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Preface


One night during the 2010 Third Lausanne Congress on World Evangelization in Cape Town, respected evangelical leader Chris Wright gave a rousing address titled “Integrity—Confronting Idols.” In it he claimed that the greatest barrier to God’s mission is God’s people. In particular, he said, the church has too often embraced the idols of power and pride, popularity and success, wealth and greed. He called on leaders and churches to repent and seek to live out their witness in humility, integrity, and simplicity. In August 2017 the leadership of the Lausanne Movement reposted the lecture online, sparking renewed consternation and response.1 Whatever else Wright’s lecture and the responses might signal, they clearly reflect a growing awareness that all is not well in the Christian movement, and especially in the churches this movement has spawned around the world. While the church faces an increasing array of geopolitical challenges, the deepest challenge, on Wright’s reading, is the failure of God’s people to live out the good news in their lives and communities. The churches have failed to be the church!

While there is no doubt truth in Wright’s claim, we want to argue that this failure is itself reflective of larger historical and cultural issues that call for reflection and critique. Thus, rather than focusing on these failures or even on the current geopolitical issues—growing economic inequality, newly militant religions, mass migration of desperate peoples, and political polarization—this book attempts a broader historical and developmental inquiry into the longer-term dynamics that lie behind these problems. This approach was prompted by general quandaries that motivated our research: the fundamental gulf that exists between cultures that reflect the influences of modernity and those that actively resist these influences; the divide between societies influenced by the Enlightenment and those that are not; and the general, and increasingly rancorous, religious inflection of these differences. The tensions and divisions between traditional and modernizing cultures, we believe, are implicated in many of the presenting problems the church faces today but are too often overlooked by Western scholars. This has led to the habit of measuring cultures and the resultant Christian institutions against those familiar to Western Christians.

For example, an African scholar’s recent study, Megachurch Christianity Reconsidered, which arrived too late to be discussed in our book, has brilliantly argued that popular forms of megachurch in many places around the world are responding to the malaise of educated youth and young families trying to navigate the challenges and disruptions of modern life.2 Rather than simply importing a Western model of church into a different context, these churches, in their teachings and social organization, are creating “roadmaps” that provide their members stable pathways in the midst of economically, politically, and culturally volatile times. Though we did not give attention to these particular churches or processes, like the more religiously and culturally contextual churches we discuss, they represent an effort to navigate the multiple and conflicting ways that traditional cultures confront, accommodate, or even resist modernizing systems. We have tried to thoughtfully convey some of the unsettling diversity faced by the church in this globalizing world and to argue that an emergent framework helpfully accounts for the multiple forms and expressions of church to which this diversity gives rise.

Both authors have witnessed the struggles of the church firsthand as missionaries—Duerksen in India and Dyrness in the Philippines—and subsequently as theological educators in the United States. More to the point, in recently published works both have argued, with Wright, that misunderstandings surrounding the nature and character of God’s people constitute one of the most pressing issues facing Christians today.3 In particular our research of so-called emerging or insider movements insistently pressed the question, What form or forms should the church be taking today? More specifically—given that the mission of God’s people is finally God’s work and that God seems to be moving in surprising and unexpected ways—how do those busy with the church and its structures respond to this divine work and the increasing diversity it represents? As Chris Wright’s message implies, the main challenge all Christians face is this: How do we faithfully follow the Spirit’s leading in deploying all our diverse gifts to foster our shared maturity in Christ (Eph 4:11-16)? This book is a modest attempt to address these questions.

Two convictions drive the argument of Seeking Church. First, we believe that the church of Christ has always reflected its social and cultural setting; it has read Scripture in terms of its cultural assumptions about community and human goods. This has led to a wide variety of possible social forms that, we believe, should be seen not as a cause for painful division as has too often been the case but as a potential basis for mutual learning. Second, we argue that the church in all its expressions is necessarily an emergent phenomenon. That is, the entities we call “churches” emerge from the interaction of their cultural assumptions, their special historical inheritances, and their understanding of God’s revelation through Scripture. We illustrate these two convictions with case studies and amplify them with reflections on biblical metaphors for the church and on various practices that have emerged over time. Finally, we attempt our own description of normative ecclesial elements that should emerge and be evident in groups who follow Christ and consider the eschatological character of the church, which is journeying like a pilgrim toward the full revelation of God’s reign in the renewed creation. Our hope and prayer are that a more deeply theological focus will encourage the humility and simplicity that Wright calls for, and at the same time stimulate our imaginations about the new creation God is fashioning around us.

We are both deeply grateful for the support and encouragement offered to us by many friends and colleagues who know more than we do about many of these things. Our citations offer the best glimpse of how much we owe others, but there are others who have lent a hand in more particular ways. Darren wants to thank H. L. Richard, Melanie Howard, Ryan Schellenberg, Douglas Porpora, David Elder-Vass, Christian Smith, Darin Lenz, C. Arnold Snyder, John Rempel, Randy Woodley, John Jay Travis, Robert Enns, and Scott MacDougall. Bill could not have pursued this project without the generous support of Cory Willson, James Bradley, Makoto Fujimura, Emo Yango, Pascal Bazzell, Roger Hedlund, Melba Padilla Maggay, Paul Bendor Samuel, Dan Shaw, and John Goldingay. Both of us are grateful for the consistent encouragement of our editors at InterVarsity Press, Dan Reid and now Jon Boyd, and their competent staff.
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Is the Church in Crisis?


It is hard to know how to think about the Christian church today. Is the church as it exists today a cause for celebration or a reason to lament? One could make arguments either way. In some places it is clearly under attack—political, cultural, social, or even demonic. In North America, declining church membership is complicated by—and perhaps in part fueled by—the continuing polarization in the church over social and doctrinal issues. In Europe, despite the growing presence of African and Latin American immigrant Christians, the decline of the institutional churches appears unstoppable. In the majority world, despite a few bright spots in Africa and Latin America, Christians and their churches are often under severe pressure from newly militant Islam, Buddhism, or Hinduism. In parts of Iraq and Syria, struggling with years of violence, there is even talk of the disappearance of Christian churches altogether, many with centuries-long histories in the region.

