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  To Philip


  Prologue
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  At the end of 2013 Pope Francis released an exhortation he called Evangelii Gaudium (The Joy of the Gospel) decrying free market capitalism, which he described as an economy of exclusion and inequality. In doing so he stirred up a wasp’s nest of criticism, with some pundits calling his capitalist critique “pure Marxism coming out of the mouth of the pope.”1 In the document Pope Francis states,


  some people continue to defend trickle-down theories which assume that economic growth, encouraged by a free market, will inevitably succeed in bringing about greater justice and inclusiveness in the world. This opinion, which has never been confirmed by the facts, expresses a crude and naïve trust in the goodness of those wielding economic power and in the sacralized workings of the prevailing economic system. Meanwhile, the excluded are still waiting.2


  But such a critique is not surprising coming from this particular pope. As his predecessor, Pope Benedict XVI, pulled away from the Apostolic Palace in a Mercedes limousine, Francis pulled up in his 1984 Renault. In fact, Pope Francis chose not to live in the Apostolic Palace at all, but to reside in the far less ostentatious Casa Santa Marta, where visiting guests of the Vatican stay. Pope Francis has a longstanding relationship with the wastepickers of Buenos Aires, whom he fought alongside for better working conditions as archbishop. It is this view of life from the margins which motivates the pope to suspend bishops living in opulence and challenge the capitalist obsession with profit at the expense of his friends living on the economic fringe.


  But is it really the place of a religious authority to address economic systems? Should popes simply keep to religious matters and leave economic theorizing to economists? Surely we would not take seriously economists who attempt to shape Christian theology. Why should theologians address economic theory?


  But the practice of economics is profoundly theological. What is “thou shalt not steal” if not an implication of economic policy that embraces some form of private ownership? Therefore, the first economist was God. Large sections of the Hebrew Scriptures are devoted to addressing economic malpractice and serve to protect those at the bottom of the economic food chain.


  You shall not withhold the wages of poor and needy laborers, whether other Israelites or aliens who reside in your land in one of your towns. You shall pay them their wages daily before sunset, because they are poor and their livelihood depends on them; otherwise they might cry to the LORD against you, and you would incur guilt. (Deuteronomy 24:14-15)


  The Hebrew Scriptures devote a good deal of attention to how economic transactions are to happen and what should be done if those transactions go awry. The means to acquire wealth (via land or labor) was strictly guarded in the law. Leviticus 25 outlines the process by which land and labor were to be released on a forty-nine-year cycle after having been acquired by others. Land acquisitions were to be returned to their original owners. Those who had been sold into bonded labor were to be set free. This policy—the Jubilee—acted as a hard reset in order to correct the ways that all economic systems produce wealth disparities over time if not regulated. The Jubilee, along with a loan forgiveness cycle that repeated every seven years (Deuteronomy 15), were among the many ways God displays concern for how we exchange our goods and services and safeguards against rampant wealth inequality.


  
    
      The first economist
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  Luke opens his Gospel with a political reference—a census conducted around the time of Jesus’ birth. For the Gospel writers, the lines between economics, politics and spirituality did not exist. Or if they did exist, they were placed differently than they are for readers in the industrialized, democratic West. Jesus’ political and economic activism is often lost upon those who live in societies where the private practice of faith and the public practice of citizenship are kept in strictly separate containers. We do not easily see how Christ’s actions and teachings touch on larger economic or political structures. Because Jesus does not attack the Roman Emperor—on the contrary, he encourages giving to Caesar that which is Caesar’s (Matthew 22:20-21; Mark 12:17; Luke 20:25)—and because Jesus appears to embrace the permanence of poverty (“the poor you will always have with you” [Matthew 26:11; Mark 14:7; John 12:8]), we assume that Jesus takes a passive approach to political and economic powers. “Leave them well enough alone,” our Western ears seem to hear him telling us, “devote yourselves to private spiritual matters and those larger structural issues will work themselves out.” Jesus appears to be more concerned with individual economic practice—almsgiving, for instance—than systemic economic concerns, like interest rates or minimum wage laws.


