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ABSTRACT

This dissertation engages current shifts in global Christianity. The problem we are
studying is the movement toward the postmodern emerging church in the West and the
postcolonial church emerging in the global South, in order to understand both the past
failings in the relationship of the Western and Southern church and their present common
context, in order to help postmodern and postcolonial churches repent of previous failures
and move forward utilizing a common set of experiences and cultural conditions, so that
God’s people will love and work with one another as co-heirs, co-equals, and co-
missionaries of the Kingdom.

In order to address this problem, we will propose that although focusing on the
specific contexts in which they find themselves is important for the emerging church of
the West and the church emerging in the South, by developing relationships of mutual
learning and sharing, these two branches of the body of Christ can develop a way forward
in accomplishing the mission of God together that subverts present systems of power and
control.

Chapter one explores global Christian shifts, the importance of local theologies and
networks of learning, and present political, economic, and social systems of power, in
order to consider challenging them with new ways of moving forward. Chapter two is a
review of Christian history, focusing on Christendom as a system of religious dominance,
and the related implications for global expressions of Christian faith. Chapter three
examines biblical and theological concepts surrounding the missio Dei as a common base

for connecting renewal movements in the global South and the West. Chapter four
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discusses the power systems present in globalization as the context for the outworking of
the missio Dei through renewal movements in the West and global South, and some
helpful frameworks for understanding the present opportunities. Chapter five explores
the emerging church movement in the West, and how it works out the missio Dei within
postmodern contexts. In a similar way, chapter six engages missional movements in the
global South as a developing response to postcolonial cultural contexts. Chapter seven
brings together the conceptual and contextual elements in the previous chapters, in order
to propose a model for global connectivity between various renewal movements, that

brings about communities of mutual growth and partnership in mission.



Chapter 1

Setting the Stage for Change

As we are well into our first decade of the new millennium, it certainly comes as no
great shock to acknowledge that the world is a dynamic place of constant change. This
has been the case for the history of civilization, obviously, but there has never been a
time when so many changes of a significant nature have taken place as at this point in
time. The significance lies in the speed of change, as well as the widespread impacts of
change. These changes have been fueled by globalization, and will continue to be shaped
by what New York Times journalist Thomas Friedman calls a “flat world.”"

The many expressions of globalization that surround us today remind us that the world
is both bigger than we once thought, and smaller than we once thought. Nothing that
happens on the planet can be thought of only as a limited, local event.” Within the broad
topic of globalization, the specific area most discussed is economics. This is because the
impacts can most easily be seen and felt in economic terms. Corporations have taken full
advantage of trade agreements in order to lower labor costs for producing their products,

as well as to locate the best markets for their products.

1. Thomas L. Friedman, The World Is Flat: A Brief History of the Twenty-First
Century, 1st Rev. and Expanded ed. (New York: Farrar, Straus and Giroux, 2006).

2. Vinoth Ramachandra, "Globalization, Nationalism, and Religious Resurgence,"
in Globalizing Theology: Belief and Practice in an Era of World Christianity ed. Craig
Ott and Harold A. Netland (Grand Rapids, MI: Baker Academic, 2006), 213.




There are a range of opinions on whether the economics of globalization are a positive
or negative thing. Rebecca Todd Peters discusses the various viewpoints represented.3
Some argue that wealthy nations, and their corporations have an unfair advantage in the
global marketplace, and that their predatory business practices bring harm to the lesser
developed areas of the world. A counterpoint that others offer is that despite the
profiteering by large companies and nations, there is an ever-increasing array of
opportunities for smaller nations and their peoples to make progress in education and
standards of living. In fact, arguments are made that globalization brings about
benevolent change, and that the social development will ultimately level the playing field.
The recent rise of India and China’s middle class is often cited as an example of a benefit
of globalization.