But this is not the whole story. Reports from many places in the world give evidence of an explosive growth of Christian churches, some powered by the global Pentecostal movement and others forming spontaneously under influences that are mostly invisible to outside observers.1 Even in places where Christianity faces serious challenges—like secularism in the West or newly awakened non-Christian religions in Asia—there are signs that God may be doing a new thing, something that calls for new wine skins for the new wine of the gospel.

These trends are interesting, and they are the staple of media reports. But the reality may be even more complex. Consider the different situations we have briefly described. When these various trends are examined closely, it becomes evident that the challenges faced by the church in North America are primarily about the institutional form (or forms) Christianity should take while the difficulties faced elsewhere are more often specific threats to the actual community of believers. The institutional form and the community of believers are both involved when we speak of church, of course, but they are looking at different aspects of “church,” and they call for very different reflection and response.

It is this complexity, and the multiple factors behind this, that is the stimulus for these two authors to write this book. Both of us have had long experience with the forms of church and with communities of believers: Bill as a missionary in the Philippines and subsequently as a professor of theology and culture and an ordained Presbyterian (PCUSA) minister; Darren as a Mennonite Brethren missionary in India, as a researcher in new forms of the church, and recently as a professor of intercultural and religious studies. Both of us have come to feel that many of the anxieties faced in missions today, to say nothing of the bewildering array of institutional challenges Christians face in the West, relate centrally to the current identity of the church—to both its theological nature and its social character. Further, it is our conviction that too many treatments of church use the term uncritically as though it were something everyone understood when in actual practice church is used in a variety of ways that reflect widely different contexts. This diversity reflects not simply the fundamental divide we have already noted but the multiple cultural and historical situations where followers of Christ seek to faithfully live out the gospel. In this chapter we want to linger on some of the factors that contribute to this confusion about the church and then briefly lay out the argument of the succeeding chapters.


CHURCH AND KINGDOM

One important reason for many false assumptions about the church rests on the simplistic assumption that Christ’s primary goal in his teaching and work was to inaugurate what we understand today as the Christian church. It is in the light of such priorities that mission in many people’s minds is equated with church planting. While church planting is an important mandate of missions, there are two problems with this assumption regarding Christ’s work. First, there is no doubt among scholars of the New Testament that Christ’s primary message was the arrival of the kingdom or reign of God, not of the institutional church. At the very beginning of his ministry, Mark’s Gospel tells us that Jesus came to Galilee announcing the “good news of God, and saying, ‘The time is fulfilled, and the kingdom of God has come near; repent and believe in the good news” (Mk 1:14-15). Further, from a careful examination of Jesus’ teaching, especially his parables, it becomes clear that Jesus understood this reign to be present in his person and work. It was the arrival of this reign that was both a fulfillment of First Testament2 prophecies about the coming of the Messiah and a realization of the reconciling and renewing work of God. This cosmic intervention of God in human form is what Paul would later call the new creation and what the New Testament claims will culminate in Christ’s second coming. So, what Christ inaugurated, while it would later include the church, involved a renewing and reconciling work that had implications for the whole of creation and for all people.

“Church” (Gk. ekklēsia) meanwhile barely makes an appearance in Christ’s teachings. The word appears on only two occasions in the Gospels, both in the Gospel of Matthew. The first is the famous account of Peter’s confession that Jesus is the Messiah, whereupon Jesus promises that “on this rock I will build my church, and the gates of Hades will not prevail against it” (Mt 16:18). Catholics and Protestants differ on the interpretation of this passage, but scholars from both confessions would agree that it is a stretch to read back into it all that we understand now by “the Christian church.” Rather, it is best seen as one way of thinking about the kingdom that Jesus preached and the concrete form that this would take. Whatever church meant, it would centrally involve the confession that Peter had made about Jesus’ messianic mission, and nothing would be allowed to frustrate that mission. In the only other reference to church, also in Matthew, Jesus tells his disciples that divisions that disrupt the community of those gathered in his name are to be handled first privately before bringing in other witnesses: “If another member of the church sins against you, go and point out the fault when the two of you are alone” (Mt 18:15). Clearly this indicates that the kingdom would take shape in the form of particular communities, but neither Jesus (nor Matthew) gives other details about what this means to him and his audience. It most probably would not have included many of the things we mean by church today, and it does not follow that this is simply to be equated with the Christian church as it developed in its long history.

This is not to say that the teaching of these verses is unimportant. In fact, one might argue that the two central theological components of the church that emerge in the book of Acts and in Paul’s teaching are already present in these two appearances in Matthew. First, however one understands Peter’s confession, it cannot be doubted that the church involves people’s response to Christ, resulting in an intimate connection with God that Christ makes possible. As this develops later in the New Testament, the church centrally involves people whom God joins to Christ by the Holy Spirit, what Paul calls the body of Christ (e.g., Rom 7:4; 1 Cor 10:16). This is a central theological meaning of church, as we will argue in a later chapter. But, as the second appearance of the word indicates, this new reality involves people, joined to Christ, who are joined to each other by the Spirit to live together in a new community of mutual forgiveness. This latter aspect of “church” (Gk. ekklēsia, lit., “assembly”) is seen consistently in the way God’s work came to focus on communities, starting first with Jewish people and extending eventually to all ethnic and people groups.

