  Oikoumenism as Plurality: The Cultural Significance

                



                		

                  Oikoumenism as Cooperation: The Significance of Partnerships

                



                		

                  Oikoumenism as Creatureliness: The Ecological Significance

                



                		

                  Conclusion: Mission Theology from an Intercultural Perspective

                



              



            



          



        



        		

          Bibliography

        



        		

          Name Index

        



        		

          Subject Index

        



        		

          Scripture Index

        



        		

          Missiological Engagements

        



        		

          Notes

        



        		

          Praise for Intercultural Theology, Volume Two

        



        		

          About the Author

        



        		

          More Titles from InterVarsity Press

        



        		

          Copyright

        



      



    

    

      Pagination de l'édition papier



      

        		

          1

        



        		

          XV

        



        		

          XVI

        



        		

          XVII

        



        		

          XVIII

        



        		

          XIX

        



        		

          XX

        



        		

          1

        



        		

          2

        



        		

          3

        



        		

          4

        



        		

          5

        



        		

          6

        



        		

          7

        



        		

          8

        



        		

          9

        



        		

          10

        



        		

          11

        



        		

          12

        



        		

          13

        



        		

          14

        



        		

          15

        



        		

          16

        



        		

          17

        



        		

          18

        



        		

          19

        



        		

          20

        



        		

          21

        



        		

          22

        



        		

          23

        



        		

          24

        



        		

          25

        



        		

          26

        



        		

          27

        



        		

          28

        



        		

          29

        



        		

          30

        



        		

          31

        



        		

          33

        



        		

          35

        



        		

          36

        



        		

          37

        



        		

          38

        



        		

          39

        



        		

          40

        



        		

          41

        



        		

          42

        



        		

          43

        



        		

          44

        



        		

          45

        



        		

          46

        



        		

          47

        



        		

          48

        



        		

          49

        



        		

          50

        



        		

          51

        



        		

          52

        



        		

          53

        



        		

          54

        



        		

          55

        



        		

          56

        



        		

          57

        



        		

          58

        



        		

          59

        



        		

          60

        



        		

          61

        



        		

          62

        



        		

          63

        



        		

          64

        



        		

          65

        



        		

          66

        



        		

          67

        



        		

          68

        



        		

          69

        



        		

          70

        



        		

          71

        



        		

          72

        



        		

          73

        



        		

          74

        



        		

          75

        



        		

          76

        



        		

          77

        



        		

          78

        



        		

          79

        



        		

          80

        



        		

          81

        



        		

          82

        



        		

          83

        



        		

          84

        



        		

          85

        



        		

          86

        



        		

          87

        



        		

          88

        



        		

          89

        



        		

          90

        



        		

          91

        



        		

          92

        



        		

          93

        



        		

          94

        



        		

          95

        



        		

          96

        



        		

          97

        



        		

          98

        



        		

          99

        



        		

          100

        



        		

          101

        



        		

          102

        



        		

          103

        



        		

          104

        



        		

          105

        



        		

          106

        



        		

          107

        



        		

          108

        



        		

          109

        



        		

          110

        



        		

          111

        



        		

          112

        



        		

          113

        



        		

          114

        



        		

          115

        



        		

          116

        



        		

          117

        



        		

          118

        



        		

          119

        



        		

          120

        



        		

          121

        



        		

          122

        



        		

          123

        



        		

          124

        



        		

          125

        



        		

          126

        



        		

          127

        



        		

          128

        



        		

          129

        



        		

          130

        



        		

          131

        



        		

          132

        



        		

          133

        



        		

          134

        



        		

          135

        



        		

          136

        



        		

          137

        



        		

          138

        



        		

          139

        



        		

          140

        



        		

          141

        



        		

          142

        



        		

          143

        



        		

          144

        



        		

          145

        



        		

          146

        



        		

          147

        



        		

          148

        



        		

          149

        



        		

          150

        



        		

          151

        



        		

          152

        



        		

          153

        



        		

          154

        



        		

          155

        



        		

          156

        



        		

          157

        



        		

          158

        



        		

          159

        



        		

          160

        



        		

          161

        



        		

          162

        



        		

          163

        



        		

          164

        



        		

          165

        



        		

          166

        



        		

          167

        



        		

          168

        



        		

          169

        



        		

          170

        



        		

          171

        



        		

          172

        



        		

          173

        



        		

          174

        



        		

          175

        



        		

          176

        



        		

          177

        



        		

          178

        



        		

          179

        



        		

          180

        



        		

          181

        



        		

          182

        



        		

          183

        



        		

          184

        



        		

          185

        



        		

          186

        



        		

          187

        



        		

          188

        



        		

          189

        



        		

          190

        



        		

          191

        



        		

          192

        



        		

          193

        



        		

          194

        



        		

          195

        



        		

          196

        



        		

          197

        



        		

          198

        



        		

          199

        



        		

          200

        



        		

          201

        



        		

          202

        



        		

          203

        



        		

          204

        



        		

          205

        



        		

          206

        



        		

          207

        



        		

          208

        



        		

          209

        



        		

          210

        



        		

          211

        



        		

          212

        



        		

          213

        



        		

          214

        



        		

          215

        



        		

          216

        



        		

          217

        



        		