More often than not, though, commentators are concerned with the economic, cultural,
and environmental imbalances brought about by globalization. For' example, the United
Nations Development Programme reports that the poorest forty percent of the world’s
population (2.5 billion people) account for just five percent of global income, while the
richest ten percent account for fifty-four percent.* “Some 1.2 billion people around the

world live on less than

’75

a dollar a day, while almost 850 million go hungry every night.”” The gap between the

globally rich and poor is widening, not shrinking.6 And “though global population

3. Rebecca Todd Peters, In Search of the Good Life: The Ethics of Globalization
(New York: Continuum, 2004).

4. UNDP, Global Partnership for Development: United Nations Development
Programme Annual Report 2006 (New York: UNDP, 2006).

5. UNDP, Capacity Development: Empowering People and Institutions: United
Nations Development Programme Annual Report 2008 (New York: UNDP, 2008), 13.



growth is slowing, it will still grow . . . to 8 to 10 billion by 2050. Of course, most of that
growth will be among our poorest neighbours (sic) in densely congested urban areas.”’
And though science and technology have fueled much of the growth of globalization,
they have also brought about problems on a human, relational level. Hans Kung wryly
comments that, “the evil produced by science and technology cannot simply be healed by
even more science and technology.”® Economics is an important element in bringing up
the standards of living in the poorest parts of our world, but the processes put in place
must take real people into account, and be concerned with the preservation of the dignity

of individuals and their cultures.

Globalization and Christian Population Change

The spread of religion adds another dimension to the economic, political, and cultural
dynamics of globalization. The world is well aware of the recent spread of Islam, because
of the many terrorist attacks perpetrated by the radical fundamentalists of that religion.
However, the Western wortld is less aware that the number of Christians in the global
South and East outnumbers that of Christians in the West. In his widely celebrated work,

Philip Jenkins documents the spread of Christianity, and predicts that in the coming

6. Tom Sine, "Globalization, Creation of Global Culture of Consumption and the
Impact on the Church and Its Mission,” Evangelical Review of Theology 27, no. 4 (2003):
357-58.

7. Ibid., 358.

8. Hans Kiing, Global Responsibility: In Search of a New World Ethic (New
York: Crossroad, 1991), 42.




decades, the global population of Christians will be heavily comprised of people in
Africa, Central and South America, and Asia.

The most populous sub-Saharan African nations, for example, which have around 200
million Christians today, will have between 330-400 million by 2025. This means that
Europe will no longer be the true heartland of Christianity. According to some estimates,
Uganda alone could account for more active church membership than four of the five
largest European nations combined.” If current global population and religious growth
trends continue, by 2100 more than three-fourths of all Christians in the world will be
living in the global South. ' Already today, Africans and Asians account for 30 percent
of all Christians. And with this rise of Christianity in China, projections suggest that by
2050, China might have the second-largest Christian population in the world, surpassed
only by the United States.'' By that same time, white non-Hispanics could represent just
15 or 20 percent of the world’s Christians. To put a more personal face to this, and
connect it to the issues of globalization discussed above, Jenkins suggests that the
“average Christian” will likely be “an extremely poor person by Western standards, with
all that implies in terms of food, water, schooling, transportation, medical care, and a

: 5312
healthy environment.

9. Philip Jenkins, The Next Christendom: The Coming of Global Christianity
(New York: Oxford University Press, 2003), 90-91.

10. Todd M. Johnson and Sun Young Chung, "Tracking Global Christianity's
Statistical Centre of Gravity, A.D. 33 - A.D. 2100," International Review of Mission 93,
no. 369 (2004): 171.

11. Philip Jenkins, The New Faces of Christianity: Believing the Bible in the
Global South (New York: Oxford University Press, 2006), 9.

12. Philip Jenkins, "Companions of Life: What Must We Learn, and Unlearn?,"
Books and Culture: A Christian Review 2007, 18.



Interestingly, Jenkins also documents that Europe has already seen, and will continue
to see significant shifts in Christian populations. In particular, immigration patterns from
Africa into Europe are bringing religious changes with them. Many discuss (with fear)
the advance of Islam on the continent, but many Christians are also entering the area.
Even now, four of Britain’s ten largest megachurches are pastored by Africans. S
2005, a new Anglican Archbishop of York was inaugurated — a Ugandan by the name of
John Sentamu. The ceremony featured African dance, drumming, and dress." Jenkins
notes that, “One [Catholic] diocese in southern France is host to some thirty priests from
former colonies such as Senegal, Gambia, and Ivory Coast, men who view their new
home with a powerful evangelistic impulse.”"”