Despite these important hints, Jesus gives no indication that he intended to found a separate religion with a distinct institution called “the church.” It is clear from the Gospels that response to Jesus took many different forms that reflected the multiple situations of the hearer—from the Samaritan woman at the well who became a missionary to her community (John 4) to Nicodemus, the Jewish leader who came secretly to interview Jesus (John 3), to the Syrophoenician women whose faith resulted in the deliverance of her child from an unclean spirit (Mark 7). The kingdom work taking shape in Christ’s life and ministry would elicit multiple responses and take many different forms, even if initially its focus was on the Jewish people and more particularly Jesus’ disciples. But one must recognize that Jesus’ primary work was to establish this divine kingdom, not only by his teaching and miracles but also and especially by his death and resurrection as manifested by the pouring out of the Holy Spirit in Acts 2. Notions of the church as a distinct and voluntary community came into existence gradually, as we will note in more detail in chapter two, but the church was always called to witness to the kingdom and become an embodiment of that new reality.3

The second problem with the assumption that Jesus came to found the church is that it ties Jesus’ work—indeed God’s purposes for creation—too closely to what eventually took shape as the Christian church. As missiologist David Bosch reminded us a generation ago, and as we mentioned above, the Gospels give no indication that Jesus intended to begin a new religion called Christianity. As Bosch put it:

Jesus had no intention of founding a new religion. Those who followed him were given no name to distinguish them from other groups, no creed of their own, no rite which revealed their distinctive group character, no geographical center from which they would operate.4


Jesus came rather to bring about a radical renewal of the First Testament covenant people that was to bless the world. Bosch writes: “The community around Jesus was to function as a pars pro toto, a community for the sake of others. Never, however, was this community to separate itself from the others.”5 Jesus lived his life as a faithful Jewish believer, as did most of his earliest disciples. They saw no conflict between their Jewish faith and their call to follow Christ. It is true that already in the book of Acts the framework for what was to become “Christianity” was taking shape, and, despite Bosch’s claim, there is reason to believe that much of what became known as “Christianity” was a part of God’s purposes. However, what later became the institutional church does not constitute the center of Jesus’ life and ministry. The kingdom, with its multiple forms, filled that spot. Moreover, it was the kingdom that would create the church, not the other way around. As Alfred Loisy famously commented in his 1902 book, whether with irony or regret, “Jesus foretold the kingdom, and it was the Church that came.”6 Though the church plays a crucial role as witness and embodiment of that kingdom, and might even be thought to be central in some ways, its reality does not constitute either the limit nor the extent and reach of the kingdom.

Throughout history the ambiguity associated with teaching on the church has been widely recognized by theologians. As the famous German theologian Wolfhart Pannenberg argues, “It is not self-evident that the concept of the church should be a separate dogmatic theme.”7 And in fact, Anthony Thiselton points out, the church was not really a separate area of doctrine before the Reformers. He concludes his survey by saying: “Whereas the kingdom of God is determinative, the church is characterized by provisionality.”8 This is a theme we will return to in the concluding chapter.

The implication of this for our argument will become clearer as we move forward. But here we signal that since God’s work initiated in Christ extends beyond the church, there surely will be implications for the multiple forms of assembly that God intended to promote as kingdom work. And though the Christian church has a critical role to play in promoting this larger kingdom work, it will not be surprising if, as the history of the kingdom unfolds, the evidence of God’s work will introduce social forms and structures that expand existing notions of “church” as they reflect what we might call God’s larger kingdom—and even ecclesial—purposes. In preparation for exploring these possibilities, in the remainder of this chapter we want to reflect briefly on the contemporary situation of missions today in the light of recent history, and highlight the significance of this for thinking about the church.




CHURCH AND MISSIONS

A further complication in reflection on the church results from the fraught history of relations between mission and church that we have inherited. On the one hand, missions, carried out frequently by activist Christians sent out by supporting societies, from the start had an ambiguous—and frequently contentious—relationship with sending churches in the West. As Anne-Marie Kool points out, missions in the West were mostly born outside the church, and as a result, missions have often been considered an appendage.9 Churches thought of mission—if they thought of it at all—as one of their many functions rather than as something essential to the nature of church. Missionaries, meanwhile, when they finally realized their goal was church planting rather than simply evangelization, had difficulty understanding what these “younger churches” should look like.

Stephen Neill in his classic history of missions recounts these difficulties in a lengthy chapter entitled interestingly enough “From Mission to Church.”10 He notes that the problems often stemmed from the fact that missionaries saw themselves as primarily activists seeking individual converts; thus, the church appeared mostly as an afterthought. Or else the founding of churches was carried out independently of the work of missions, with little mutual support and understanding between these efforts. Neill concludes that healthy national churches were rare because developments were driven by personal or nationalistic motives rather than by “any clear theological understanding of the nature of the church.”11

These long-standing problems were on full display in the famous Edinburgh Missionary Conference of 1910, which is worth considering here as a case study of the struggle to understand and build healthy mission churches.12 After more than one hundred years of missionary activity, planners of the conference felt there was much to celebrate. Two factors stand out as background to the conversations about the church. First, as Brian Stanley notes, the vast mobilization of resources reflected in the participation of multiple mission agencies from Europe and America lent a feeling of eschatological expectation to the gathering. Never since the Reformation, or indeed since Pentecost itself, planners believed, had it been possible to anticipate that many in this generation might live to see the realization of the kingdom. Whether it was seeing the twelve hundred missionaries gathered together in one place, or because of the postmillennial eschatology popular at the time, they did their planning and assembled with a great sense of expectancy. This eschatological expectancy was surely fueled by the timing of the conference during the high point of British imperialism. On the first night as they all joined in singing “God Save the Queen,” a visitor reported, the rafters shook and their spines tingled, suggesting yet another cause for optimism.13 As Brian Stanley comments wryly: “The infectious power of British imperial motifs thus ironically played its part in making unity from the outset a dominant theme of the Edinburgh conference.”14 It was hard not to believe that the apparent triumph of Western civilization anticipated and facilitated the impending triumph of Christian missions.

Second, in the background of discussions of the church, and further fueling optimism, were assumptions about the triumph of Christianity and the imminent decay of other religions. Though some sought points of contact for the presentation of an alien gospel, many delegates believed that Christianity represented the fulfillment of these faiths. All agreed with J. N. Farquhar, who predicted that, since Christianity represented true wisdom, other religions were doomed to extinction. In fact, Sherwood Eddy announced, Buddhism and Hinduism were already “decaying.”15 As we will note later in this chapter, it is hard to imagine a more serious misreading of the situation with respect to the global progress of religion and its significance for mission and the church.