  But the holistic Hebrew mindset and the radically different private-public or sacred-secular divides in the ancient Near East obscure our vision on this. Everyday existence in Palestine during Jesus’ time would have been a sociopolitical, religio-economic experience, and teasing out what might be relegated to the individual and private, and what involves the communal and public, would have been difficult. Those lines were either drawn in radically different places or did not exist as we think of them today. Religious structures, political structures and economic structures were hopelessly bound together, and Jesus engaged the whole power fabric made up of these forces on a regular basis.


  Teachers of the law, Pharisees, Sadducees, scribes: these were not viewed in the sanctified and separate ways that we view spiritual vocations today—men and women with religious power but no widely recognized civil power. Religious leaders in Jesus’ day were civic leaders and part of a ­religio-political ruling class. The Sanhedrin ruled with as much civil authority as they did religious authority. Roman civil authorities were often part of the religious elite. There was no separation of power between spiritual and civil in Jesus’ day.


  The Roman governor Pilate, King Herod and the Sanhedrin were all concerned about Jesus’ claim on their all-encompassing power bases, and Jesus’ trial involved each of these power bases. Luke tells us that John the Baptist was locked up by Herod, one of the many religio-political rulers of that time, as a result of John’s public tirade against him. The Baptizer condemned Herod not only “because of Herodias, his brother’s wife” but “because of all the evil things that Herod had done” (Luke 3:19). Doubtless John was condemning a wide variety of unjust and self-serving actions of Herod, who, after all, was a builder, like his father, and levied burdensome taxes on those under his realm. In Herod’s territory there was only the very rich and the very poor.3 Herod himself owned half of the land under his rule, and many were confined to poverty as a result of Herod’s policies and the aristocratic families who possessed much of the property. So paranoid was Herod of John’s public denunciations that Josephus claims he feared John might “raise a rebellion.”4 This fear of rebellion indicates that the condemnation of Herod was not limited to what we in the West might relegate to the sphere of personal holiness. Private and public, individual and social, political and religious, economic and spiritual were part of a unified whole.


  If we want to separate the powers and structures in first-century Palestine and distinguish the political from the social or economic or religious, we would have a very difficult time. Were the teachers of the law religious teachers or civil lawyers? Yes. Was the Roman emperor viewed as a political leader or a religious deity? Yes. Was the high priesthood a political post or a sacerdotal post? Yes. Was commerce in Jerusalem controlled by the religious elite or by business leaders? Yes.5 Were the elite families in Judea tied to political, economic or religious power? Yes.


  The temple in Jerusalem represented an amalgam of religious, civic and economic powers. Festivals or high holy days might be similar to attending a citywide parade on a national holiday—an event orchestrated by leaders with responsibilities in civic and religious circles that brought together family, friends, fellow citizens and strangers to trade stories, enjoy fellowship, worship, and share meals. Few would have known how, had they cared, to differentiate between the parts of the festival that were religious and those we might be tempted to call secular. The word secular did not even appear until the 1300s. That’s because before the late Middle Ages the secular did not exist. State power was religious as well as economic and social. Artificial walls had not yet been constructed, and so we cannot so easily discern with our Western spectacles where Jesus confronts political, social or economic powers.6


  
    
      Jesus never addressed religious power without also addressing the social, political and economic power bound together with it.
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  The fact that we separate faith from politics or economics is a new way to look at the world and is foreign to human history. Jesus never addressed religious power without also addressing the social, political and economic power bound together with it. If we are honest, even in our church-state separated world, political and economic power has spiritual significance, and spiritual power has political and economic significance. Try though we might, we cannot uncouple all the ways the powers are mingled.


  Jesus Visits Wall Street


  Only a handful of events are recorded by all four Gospel writers. The Synoptic writers, Matthew, Mark and Luke, appear to follow a common account. John, however, introduces a large body of unique stories. He told his readers, “there are also many other things that Jesus did; if every one of them were written down, I suppose that the world itself could not contain the books that would be written” (John 21:25). This may account for his departure from the material the other three writers used. Therefore, we must pay close attention to those places where all four Gospel writers record the same event. These incidents are central to all four writers’ understanding of the nature and work of Christ.