          218

        



        		

          219

        



        		

          220

        



        		

          221

        



        		

          222

        



        		

          223

        



        		

          224

        



        		

          225

        



        		

          226

        



        		

          227

        



        		

          228

        



        		

          229

        



        		

          230

        



        		

          231

        



        		

          232

        



        		

          233

        



        		

          234

        



        		

          235

        



        		

          236

        



        		

          237

        



        		

          238

        



        		

          239

        



        		

          240

        



        		

          241

        



        		

          242

        



        		

          243

        



        		

          244

        



        		

          245

        



        		

          246

        



        		

          247

        



        		

          248

        



        		

          249

        



        		

          250

        



        		

          251

        



        		

          252

        



        		

          253

        



        		

          254

        



        		

          255

        



        		

          256

        



        		

          257

        



        		

          258

        



        		

          259

        



        		

          260

        



        		

          261

        



        		

          262

        



        		

          263

        



        		

          264

        



        		

          265

        



        		

          266

        



        		

          267

        



        		

          268

        



        		

          269

        



        		

          270

        



        		

          271

        



        		

          273

        



        		

          274

        



        		

          275

        



        		

          277

        



        		

          278

        



        		

          279

        



        		

          280

        



        		

          281

        



        		

          282

        



        		

          283

        



        		

          284

        



        		

          285

        



        		

          286

        



        		

          287

        



        		

          288

        



        		

          289

        



        		

          290

        



        		

          291

        



        		

          292

        



        		

          293

        



        		

          294

        



        		

          295

        



        		

          296

        



        		

          297

        



        		

          298

        



        		

          299

        



        		

          300

        



        		

          301

        



        		

          302

        



        		

          303

        



        		

          304

        



        		

          305

        



        		

          306

        



        		

          307

        



        		

          308

        



        		

          309

        



        		

          310

        



        		

          311

        



        		

          312

        



        		

          313

        



        		

          314

        



        		

          315

        



        		

          316

        



        		

          317

        



        		

          318

        



        		

          319

        



        		

          320

        



        		

          321

        



        		

          322

        



        		

          323

        



        		

          324

        



        		

          325

        



        		

          326

        



        		

          327

        



        		

          328

        



        		

          329

        



        		

          330

        



        		

          331

        



        		

          332

        



        		

          333

        



        		

          334

        



        		

          335

        



        		

          336

        



        		

          337

        



        		

          338

        



        		

          339

        



        		

          340

        



        		

          341

        



        		

          342

        



        		

          343

        



        		

          344

        



        		

          345

        



        		

          346

        



        		

          347

        



        		

          348

        



        		

          349

        



        		

          350

        



        		

          351

        



        		

          352

        



        		

          353

        



        		

          354

        



        		

          355

        



        		

          356

        



        		

          357

        



        		

          358

        



        		

          359

        



        		

          360

        



        		

          361

        



        		

          362

        



        		

          363

        



        		

          364

        



        		

          365

        



        		

          366

        



        		

          367

        



        		

          368

        



        		

          369

        



        		

          370

        



        		

          371

        



        		

          372

        



        		

          373

        



        		

          374

        



        		

          375

        



        		

          376

        



        		

          377

        



        		

          379

        



        		

          380

        



        		

          381

        



        		

          382

        



        		

          383

        



        		

          384

        



        		

          385

        



        		

          386

        



        		

          387

        



        		

          388

        



        		

          389

        



        		

          390

        



        		

          391

        



        		

          392

        



        		

          393

        



        		

          394

        



        		

          395

        



        		

          396

        



        		

          397

        



        		

          398

        



        		

          399

        



        		

          400

        



        		

          401

        



        		

          402

        



        		

          403

        



        		

          404

        



        		

          405

        



        		

          406

        



        		

          407

        



        		

          409

        



        		

          410

        



        		

          411

        



        		

          412

        



        		

          413

        



        		

          414

        



        		

          415

        



        		

          416

        



        		

          417

        



        		

          418

        



        		

          419

        



        		

          421

        



        		

          422

        



        		

          423

        



        		

          424

        



        		

          425

        



        		

          426

        



        		

          427

        



        		

          428

        



        		

          429

        



        		

          430

        



        		

          431

        



        		

          432

        



        		

          433

        



        		

          434

        



        		

          435

        



        		

          436

        



        		

          437

        



        		

          438

        



        		

          439

        



        		

          440

        



        		

          441

        



        		

          442

        



        		

          443

        



        		

          444

        



        		

          445

        



        		

          446

        



        		

          447

        



        		

          448

        



        		

          449

        



        		

          450

        



        		

          451

        



        		

          453

        



        		

          454

        



        		

          455

        



        		

          457

        



      



    

    

      Guide



      

        		

          Cover

        



        		

          Start of content

        



        		

          Contents

        



      



    

  

OEBPS/images/AI_IVP_Academic_G.jpg
™ .
IVP Academic

An imprint of InterVarsity Press
Downers Grove, Illinois





OEBPS/images/TrindadeJesus.jpg





OEBPS/cover/cover.jpg
INTERCULTURAL THEOLOGY Volume Two

FHEO L O GEES
OF MISSEON

Henning Wrogemann

ranstateD 8Y Karl E. Bohmer