The triumph of Christianity is one thing, but what about the role of the church in all this? Here the feelings were decidedly less euphoric. In fairness, the state of “younger churches” took up a great deal of attention at the conference and was seriously considered: Commission II (of the eight major study commissions) examined “The Native Church and Its Workers.” Brian Stanley in fact characterizes the conference as a church-centric gathering; delegates characterized the church as “the most efficient element in Christian propaganda.”16

The conference and the report of the commission, however, give evidence that a focus on the church, to say nothing of a vision of a global church, was more a goal than a reality. For one thing, a mere 19 out of 1215 approved delegates were from the majority world. More surprising, one hundred years later, none represented Africa and only one came from Korea. (Latin America was not represented either since it was considered already evangelized.) Even so, a serious attempt was made to hear from these representatives. As the chair of the meetings, John R. Mott went out of his way to assure that these voices (along with the few women present) were heard out of proportion to their small numbers. But there is room to doubt that delegates were seriously listening. The final report of Commission II admitted that more needed to be done “to contribute to a definition of what the Church is, the definition of its essentials or real Catholic features.”17 It is not hard to see why this was so. The discussions of that commission were largely taken up with problems of missionary imperialism on the one hand and with the gap between the stipends of missionaries and those of national workers on the other. Though they employed the three-self understanding of church—self-governing, self-supporting, and self-propagating—they recognized this too was still an unrealized goal. Since churches were frequently not self-supported, they were manifestly not self-governing.18

But despite these weaknesses there were reasons for hope. Stanley finds the theological positions remarkably progressive for the time.19 Vinoth Ramachandra, in his recent assessment of the conference, finds attitudes toward other faiths softening, reflecting both a high Christology and a dialogical approach to mission.20 Conference delegates justly complained that, because of the long periods of probation and catechesis required of potential members, too much missionary time is spent keeping people out of church rather than gathering them in. And they thoughtfully puzzled over what to do about mass movements to Christ, which were becoming increasingly common.21

Perhaps the comments of Gulnar Francis-Dehqani in the volume Edinburgh 2010 best sum up the Edinburgh conference and its potential. He notes that “whilst the nature of missionary work was shifting to incorporate a more complex understanding of mission, a new theological language was not yet in place to express the changing experience.”22 The language still reflected a narrow evangelical experience, with its implicit Christian superiority linking the proclamation of the gospel with the spread of Western civilization. Now, he says, we have come to see mission in terms of dialogue and witness. But in 1910 perhaps nowhere was the lack of vocabulary more evident than in the conversations surrounding the emerging church outside the West.

And there were other critical lacunae in the 1910 conference. Not only was the voice of the majority world mostly unheard, but the absence of Roman Catholic missions assured that conversations on the church were limited to Protestant perspectives. The related absence of discussion on Latin America missed the opportunity to see new missional possibilities in that continent—whether Catholic or Protestant. The subsequent Congress on Christian Work in Latin America in Panama in 1916 was an important attempt to make up for this lack, though Catholic presence in those meetings was also limited.23

For evangelicals, significant opportunity to address the relation between mission and church would be delayed until the famous Lausanne Congress on World Evangelization of 1974 led by Billy Graham and John Stott.24 There significant voices from the majority world were featured, and serious attention was paid to the place and role of the church. Howard Snyder addressed “The Church as God’s Agent in Evangelism,” Andrew Kirk offered a serious review of “The Kingdom of God and the Church in Contemporary Protestantism and Catholicism,” and Jonathan Chao considered “The Local and Universal Church in Evangelization.” In the covenant that resulted from the meetings, paragraph six dealt with “The Church and Evangelism,” maintaining that “the church is at the very center of God’s cosmic purpose and is his appointed means of spreading the Gospel.”25 This church, however, must not only preach the cross but must itself be marked by the cross, by a living faith in God, and by love and honesty. The conclusion indicated the work still to be done: “The church is the community of God’s people rather than an institution, and must not be identified with any particular culture, social or political system, or human ideology.”26 Seeing the church as the community of God’s people was an important advance and an echo of the famous definition of the church as the pilgrim people of God from the Second Vatican Council a decade earlier. But to contrast the church with all particular cultures, or political systems or human ideologies, posed the question of what positive relationship to these inescapable realities the church would sustain. Or would the church continue to be an abstraction floating above the realities that constitute human life? Clearly the church exists in particular cultural forms and invariably takes on some political and social form. Moreover, despite Kirk’s survey, no advance is made in understanding the relationship of the church to the kingdom of God, which is mentioned neither in Snyder’s otherwise helpful article nor in the covenant itself.

As this brief survey illustrates, Protestants have made some headway in their understandings of church and of God’s mission over the past one hundred years. The lack of definition regarding the church’s relation to the mission of God in the world, evident in Edinburgh 1910, was partially addressed in Lausanne in 1974. Nevertheless, as we noted, important work on cultural realities had yet to be done before core issues could be addressed. One set of issues related to confronting and addressing newly militant religions on the one hand and dealing with the complexity of a global (and postmodern) culture on the other.




CHURCH AND RELIGIONS

The relationship of the church to other religions has been a point of much discussion and debate, particularly in recent years with the rise—and certainly not the decline—of the so-called world religions. Does the church stand out from its surrounding religious communities as a Christian “city on a hill,” distinct and unrelated to all that surround it? Or is it the new “bread” that emerges when the leaven of the gospel enters into and infuses the very religions and cultures it encounters? Or is it some combination of these?