  Outside of the death and resurrection narrative, there are just five events the Gospel writers share in common. Four of these are (1) John’s baptism, (2) the feeding of the five thousand, (3) Peter’s profession of faith, and (4) Jesus’ anointing by a sinful woman.7 Each bears special significance to developing the biography of Christ in terms of his fulfillment of Jewish, messianic prophesies. The fifth event is the story of Jesus’ entry into Jerusalem and his ejection of the marketplace that occupied the temple courts (Matthew 21:1-13; Mark 11:1-17; Luke 19:29-46; John 2:13-17; 12:12-19).8 What is so central to our understanding of Jesus that this event is among the few stories shared by all four Gospels?


  It would be difficult to understand Jesus’ entry into Jerusalem and clearing of the temple without reference to the larger political, economic and religious structures surrounding this story. The prophecy of Zechariah is brought to mind for Matthew and John, the two writers who were present at the event:


  
    Rejoice greatly, O daughter Zion!


    Shout aloud, O daughter Jerusalem!


    Lo, your king comes to you;


    triumphant and victorious is he,


    humble and riding on a donkey,


    on a colt, the foal of a donkey. . . .


    His dominion shall be from sea to sea,


    and from the River to the ends of the earth. (Zechariah 9:9-10)

  


  There is a political dimension to Jesus’ entrance into the epicenter of Judean power. Jesus does not chastise the crowds who hail him as king because they are politicizing his ministry. In fact the ruling class is disturbed by these politically laced cries from the crowd, and they ask Jesus to defuse the situation by correcting them. Jesus refuses: “I tell you, if these were silent, the stones would shout out” (Luke 19:40).


  No wonder the power holders were nervous. The crowds wielding palm branches were reenacting a scene from the Maccabean revolt about a century earlier when Simon marched into the citadel at Jerusalem and threw off the foreign oppressors, establishing a short-lived, free Jewish state and restoring worship at the temple, which had become paganized (1 Maccabees 13:49-51; 2 Maccabees 10:1-8). While it may be argued that the crowds had misconceptions about Jesus’ kingdom, there is no mistaking the real threat that Jesus and his reign would mean for existing powers.


  While Jesus’ entrance into Jerusalem may have been laced with Maccabean political significance, Jesus had not come to reform and preserve temple worship. No, Jesus’ first act after being hailed as heir to David’s throne was to confront an economic stronghold.


  
    Then Jesus entered the temple and drove out all who were selling and buying in the temple, and he overturned the tables of the money changers and the seats of those who sold doves. He said to them, “It is written,


    ‘My house shall be called a house of prayer’;


    but you are making it a den of robbers.”


    The blind and the lame came to him in the temple, and he cured them. (Matthew 21:12-14)

  


  Driving out those selling sacrificial animals and overturning the money changers’ tables must not be seen as an attempt to restore the temple to its Solomonic glory. Jesus had prophesied to a Samaritan woman that worship would no longer be linked to the temple in Jerusalem: “The hour is coming when you will worship the Father neither on this mountain nor in Jerusalem” (John 4:21). Luke records that when Jesus entered Jerusalem, he wept over the city’s coming destruction (Luke 19:41-44), which was accomplished in A.D. 70, and in which the temple was also completely destroyed (Matthew 24:1-2). Jesus knew that the temple was destined to be demolished; in fact, Jesus’ statements about the temple’s destruction were used to convict and crucify him (Matthew 26:61). No, Jesus was not concerned about the purification of worship at the temple. The kingdom he brings has no temple because “the Lord God the Almighty and the Lamb” are its temple (Revelation 21:22).