The church of the global South and East is moving forward with energy. There are
movements in Catholic, Evangelical, Pentecostal, and unaffiliated house church
communities that take different shapes, and engage culture in different ways. Meanwhile,
there are renewal movements taking place in the Western world. Known primarily as the
“emerging church,” a number of churches and leaders are attempting to rediscover a
latent “missional-incarnational” impulse, and re-approach culture in a way that more

fittingly embeds the gospel into the fabric of the local community.l(’ In both the Western

and Southern/Eastern movements within Christianity, there has been an increasing

13. Philip Jenkins, God's Continent: Christianity, Islam, and Europe’s Religious
Crisis (New York: Oxford University Press, 2007), 92.

14. Ibid., 88.

15. Ibid., 91.

16. Alan Hirsch, The Forgotten Ways: Reactivating the Missional Church (Grand
Rapids, MI: Brazos, 2006), 140.



emphasis on developing local theologies. This “polycentric Christianity” has many
cultural homes,'” and holds much promise in making faith accessible to many more
people. With the shifts in world Christian populations, and the ownership of local forms
of theology, it is now possible for Christianity to be seen as something other than a
Western/white man’s religion.'®

The importance and the expressions of local theologies will be explored below.
However, it is essential that we maintain a global view of the Church. There are biblical
and theological reasons that this is so, but also pragmatic reasons. The globalized world is
bringing diverse people groups much closer together. In that context, it would be foolish
to simply look to be so locally oriented that connecting with others around the world
becomes unimportant. Instead, the Church would do well to utilize the opportunities that
globalization brings."”

Although focusing on the specific contexts in which they find themselves is important
for the emerging church of the West and the church emerging in the global South and
East, by developing relationships of mutual learning and sharing, these two branches of
the body of Christ can develop a way forward in accomplishing the mission of God
together that subverts present systems of power and control.

This project will explore the changes in global cultures and the Church that are‘brieﬂy

described above. It will involve developing an understanding of the missionary

movements that brought Christianity from the Western world to the global South and

17. Tite Tienou, "Christian Theology in an Era of World Christianity," in
Globalizing Theology: Belief and Practice in an Era of World Christianity, ed. Craig Ott
and Harold A. Netland (Grand Rapids, MI: Baker Academic, 2006), 38.

18. Ibid., 41.

19. Jenkins, "Companions of Life: What Must We Learn, and Unlearn?," 20.



East, as well as the institutional systems that were put in place in these areas. This
brought many benefits, such as education, training of church leaders, and social
assistance projects, but it also brought some unintended negative consequences, such as
rigid structures of hierarchical authority, and dependence on outsiders for money and
education. The present movements among the church emerging in the global South and
East, which is rising up out of postcolonial conditions, and the emerging church
movement in the Western world, which has developed as a response to postmodernism,
will be highlighted as potential partners for mutual communities of learning and mission.
Some of the common experiences of postcolonialism and postmodernism will be detailed
in order to provide a basis and language for forward movement.

Bringing the two streams of church movements together will certainly not be done
without facing difficulties. In addition to the obvious aspects of language and cultural
differences, there is a need for repentance and rééonciliation. As we will discover,
Western paternalism in the missionary movement has caused many difficulties, and
significant adjustments in attitude and practice will be necessary. Also, there are many
systems of power and control that will be resistant to change. Knowing how to challenge
those in a redemptive, but firm way will be important if these movements are to continue
and flourish.

Ultimately, an approach to developing these relationships of learning and sharing will
be necessary. The final chapter of this project will set forth a model of community

development that will be helpful. Pragmatic steps will also be offered to continue the




working relationships and assist multiple communities of faith in working together
toward living out the missio Dei.”

Before moving forward with these elements, the remainder of this chapter will frame
the discussion further by doing an inventory of the current structures of power and
control that exist, both in the global South and East, as well as in the West. We will
suggest that some of these structures, both in the church and in society need to be actively
opposed. We will also discuss how local theologies are able to bring about change in
these structures. This will highlight the need for communities of like-minded co-workers

to come together in partnership and support.