For our purposes it is helpful to again return to the World Missionary Conference of 1910 in Edinburgh. As we have seen, this was a moment of high missionary optimism, when church leaders from around the world predicted the impending triumph of Christianity over other religions. Ironically, however, this optimism was accompanied by another assessment—that, though other religions would eventually give way to Christianity, those religions nonetheless contained important truths that needed to be understood missiologically. J. N. Farquhar, whom we met above, was influential in this regard. Following the conference, his 1913 The Crown of Hinduism became one of the classic treatments of what was known as fulfillment theology, arguing that missionaries should seek out the truth and “gleams of light” within the Hindu faith and demonstrate that Christianity fulfills these.27 It was a view that was in many ways remarkably open to and positive about other religions, if only because of what other religions could eventually become rather than what they were in their present state.28

The point of debate during this and subsequent decades was whether there is continuity or discontinuity between Christianity and other religions. Farquhar and those at Edinburgh cautiously affirmed continuity: other religions have some continuity with Christianity insofar as they are fulfilled and completed by Christianity. During the 1930s and post–World War II, however, the debate erupted and divided into two firm camps. Some in the growing theological liberalism argued the need for what Harvard University philosopher William Ernest Hocking called a new “world faith” that would emphasize continuity among all religions and the supremacy of no single one, especially Christianity.29

Others, influenced by the dialectical theology of Karl Barth, emphasized a radical discontinuity between “man-made” religions and God’s completely separate and unique revelation. This was probably most clearly articulated in the 1938 conference of the International Missionary Council (IMC) in Tambaram, India. Guided by a book prepared for the conference by Hendrick Kraemer, the conference explored and affirmed the ultimate discontinuity of the true Christian faith from all other religions.30 Though Kraemer encouraged Christians to be humble and respectful of other religions, he maintained that no “point of contact” was possible between these and Christ’s revelation. This created a tension between the church and other religions, but for Kraemer this tension was something to be embraced, not softened. As he later wrote, “The deeper the consciousness of the tension and the urge to take this yoke upon itself are felt, the healthier the Church is. The more oblivious of this tension the Church is, the more well established and at home in this world it feels, the more it is in deadly danger of being the salt that has lost its savor.”31

Interestingly, at the 1938 International Missionary Council a group of Indian theologians presented a contrasting viewpoint. Calling themselves the “Rethinking Christianity” group, these writers sought to argue that it was entirely possible, indeed crucial for the future of Christianity in India, for the Christian faith to be expressed in Indian (meaning Hindu) concepts.32 Though their views helped to temper the overall skepticism toward other religions, Kraemer’s discontinuity viewpoint proved to be highly influential for the conference and for Western Christians for years to come. Evangelicals in particular would not substantially revisit the question of other religions until the 1990s.

Other Christian traditions, however, more quickly began to reevaluate the continuity between Christianity and other religions. Of particular note is the major shift that the Roman Catholic Church made with Vatican II. Traditionally, the Catholic declaration of “outside the church there is no salvation” was often interpreted as a statement of discontinuity—God’s work occurred only in the (Catholic) church, and this work could not occur in or through other religions. With Vatican II, however, a door was opened to the “unseen” work of God in the hearts of “all men of good will.”33 Karl Rahner, an important contributor to Vatican II, later proposed that in some cases certain persons in other religions may receive enough of God’s grace to make that person an “anonymous Christian.”34

As mentioned, it has only been since the 1990s that some evangelicals have begun to reassess the ways in which the church may understand and relate to other religions.35 In 1992 a commission of the World Evangelical Fellowship met in Manila and discussed, among other topics, the issue of other religions. At that time writers such as Clark Pinnock and John Sanders had begun to propose ways in which the Holy Spirit may be at work in other religions.36 This influence was seen in the Manila conference where, while affirming a strong commitment to the authority of Scripture and the uniqueness of the person and work of Jesus Christ, participants were still unable to reach a consensus on the question of whether people may “find salvation through the blood of Jesus Christ although they do not consciously know the name of Jesus.”37 As a result, the declaration called for further study on the question. That this group was willing to acknowledge a lack of consensus on this point and called for continued dialogue signaled an openness, however reluctant, to a development of thought in the way churches understood other religions.

In the decades since the Manila conference, the global public has been confronted with many realities and developments with regard to religions. The most prominent singular event was arguably the Muslim terror attacks on September 11, 2001, which catapulted into the global awareness the reality and challenges of Muslim terrorist groups. Religious radicalization, however, did not start or end with 9/11. Rather, as many have observed, globalization has caused various religious communities to reaffirm their beliefs and identities over against the threat of others.38 This process of “sacralization” often causes religious communities to return to what they see as their fundamental and core values and to solidify differences between them and others. In extreme cases such communities use physical, political, and psychological violence to protect their communities and beliefs from others. Accompanying, and often sparked by, this resurgence are increasing levels of voluntary and forced migration, bringing people of different religious backgrounds into closer proximity with each other and increasing the sense of threat on all sides.

How does the church, and particularly evangelical churches, understand itself and its relationship to other religions in this context? The 2010 Lausanne Congress on World Evangelization at Cape Town, South Africa, provides an interesting barometer and contrast to the Manila conference nearly twenty years earlier. Whereas Manila opened up the possibility of discussion regarding how God may be at work in other religions, Cape Town makes no mention of this. Instead, the Cape Town Commitment strongly affirms the classic and important “truth” of Jesus Christ as the “Savior, Lord and God,”39 and emphasizes how this truth combats “relativist pluralism,”40 and that other religions “replace or distort the one true God.”41 However, the commitment also seeks to affirm these statements from a place of humility, declaring, “We repent of our failure to seek friendships with people of Muslim, Hindu, Buddhist and other religious backgrounds. In the Spirit of Jesus, we will take initiatives to show love, goodwill and hospitality to them.”42 It also rejects “lies and caricatures about other faiths” and affirms the “proper place for dialogue with people of other faiths.”43 Thus, the statements of Cape Town (in contrast to Manila) seek to affirm the theological and religious boundaries between Christianity and other religions while coupling this with a posture and attitude of love toward persons of other faiths.

The understanding of the relationship between the church and other religions articulated at Cape Town 2010, however, is not representative of all Protestants and evangelicals. Some European and North American mainline Protestant churches have given increased attention to interfaith dialogue and partnerships, particularly with Muslim communities in those nations. Among evangelicals, there have been several theologians that have begun to explore the continuity between Christianity and other religions and the ways in which God’s church may have constructive relationships with other religions.44 Missiologists have increasingly employed the concept of cultural contextualization, which, as we will note, analyzes the cultural forms of other religions that can be meaningfully contextualized to Christianity.