  
    
      Jesus’ first act after being hailed as heir to David’s throne was to confront an economic stronghold.
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  I don’t want to underplay the exclusion Jesus addressed in clearing the temple courts. There is most certainly a worship element that Jesus is confronting in his challenge to the marketplace ruling the temple. The worship of all people was being displaced by greed. This is a serious affront to worship. The original blueprint for the temple did not include corralling women and Gentiles into separate courts, away from pious male Jews, but this segregation had emerged, and Jesus displays such zeal inside these courts of the excluded. The fracas created by driving out the businesses ultimately had the effect of opening up space for the “unclean” to enter. Directly after Jesus clears the marketplace “the blind and the lame came to him in the temple, and he cured them” (Matthew 21:14). But Jesus was not only concerned with restoring a space where “true worshipers will worship the Father in the Spirit and in truth, for they are the kind of worshipers the Father seeks” (John 4:23 NIV). He was also confronting another thread of power twisted together with the strands of authority ruling the region.


  [image: 3680_FIG1.psd]


  Box seats to a house cleaning. Linocut by Gary Nauman.


  In essence, money changers served as banks, and anyone coming to Jerusalem from another part of the empire would need the services of these currency exchanges. These temple banks were the place to go regardless of your interest in worship. True, they traded money for the temple coinage, but their business would have provided opportunity for all kinds of money exchange. We know from Josephus and other historians that the high priestly families earned lucrative profits from the temple marketplace, which included these banks. Niell Hamilton, in his article “Temple Cleansing and Temple Bank,” suggests that the temple bank housed the equivalent of more than three million dollars, much of it from the deposits of aristocratic families. By overturning the tables, Jesus had “suspended the whole economic function of the temple. . . . Such sovereign interference in the economic affairs of the temple must have been taken as a direct claim to be king.”9 The high priest Ananias was called “the great procurer of money,” and historians claim that the temple was being “ruined by greed.”10 Matthew’s and Mark’s Gospels specifically recall Jesus overturning the “seats of those who sold doves.” These vendors would have catered specifically to poor folk like Jesus’ parents, who purchased doves to consecrate their firstborn male child in that same spot some thirty years prior. One influential member of the Sanhedrin a few decades later addressed the price gouging of the poor occurring at the hands of those selling doves. He fixed a maximum price for doves at just 1 percent of their original purchase price, giving us some idea of the profiteering going on in the temple marketplace.11


  German theologian and scholar Joachim Jeremias writes in his book Jerusalem in the Time of Jesus that one wife in the high priestly family of Boethus “was so pampered that she carpeted the whole distance from her house to the temple gate.”12 The temple treasurer post was often filled by members of the priestly aristocracy.13 Like today, economic power had coalesced into the hands of a few elite families, making access to wealth quite difficult for anyone else. Ched Myers concludes that “it is the ruling-class interests in control of the commercial enterprises in the temple market that Jesus is attacking.”14


  The temple clearing was not only a worship corrective but an economic corrective that struck at the heart of a first-century Wall Street.
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  Following Jesus in the Ministry of Overturning Tables


  Jesus said in John 14, “whoever believes in me will do the works I have been doing” (NIV). If we are to do the works Jesus did, then there is something very appropriate about a religious figure like Pope Francis confronting the economic powers that have become weighted toward the ruling classes. We are charged to imitate our Master, and while this book is not primarily about inserting the ethics of Christ into a capitalist mindset, it is about addressing the capitalist mindset that has inserted itself into Christ’s church and its mission.


  Five-star US Army general and outgoing president of the Unites States Dwight Eisenhower warned of an unholy alliance between military powers and the for-profit business forces when he popularized the term military-industrial complex.15 The mutual benefit between war and profit would have “grave implications” if those bedfellows were allowed to dictate foreign policy. Today, I see similar grave implications regarding the ways that the church has uncritically adopted a corporate-style capitalist para­­digm to inform and drive our mission. It is an invitation for principalities that bend toward exclusion to occupy the temple courts of the church—the creation of a Christian-Industrial Complex.


  I sometimes feel like I have more questions than answers. But the disturbance Jesus created in the temple courts gives me some comfort on this account. I am unsure what Christ’s actions accomplished in the way of introducing permanent change to the economic lordship of the ruling class families controlling first-century Palestine. But an unmistakable signal was sent to the economic and political power holders deeply invested in the temple marketplace. Jesus’ actions may also have inspired believers regarding the very different kind of “bank” which they would create just a few years later. It was an economic cooperative in which there were no needy among them (Acts 2:44-45; 4:32-35). Overturning tables indicates what his kingdom is like, or more to the point, what his kingdom is not like. In Christ’s kingdom the poor are not bilked for the rich to carpet their palaces. It is not a kingdom where eighty-five individuals possess more wealth than three billion people.16 It is not a kingdom where devotion to God is leveraged for ruling-class profit or where commercial enterprise gets in the way of those seeking to draw near to God. And it is not a kingdom where the world of profit making overrules the world of prophet making.