Theologizing as a Local Behavior

Given the history of the missionary movement and colonialism (which will be
discussed in the following chapter), the Church emerging in the global South and East
has been shaped largely by Western structures, theologies, and pragmatic approaches.
There have been significant efforts to contextualize the Gospel in order for local people
groups to truly call it their own, but these changes are taking place slowly, and with

mixed results.

In terms of contextualization, one concept that Western theologians and missiologists

have historically overlooked is the fact that when missionaries bring the Gospel into a

20. The term “missio Dei,” used throughout this project, essentially means
“mission of God,” referring to God’s own redemptive activity in the world.




“new” place, they are also bringing their own culture with them.”’ R.S. Sugirtharajah
makes a strong point in noting that Westerners refer to theologies from other places as
“Latin American theology,” or “African theology,” and yet they do not make the same
point about their own theology, by calling it “Western theology” — to them, the
assumption is that if it’s standard, orthodox theology, it’s Western.”> The tool of
translation has been enormously helpful in bringing a cultural ownership of scripture to
people, though. In this way, images of cultural imperialism on the part of the missionaries
is greatly diminished.”® Still, a heavily Westernized approach to faith is what Christianity
represents in many areas of the world. Ironically enough, many indigenous African
cultures are quite similar to the cultures of biblical texts, and the process of
contextualization could be streamlined significantly, as long as the Western missionaries

. ... 24
and overseers were to be sensitive to the opportuntties.

Even beyond scripture, theology can be done very effectively on a local level.
Clemens Sedmak argues that, “In order to be honest to the local circumstances theology
has to be done as local theology, as theology that takes the particular situation seriously.

Local theology can be done with basic theological means. It can be done by the people,

21. Lesslie Newbigin, Foolishness to the Greeks: The Gospel and Western
Culture (Grand Rapids, MI: W.B. Eerdmans, 1986), 9.

22. R. S. Sugirtharajah, Postcolonial Reconfigurations: An Alternative Way of
Reading the Bible and Doing Theology (St. Louis, MO: Chalice, 2003), 163.

23. Jenkins, The New Faces of Christianity: Believing the Bible in the Global
South, 24.

24. Joseph Enuwosa, "African Cultural Hermeneutics: Interpreting the New
Testament in a Cultural Context,” Black Theology: An International Journal 3, no. 1
(2005): 87.
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and it is done with the people.”® Some specific cases of this will help demonstrate the

possibilities.

One major example of a localized theology is Liberation Theology. In 1968, at a
conference of Latin American Catholic Bishops, Liberation Theology was stimulated in
response to Western hegemony.*® Gustavo Gutierrez, one of the founders and proponents
of the Liberation Theology movement has written extensively on continuing financial and
political oppression. He infuses his work with the principles of Marxism in response to
what he sees as the problematic dominance of capitalism, describing God as the defender
and liberator of the poor.”” Further, he argues that to be a disciple of Jesus is to be one
who practices love for the poor, condemnation of injustice, sharing of bread, and hope for
resurrection.”® He states that “God’s kingdom and social injustice are incompatible.”>
The poverty and injustices being forced on people by Western economic powers gave
impetus to the political and theological systems of thought that empowered the local

people. It continues to be an attractive option for people in an era where people

themselves have been commodified by multinational forces of globalization.”

25. Clemens Sedmak, Doing Local Theology: A Guide for Artisans of a New
Humanity, Faith and Cultures Series (Maryknoll, NY: Orbis, 2002), 3.

26. David Jacobus Bosch, Transforming Mission: Paradigm Shifts in Theology of
Mission, Paradigm Shifts in Theology of Mission. (Maryknoll, NY: Orbis, 1991), 327.