Overall, however, in recent years there has not been a wide and sustained conversation among mission and ministry practitioners, particularly among evangelicals, about the ways in which other non-Christian religions may have some continuity with the church. As mentioned above, much of this can be explained by increased globalization, the move among many to strengthen their own religious communities and commitments, and the fear of the religious “other” that this generates. In a climate generated by fear, there is little motivation to consider if and how there is continuity between Christianity and other religions and religious communities. Rather, discontinuity becomes a sociological and theological default, strengthening and hardening the boundaries between communities and religions in a world whose boundaries feel increasingly threatened.

The development of the fraught relationship between the church and religions raises a fundamental question that calls for treatment here: what do we mean by religion? This question surely constitutes a major factor confounding the conversation about church and religions. Part of the problem lies with the word itself. How does the church reflect a religion? What exactly does it reflect in doing so? Defining religion is similar to the proverbial problem of defining time—it seems self-evident until one actually tries to put words to it. But for all the various definitions of religion—and there are many—there are at least two things upon which contemporary scholars agree. The first, as scholars such as Wilfred Cantwell Smith, Clifford Geertz, and J. Z. Smith have suggested, is the idea that religion was, and to some degree continues to be, a concept that comes from outside of religions themselves and does not adequately describe various religious traditions.45 As Richard King has noted, early Greco-Roman uses of the concept referred to ritual practices and paying homage to the gods. With the rise of Christianity, however, it was redefined as “a matter of adherence to particular doctrines or beliefs rather than allegiance to ancient ritual practices.”46 This model tends to emphasize a theistic belief and a “fundamental dualism between the human world and the transcendent world.”47 Such conceptions reflected particular ways of understanding the Christian religion in the West but did not and do not always adequately describe the religions of other contexts.48

The second area of agreement is that the idea of “world religions” is also largely a Western concept born out of the Enlightenment and responds to the need to make sense of a changing world. As Tomoko Masuzawa demonstrates in her influential book The Invention of World Religions, until the mid nineteenth century Europeans and North Americans typically described the world as made up of Christians, Jews, Muhammadans (Muslims), and the rest.49 Western affinities for taxonomy began to be more specific about “the rest” in subsequent decades, but it was only in the wake of World War I and the uneasy calm before World War II that American universities started to write texts that categorized and studied what became known as “world religions.” The context is instructive: the West was increasingly aware of a globalizing world where an event in one part of the world could have great, even devastating, effects on another. In order to navigate this new era, it was imperative to become more educated and aware of the various religions that were at work in these countries as these were impinging on the West.50

What this required, however, was to somehow define and order in Western and Christian terms that which often defied categorization. An important example is the “religion” of Hinduism. As H. L. Richard and others have shown, historically the non-Muslims of the Indian continent did not understand themselves as sharing a common set of beliefs and practices known as Hinduism, much less call themselves Hindus. In the eighteenth century onward, however, and particularly through interaction with British Christian colonialists and missionaries, Britons and then Indians started to categorize the widely ranging traditions of the subcontinent as an identifiable religion.51

This signals an important point that we intend to explore in this book—that from a social science perspective the category of religion itself is an elastic concept and is not as self-evident as is often assumed. Missiologists and Christians who would try to distinguish the church from surrounding religions can thus run the risk of creating a category that, for members of that community at least, does not accurately describe them or what they value and the place this has in their lives. This can also run the risk of trying to arbitrarily separate the church and its members from something that God can and does use to shape the church in unique ways.




CHURCH AND CULTURE

If one were asked to name what has changed in the practice of missions since the Edinburgh conference, the increased awareness and engagement with other faiths would immediately come to mind. But if one were to ask what has changed in our reflection on mission, one candidate would certainly be the influence and spread of the social sciences in understanding the context and appropriate methods of missions. Starting in the 1960s the Roman Catholic Church began to reflect on what was called inculturation; evangelicals entered the conversation in the 1970s and began to speak of contextualization.

This conversation was given impetus by the 1974 Lausanne Congress to which we have already referred, but, as we noted, even there one sensed work remained to be done in applying newer social science methods to missions and its relation to the church. Arguably, the major achievement of that decade in this respect was the Consultation on Gospel and Culture sponsored by Lausanne and held at Willowbank in Bermuda in January 1978.52 In the report resulting from that colloquium, paragraph eight, addressing “Church and Culture,” began with the recognition that if the gospel must be contextualized, so must the church.53 To older models of imposing Western forms of church, the statement proposes the dynamic-equivalence model (proposed at the conference by Fuller Seminary professor Charles Kraft), which better allows the church to freely and creatively develop in ways that can stand up to colonial imposition and have a positive impact on the indigenous situation. The influence of Kraft—whose Christianity in Culture would appear the following year—is clear in this statement.54 In his address to the consultation Kraft described the process that would foster authentic indigeneity and, in turn, natural growth within churches. This process gets beneath the surface of the forms of a given culture to the meanings these hold so that emerging elements of church life—preaching, worship, sacraments—have equivalent meaning to biblical forms. The goal, Kraft writes, is that a church “produces an impact on its society equivalent to the impact that the original church produced in its cultural environment.”55 This process, he believes, allows the Holy Spirit to work in novel ways—producing results, he observes, that missionaries frequently oppose! This represents an advance over previous attempts to impose foreign structures, but there is a clear assumption at work that we want to challenge. Kraft implies that there is such a thing as a biblical notion of the church, and this simply needs to be “translated” into its native equivalent forms. But what is that biblical form? Is it the temple worship of Jesus and his disciples? Is it the house church of Paul, or the developing structure of the Pastoral Epistles? Some participants at Willowbank must have had similar questions because the final statement, after introducing the dynamic-equivalence model, wonders whether “by itself it is large enough and dynamic enough to provide all the guidance that is needed.”56

This understanding of church and early attempts at contextualization were both developed within the general framework of communication theory, which seeks to understand how best to communicate the Christian message within indigenous thought patterns, or how best to translate the Scripture from Hebrew or Greek into native languages. But, important as this advance was, it carried limitations; the church does not exist like a text waiting to be communicated. It is rather a dynamic, culturally situated emergent reality that is formed under multiple influences. As a result, and at this early stage in the growing awareness of cultural diversity, cultural analysis was not used to consider the nature of the church in particular cultures. Given the central role cultural forms play in the formation of church subcultures, to say nothing of ritual practice and symbolic forms, this was a strange omission. There is an irony here: the study of various cultures had its origin in the study of community values and family (kinship) patterns, just the sort of data, one would think, that would contribute to a deeper insight into communities of faith and worship. But the application of this wisdom to the church did not occur. The church was considered an abstract theological reality rather than an actual community of people necessarily existing as a subculture within a larger social group.