  So while I hope to draw from a few alternative pictures of a church and mission that have been freed from a corporate-styled capitalist mindset, I am primarily attempting to kick-start a discussion. Can we more clearly identify places in the church where the ethic of gaining the world has resulted in forfeiting our souls? Have we allowed ourselves and our structures to be overly influenced by the things that work well in the capitalist kingdom of this world but are toxic in the good-news-to-the-poor kingdom of God? Can our imaginations be released to create fresh structures and new ways of understanding money, people, church and the kingdom mission?


  The End of World Missions as We Know It


  When I travel, I usually stay with friends, so it is a rare occurrence to stay in a hotel, especially a nice one. After more than twenty-five years of walking alongside college students or friends who live in developing-world slum communities, it is always a little bit of culture shock to enter a conference environment where most people are white (like me), male (like me), middle-aged (like me) and wearing business attire (not like me). This is sometimes the reality when I attend professional events with other North American missionary leaders.


  At one such gathering I was handed the typical conference handbag, adorned with sponsoring company logos. This bag contained a couple of magazines, a conference handbook, and twenty-five different brochures and fliers that advertised goods and services for sale to those of us who lead Christian missions. There were appeals in this bundle made by travel agencies, insurance companies, publishers and translation services. But the profession represented by more flyers and ads than any other single industry in the bale of paper was the financial industry—financial planning companies offered their help, a couple of banks presented their appeal to handle the cash flow of organizations at this conference, and a company or two were selling their fundraising services. Any outsider who only saw the brochures in our conference handbag might conclude that this conference must be designed for an industry in which money played a central role.


  The demographic of most Protestant missionary conferences in the US could be described as male, pale and frail. Conference agendas are peppered with the stated value of making space for younger leaders as well as women and minorities. But the demographic of the room, at least as I have observed it over the last twenty-five years, has remained the same. The Southern Baptists, for instance, are among the most diverse Protestant denominations. “Nearly 10,000 of the SBC’s 46,000 churches are ‘ethnic in some shape, form or fashion,’ making Southern Baptists by far the most ethnic convention in the nation.”17 Yet the number of black Southern Baptist missionaries from the US is only one-half of 1 percent, and of the 4,900 Southern Baptist missionaries only 423 (8.6%) are minorities.18 This raises the question: is there something about how Protestant mission is shaped that makes it easier for white folk to enter and more difficult for others? Surely ethnic minorities are no less spiritually gifted or qualified for missionary service.


  In February 2012, a historic celebration was held honoring the two hundredth anniversary of the sailing of the first American missionaries sent by a formalized, missionary-sending structure: the launch of the Protestant mission to Burma in 1812. The anniversary was commemorated with the forging of a new partnership between two major associations of Protestant mission agencies under a single, new conglomerate. In many respects, this was an appropriate date and venue to attempt to breathe new life into the North American Protestant missionary structure. Only I’m not convinced that the organizational foundation upon which Protestants have built our church and non-profit establishments is the right one.


  There is something endemic within North American Protestant non-profit structures which, despite good faith efforts, have made it difficult for minorities to thrive. In 2012 the birthrate of minority Americans exceeded that of whites.19 By 2043 American minorities will become a majority.20 What will become of our predominantly white missionary organizations, which have not kept pace with the changing demographic? Furthermore, outside of a few organizational exceptions like Youth with a Mission, I have observed the greying of North American missionaries. I was speaking to a missionary recruiter from the Evangelical Free denomination who told me the average age of the freshly minted missionaries they send to the mission field is forty years old. Another mission agency executive confessed to me that the average age in his mission is fifty-three. Efforts to draw in younger leaders have, by and large, been ineffective. What began as a youth movement is now a middle-aged movement. Finally, fully half of the Christian population appears to lack the correct chromosome pairing for upper leadership in Protestant institutions. While making up half of the Christian population, females have encountered enormous boundaries in offering their leadership gifts to churches and mission organizations.21


  Women, young people and ethnic minorities face momentous hurdles in achieving prominence in our current Protestant missionary structures. This is not because these populations are less qualified. There must be something in the design of our organizations. If it continues, I believe we will witness the end of world missions as we know it—at least the Western, corporate version of world missions that we have become accustomed to.