In fairness to Kraft, much has happened in social science since he wrote his article and his influential book. Three developments are relevant to our discussion of church. First, during the 1980s and following there has been what has been called the “turn to the subject” in anthropology. This attitude encourages increasing attention be paid not only to indigenous values and practices but to what the people themselves make of their situation. Sherry Ortner, in a now classic article, argued that culture consists of “serious games” in which persons and groups adopt and rewrite cultural norms.57 The obvious implication of this for missionary practice was to focus less on the message (and the messenger) and more on the listeners and their world. Some of the implications of this for the development of missionary practice were explored by Robert Schreiter in his 1985 book, Constructing Local Theologies, which argued that response to Scripture will emerge in ways consistent with local knowledge and values.58 Though the implications of this for the growth and development of church communities are considerable, they have been mostly ignored in the missionary literature.

A second development has been the growing awareness of the dynamic and changing nature of cultures. Older ideas of culture understand cultures as fixed structures of values and practices that anthropologists enter and seek to explore. With the growing interaction of global, pluralist realities, it is clear that such essentialist notions are no longer plausible. Kathryn Tanner has described the possibilities this opens for thinking about theology. Cultures are not self-contained units, she argues; when understood within a global and historical context, they are “seen instead as dynamic, interactive phenomena” with porous boundaries and mixed identities.59 The emphasis on the agency of people and the hybrid character of culture does not mean that the various cultural entities are incommensurate; if this were so, communication and transfer of cultural goods, so vital to globalization, would be impossible.60 This is especially true if we believe that the Spirit of God is at work within the structures of creation, drawing people to acknowledge God.

A third, more recent development, and one that will inform our approach to church, is the rise and influence of emergence theory on the understanding of communities and cultures. Already in 1986, and signaling the new, dynamic view of culture described above, James Clifford posited, “‘culture’ is not an object to be described, neither is it a unified corpus of symbols and meanings that can be definitively interpreted. Culture is contested, temporal, and emergent.”61 Theories of emergence have grown in use and importance in recent years as scholars have sought to make sense of the growing complexity that is developing and being discovered in social and natural sciences. Such theories are being applied in areas such as philosophy, physics, sociology, biology, organizational studies, and religious studies.62

We will develop the contours and importance of emergence theory further in chapter three. In brief, emergence theory seeks to account for new entities. It does so by suggesting that, in many cases, new entities are more than simply the sum of their parts. That is, though social entities such as a political movement, a neighborhood, a soccer club, or a church are composed of many people and various shared practices and beliefs, these combine to create a whole that is greater than the parts.

How does emergence differ from other ways of accounting for social entities? Some social science theories are descriptive, listing and analyzing the various cultural symbols, practices, values, and so on that the group collectively shares. Take the example of the “team spirit” that a soccer team may develop during the course of a season. A descriptive approach may focus on the language, skills, and values the team begins to share around winning. Another approach focuses on the rules that shape belief and behaviors. A team adopts a cognitive model or map that provides the rules of the game needed to communicate and succeed in a given social context. With this approach we may look at the social rules that the wider society provides the team regarding what it means to win. Each of these is helpful. An emergent approach, however, analyzes the relationships between different people and groups and what that interaction in turn creates. In the case of the soccer team an emergent approach would suggest that the team’s identity and “spirit” emerges from their interactions with each other, the rules, equipment, and wider social norms. As they interact with these and each other, a new entity called a “team” with “spirit” begins to emerge.

The implications of these three developments for thinking about church will be the common theme in the chapters that follow, but here we note that growing emphasis on local agency and on cultural complexity as illuminated by emergence theory bears important significance for reflection on the church. As one example, consider again Stephen Neill’s discussion of church and mission. He notes that there have traditionally been two problems in forming indigenous churches. First, converts have often spent long periods of time watching and even participating in the church the missionaries introduced before thinking about forms that might be appropriate for them. When they do begin this process, the patterns they have learned are hard for them to ignore. Second, Neill points to the difficulty new converts have in answering for themselves the myriad questions that naturally get asked in the complex process of community formation. What might preaching look like in my context? How do we practice Communion or baptism? How do we discipline members? Neill notes that it is no more possible for them to work out by themselves the Pythagorean theorem than it is to invent the church from scratch.63 The situation is further complicated, Neill notes, by the fact that it is common for new converts, for various reasons, to be resistant to new and indigenous forms of church. They may see their culture as restrictive or lacking resources for developing new forms of church, or this may even be seen as an evil from which they have been delivered. Neill concludes with this wisdom:

The old non-Christian past must sink below the horizon. That which has come from the West must be so absorbed and assimilated that it can be transformed and re-expressed in categories different from those of the world of its origins. But this is the work of generations, not of years.64


Neill is making a critical point that we intend to consider in this book. Cultural influences are subtle, change and mutual influence are often slow and imperceptible, and the church practices and beliefs that eventually emerge in any given context are not entirely predictable. But this also means that the resistance new converts have to new forms may not be the end of the story, and at the same time assimilation of foreign forms may not be entirely evil. In fact, we will see in what follows examples of converts who have accepted new forms and then decided over time that the new, emergent entity is not reflective of who they are or wish to be. Others may from the beginning initially resist the gospel because of its foreignness but then over time move toward those forms. Still others may live in a world of dual belonging, or become migrants who take their homes with them as they are planted in a new setting. The point is that all these options express unique cultural dynamics, and none of these processes is normative or incompatible with God’s kingdom work. In every case, we will argue, both the newer understandings of cultural flows and influences and the subtle urgings of the Holy Spirit should encourage us to be open to new forms of church. Or better, we might discern new possibilities for communities as charged spaces where persons can hear new accents of the gospel and grow in their own way toward maturity in Christ.

At the Lausanne-sponsored Congress on World Evangelization of 2010 in Cape Town, celebrating the one-hundred-year anniversary of Edinburgh, the final statement reflected much more this newer—complex but exciting—understanding of mission, even as its delegates reflected a truer vision of the global church:

Jesus calls all his disciples together to be one family among the nations, a reconciled fellowship in which all sinful barriers are broken down through his reconciling grace. This Church is a community of grace, obedience and love in the communion of the Holy Spirit, in which the glorious attributes of God and gracious characteristics of Christ are reflected and God’s multi-coloured wisdom is displayed.65





WHAT THIS BOOK ATTEMPTS

The focus of this book is theological reflection on the sociocultural formation and growth of communities who follow Christ, or in some particular ways are drawn to Christ. As we have already implied, we want to approach this in terms of emergence theory, which stipulates that social communities arise over time in ways that reflect their interaction with specific historical and cultural dynamics. These trajectories are often fragile and contested but also deeply expressive of the social identities of the actors. At the same time, the fact that such communities reflect and embody particular cultural situations, we will argue, should not keep us from discerning ways in which the Spirit of God is at work in these diverse situations forming people into the likeness of Jesus Christ. Another way of saying this is to claim that people’s deeply ingrained cultural values offer potential vehicles even if, at times, they also can raise obstacles to the work of God drawing people to appropriate worship. Developing the process of discerning where church exists will be a subtheme of the book and a particular focus of chapter seven.

The following chapters will seek to provide elements to unwrap our theme. Chapters two and four argue that all actual instances of church in history (chap. 2) and in the contemporary world (chap. 4) are emergent entities that reflect their particular social situation. Further, the processes involved in developing churches provide what we will describe as a “reverse hermeneutic” in which the cultural situations interpret the gospel in their own terms, providing both illumination and obfuscation for the emerging shape of the church. Chapter two will explore this in the early period of the church through the fall of the Roman Empire, then in the period of the Reformation, both in the magisterial Reformers’ and the developing believers’ churches. Chapter three will develop further emergence theory in the light of current examples of church development. Making use of emergence theory and Margaret Archer’s “constraining” and “competitive” conditions to illumine recent history of thinking about “church” in India, we will seek to argue that the church is today, as it has always been, an emergent phenomenon.

Chapter four will explore in detail further contemporary examples of the cultural production of church or, in some cases, frustrated attempts to produce particular communities of believers who follow Christ. We will explore examples largely drawn from Asia, where the most significant cases known to us exist today. Chapters five and six will seek to raise more specifically theological issues. In chapter five we explore biblical models of understanding church: the body of Christ, the pilgrim people of God, and the community of the spirit. Chapter six asks in particular how the practices of worship, particularly the sacraments, might be understood in terms of emergence theory and as reflective of God’s purposes within culture. We will note ways in which theological arguments stipulating that these practices are divinely inscribed often ignore the actual history and background of sacramental practice, and are blind to the way their “divinely inscribed” practices invariably carry traditional values. Here we continue to insist that cultural production and emergent biblical values are not in inherent conflict but rather can be mutually productive of multiple communities of faith.

In chapter seven we will argue that the central thrust of biblical teaching on church is best described in terms of the transformative presence of the Spirit of God, drawing the creation and people toward a community of every tongue, people, and nation who will worship God. We will explore in detail what ecclesial markers might allow emerging churches to be identified. The final chapter will note the way in which the biblical church is an eschatological reality whose final home and goal is the worship of the Lamb in heaven. This perspective of church as an eschatological community provides both the substance of the preaching of followers of Jesus and leverage for our critique of all cultural and political forms.






OEBPS/nav.xhtml


    

      Sommaire



      

        		

          Cover

        



        		

          Title Page

        



        		

          Contents

        



        		

          Preface

        



        		

          1 - Is the Church in Crisis?

        



        		

          2 - The Church as an Emergent Phenomenon in History

        



        		

          3 - Emergent Ecclesial Identity and Mission

        



        		

          4 - The Church Emerging Among Other Religions - Case Studies

        



        		

          5 - Biblical Metaphors for Church

        



        		

          6 - Theological Practices of Church

        



        		

          7 - Markers of the Transformative Church

        



        		

          8 - The Future of the Church

        



        		

          Bibliography

        



        		

          Name and Subject Index

        



        		

          Scripture Index

        



        		

          Notes

        



        		

          Missiological Engagements

        



        		

          Praise for Seeking Church

        



        		

          About the Authors

        



        		

          More Titles from InterVarsity Press

        



        		

          Copyright

        



      



    

    

      Pagination de l'édition papier



      

        		

          1

        



        		

          VII

        



        		

          VIII

        



        		

          IX

        



        		

          X

        



        		

          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

        



        		

          32

        



        		

          33

        



        		

          34

        



        		

          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

        



      



    

    

      Guide



      

        		

          Cover

        



        		

          SEEKING CHURCH

        



        		

          Start of content

        



        		

          Bibliography

        



        		

          Name and Subject Index

        



        		

          Contents

        



      



    

  

OEBPS/images/AI_IVP_Academic_G.jpg
=

VP

Academic

An imprint of InterVarsity Press
Downers Grove, lllinois





OEBPS/cover/cover.jpg
DARREN T. DUERKSEN
and WILLIAM A. DYRNESS

m
P4
@
>
@
m
=
m
4
=
7

1VII9010ISSIW

SEEKENGCEHURCH

Emerging Witnesses
to the Kingdom