  The Missionary Corporation


  The commercial corporation, as a manifestation of capitalism, grew out of the trading companies of the 1600s. In these early commercial ventures, wealthy backers banded together in order to undertake costly overseas trading missions. This corporate structure to commercial trade proved extremely lucrative. Just eleven years after its birth, the British East India Company was earning a whopping 150 percent return for their investors.22


  The advent of this limited liability corporation came into being with profit as the primary engine, driven by wealthy investors who funded the new entity. In England and in other Protestant countries of the seventeenth century, the investors were married to their government’s desire for hegemony (economic and military). The resulting corporation was a new creature on the human landscape. No one person had to undertake the fabulous financial risk of overseas trade. It could be spread among many investors and supported by governments who loaned early corporations their military muscle.


  Not only did the corporate form of capitalism limit the financial liability of investors, but it limited the investor’s relational connection to employees, products, customers and business practices in ways that were not possible with a sole proprietorship. This relational dislocation is partly why the slave trade continued for so long. In corporate-styled capitalism it is the investors and their pursuit of profit that govern organizational decisions. Products and employees simply become means to an end. Boards of directors and executive officers are beholden to the investors’ quest for profit, and employees are beholden to executives’ need for productivity. It is this hierarchical system of investors, board members, executives and employees which has come to define the modern corporation.


  In this organizational design, money is the central factor in decision making. Employees are valued mainly for their productivity. Demand can be manipulated by marketing, and consumers are seen exclusively through the lens of their ability to purchase the product. It is this corporate-styled approach to organization that has become the chief construct by which Protestants have come to execute their various missions, whether financial, religious or social (more on this in chapter 2).


  Today, particularly in the West, one can barely distinguish a conference designed for Protestant pastors, church leaders or mission agency executives from a commercial convention for those dealing with data management, telecommunications or selling shower-curtain rings. Protestant church and mission have become corporate-shaped ventures. Our central offices, our reliance on money, our relationship with employees, the marketing of our mission and the ways we think about success are informed by corporate capitalism. It has become the commercially inspired foundation upon which we have built our structures.


  This should hardly be surprising given that the corporate-shaped organizational structure has been the container into which we have pressed nearly all other social organizations, whether the Red Cross, Goodwill, Public Broadcasting, the United Way or the YMCA. Nearly all the places we work have assumed the outline of a commercial business enterprise. Even health care and public education, the last bastions of altruistic human service, are being conformed more and more by the for-profit, corporate paradigm. The global transformation of all means of organizing is nearly complete. The capitalist corporation has become the grand unifying theory for all human cooperation.


  The corporate spell under which we have become entranced has serious downsides, especially for the ways we need to come together for purposes that may not be practical, profitable or popular. Not every good offered to society should be reduced to a consumable. Not every working relationship should be defined by an employer-employee contract, and not every connection with other entities should become a business partnership. Additionally, money should not be a key ingredient for getting all things done. We are more than the business we have become.


  
    
      We are more than the business

      we have become.
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  This should be true especially among those who preach the coming of a kingdom that is good news to the poor—those without capital—a kingdom that only the childlike can enter, a kingdom in which the socially excluded, the morally polluted and the physically unsuited are welcomed and given seats of honor. The power holders in God’s kingdom are those typically left out of systems that reward greed, exploitation, and the concentration of wealth, power and influence.


  To be sure, there is something admirable about how capitalism encourages creativity and entrepreneurship. It is one of the things I love about the free market. We’ve also witnessed a growing trend of for-profit businesses that celebrate a “triple bottom line.” This business approach concerns itself with more than simply maximizing profit. Triple bottom line organizations take into account social as well as environmental stakeholders in decision making.23 In addition, social enterprise has become a commanding force in human flourishing. People are rediscovering ways to organize that are not primarily centered around generating profit or massive fundraising. These organizations may well be instructive to the church. Social entrepreneurs such as Muhammad Yunus, founder and manager of Grameen Bank, have much to contribute to those of us engaged in Christian ministry. But what I see in the Protestant world is not usually the innovative business practices of today’s entrepreneurs but a carbon copy of the business world of twenty or more years ago.


  To address the ways in which we have become slaves to a corporate worldview, I explore in this book various threads of the corporatization of the church and its mission. Chapter one will contrast the corporate structure of the first American mission agency with the American slaves who represent the earliest American missionaries. Chapter two deals with the roots of the marriage between Protestantism and a corporate-capitalist mindset. Chapter three grapples with the paralyzing centrality of funding in our models. Chapter four explores moving away from a product mentality to our mission and toward something more holistic. Chapter five will look at replacing the emphasis on privatization and individualism with a more communal approach. Chapter six will help us to bring those excluded by the corporate paradigm into the center of our life and mission. Chapter seven will highlight the critical need to move away from partnership as a carefully delineated business arrangement toward a more inter­dependent approach, and chapter eight will make a case for rejecting the metrics rooted in the corporate vision for numeric increase in exchange for signs of the arrival of the kingdom of God.


  What I Am Not Saying


  I presented at a missiological study center on the need to explore ­missionary-sending structures apart from the predominant corporate business model. It was a three-day event with a group of perhaps thirty mission and academic leaders. On the last day I finally had a chance to sit next to the dean of a prominent evangelical seminary. “I’ve not been able to speak to you this week because of how angry you have made me,” she stated. Others at that event thought I had summarily dismissed an entire era of Protestant mission by challenging the prevailing paradigm. Responses to my blog posts or talks have been laced with anger, disappointment and a sense that I have attacked individuals or sacred and cherished concepts. I confess that I have been caught off-guard by such defensiveness and resentment among my Christian brothers and sisters. There is a sensitive nerve under the surface of this criticism which I do not fully understand. I am not sure why Christians, Protestant evangelicals in particular, feel so keenly the need to defend unregulated capitalism. Perhaps it is a belief that capitalism takes economic power out of the hands of the state and gives it to the people. Both capitalism and Protestantism were responses to elitism. But movements that set out to overthrow elitism only create new elite and new excluded. We must never tire of reform; it must remain the one constant in a world that beckons us toward calcification.


  
    
      Capitalism and Protestantism were responses to elitism. But movements that set out to overthrow elitism only create new elite and new excluded.
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  The other landmine I sometimes encounter are those who think I’m critical of business as mission. Business as mission is an organizing theory in which the wealth-creating or visa-granting power of business is leveraged to get missionaries onto a mission field, and like any other method for engaging the kingdom of this world with the kingdom of God, it comes with its assets and liabilities. At its best, business as mission is a form of Christian social enterprise, which combines wealth-creating opportunities for communities trapped in poverty with news about Jesus and his power to rescue. At its worst it is merely a ruse to get into a country with no real intention for the business to become financially viable. But business as mission is not what I am addressing in this book; my concern is mission as business.
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  One reason that the corporate business model has become such a standard organizational model is that it mostly works. What’s more, the economies on which the entire planet now operate are built on a vision for wealth creation and distribution based largely on a capitalist worldview. This is because most alternatives have failed so miserably. Like it or not, capitalism is the economic ideology by which the world produces and exchanges goods and services, and the corporation is not going away anytime soon. As much as capitalism may have created wealth disparity, feudalism was far worse, and the state-run communist experiments have failed. Managing resources carefully, economizing production costs, motivating workers, and growing the reach and impact of organizations has been aided by the capitalist paradigm. Not even the great communist bastions of China and the former USSR have been able to withstand the gravitational pull of the capitalist star, because it can be such a powerful generator to move things forward.


  Since I am not primarily an economist but a mission practitioner, I cannot comment with any academic rigor about the suitability of capitalism as an economic engine. However, I hope my readers will afford me the privilege of examining the capitalist paradigm, particularly corporate-styled capitalism, as a religious engine.


  In addition, I must give some up-front clarification regarding the costliness and sacrifice of the eighteenth- and nineteenth-century missionaries who laid down their lives and buried their spouses and children in foreign soil while organized around a corporate-styled mission structure. Throughout this book you will find a critique of the Western Protestant church and its mission. I shudder to think what one hundred years might bring in the way of criticism to the alternative forms of mission I promote in this book. We are all trapped in a mental and theological framework born out of a miniscule fragment of time and space. The eighteenth- and nineteenth-century clergy and missionaries, along with the structures that supported them, were just as much prisoners of their culture and era as I am of mine. But they were also people of faith and courage, progeny of the “hall of faith” recounted in Hebrews 11: “Others suffered mocking and flogging, and even chains and imprisonment. They were stoned to death, they were sawn in two, they were killed by the sword; they went about in skins of sheep and goats, destitute, persecuted, tormented—of whom the world was not worthy” (Hebrews 11:36-38). I honor the verve and sacrifice of missionaries long dead, most of whom have gotten a bum rap earned by a minority of their colleagues, and their positive impact has been obscured by the colonization, exploitation and ethnocentrism that had infected all powers in those days.


  One sociologist, Robert Woodberry, embarked on a fourteen-year-long search for the connection between Protestant mission and the emergence of free, democratic states. His careful research was published in the American Political Science Review and won several distinguished awards.24 The conclusion of his research, along with a dozen similar studies, corroborate some fascinating findings: where independent Protestant missionaries had a significant presence, free democratic states emerged. The research suggests that powerfully democratizing elements such as literacy, education for women, robust nongovernmental associations and economic development were key catalysts for democracy and were either wholly generated or strongly promoted by these missionaries.25


  Still, prayerful and prophetic critique is a gift—a gift I reluctantly but painfully receive for myself and one that I issue to the church and its mission in this book. In one hundred years I suspect that the structural solutions I offer in this book will, by then, be as ill fitted as the corporate, for-profit business shape is to ministry today. I am not saying that no good has come of the predominant missionary structures of the past two hundred or more years. I am suggesting that the time has come to examine and adjust a historic Protestant church and mission paradigm, one that has been driven and executed by faithful but fallible people and which has run its course. We need a fresh vision for church and mission, driven and executed by today’s faithful but fallible people, which come with new assets and new liabilities, and which will require its own examination and adjustment in time.


  But let us first explore how the US Protestant missionary enterprise was conceived and incubated in the womb of an emerging capitalist world.


  1


  A Tale of Two Missions
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  The Western Hemisphere in the late eighteenth century was convulsing. A slave revolt in Haiti plunged that French colony into civil war, the Austrian and Ottoman Empires were embroiled in war, France was in turmoil, and the colonies in America were asserting their independence. Revolutions reverberated around the Occident from Belgium on down through Latin America in the decades of the late eighteenth and early nineteenth centuries, radically changing the geopolitical landscape. The industrial revolution fed the rise of capitalism as a major world force, which shattered the boulders of wealth primarily held by families who governed the world, and sent pieces of mammon flying out into corporations—a relatively new entity on the landscape, different from individuals or from states. This new body comprised mostly men who knew how to take raw materials like cotton or iron, combine it with working class or slave labor, and turn a profit for themselves and their investors.


  The birth of the modern American Protestant missionary society emerged out of the context of these convulsions and was indelibly marked by the political and economic landscape onto which it emerged.


  Most early Protestant missionaries, both American and European, were immersed in the spirit of capitalism taking root in the West. The leaders that gave shape to American mission societies in the nineteenth century were business-minded men. Families like the Rockefellers, Carnegies, Vanderbilts and the Morgans invested heavily in their Protestant churches and in domestic and foreign missions. These wealthy philanthropists were builders of the great educational institutions out of which most Protestant missionaries came, and promoted a positive attitude toward the corporate worldview within American Protestantism.
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