27. Gustavo Gutiérrez and James B. Nickoloff, Gustavo Gutiérrez: Essential
Writings (Maryknoll, NY: Orbis, 1996), 105.

28. Ibid., 106.
29. Ibid., 239.

30. M. Daniel Carroll R., "The Challenge of Economic Globalization for
Theology: From Latin America to a Hermeneutics of Responsibility,” in Globalizing
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Another significant example of local theology is in the area of the supernatural. In part
because of the indigenous religions of Africa, and in part because of their conservative
reading of the Bible, belief in the reality of evil, angels and demons, witches, supernatural
healings is quite common. The theology of the supernatural, thus, is finely tuned to
respond to it — in a way that is often surprising to Westerners, who have been shaped by
the Enlightenment, reason, and science.” Africans have localized their theology because
Western theology is “too small,” that is to say, most Africans live in a “larger, more

populated universe” than the West has to offer.”

In order for these local theologies to develop and spread without crossing over the line
between orthodoxy and heresy, though, there is a need for larger, encompassing
theological systems. This should not be thought of as a new challenge. Jaroslav Pelikan
points out that the Jerusalem Council in the book of Acts was held to help the Church
understand and deal with the challenges of Gentiles coming into the body of believers for
the first time.” This is where the value of the ancient creeds and confessions of the
Church 1s realized. Throughout the ages, they have been used to guide our understanding

of sacred texts, communal fellowship, national vs. spiritual identity, among other things.

Theology: Belief and Practice in an Era of World Christianity, ed. Craig Ott and Harold
A. Netland (Grand Rapids, MI: Baker Academic, 2006), 206.

31. Jenkins, The New Faces of Christianity: Believing the Bible in the Global
South, 98-125.

32. Andrew F. Walls, "Globalization and the Study of Christian History," in
Globalizing Theology: Belief and Practice in an Era of World Christianity, ed. Craig Ott
and Harold A. Netland (Grand Rapids, MI: Baker Academic, 2006), 75.

33. Jaroslav Pelikan, Credo: Historical and Theological Guide to Creeds and
Confessions of Faith in the Christian Tradition (New Haven, CT: Yale University Press,
2003), 310.
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Even denominational structures that are “non-creedal” and “non-confessional” can find
guidance here inasmuch as they are founded in what they find to be sound scriptural
principles. Whether referred to as creeds and confessions or guiding values and
convictions, there are sets of core beliefs that can guide Christians in the way they shape

their experiences of life. These are the basic elements that draw us into the life of God.**

It should be noted at this point that even though the emerging church movement
shares a Western origin with the dominant theologies of the world, the concept of local
theologizing can be easily applied here as well. Chapter five will explore some of the new
theological directions being taken by this movement, but it should be understood as a
contextual approach to theology within postmodern cultures. Local theology is a field of
thought most applicable to the cultures of the global South and East, but there remains a

need for it in all places.

It is clear from these, and numerous other sources that various versions of a broader,
umbrella theology in balance with contextual/indigenous/local theologies are being
pursued. This is a hopeful thing, because it empowers and honors the pastors and leaders
doing the immediate theology of work with their people in the most sensitive, appropriate
ways possible, without disregarding the need for orthodoxy and a basis for global
Christian unity. It also allows for continued growth and change within theology, as the

world constantly changes.3 >

34. Luke Timothy Johnson, The Creed: What Christians Believe and Why It
Matters (New York: Doubleday, 2003), 134.

35. Kevin J. Vanhoozer, "'One Rule to Rule Them All?' Theological Method in an
Era of World Christianity,” in Globalizing Theology: Belief and Practice in an Era of
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Networks of Mutual Learning and Sharing

In Chapter 7 of this project, we will lay out a model for relationship development
between the church of the Western world and the church of the global South and East. It
will involve working closely together in ways that are mutually encouraging and
stimulating toward co-participation in the missio Dei — or God’s mission for redemptive
action toward both the church and the world.*® There is a great need for networks of
learning and sharing, within specific regions of the world, as well as over long distances.
One of the technological upsides of globalization is the ease of communication via the
internet, wireless devices, and relatively fast transportation options. These can and should
be utilized for growth within the new forms of Christianity that are emerging.

These networks must be characterized by Christians deeply listening to one another.
Sadly, in the global South, there is a distinct impression of Western Christians as bad
listeners.”” This is largely a legacy of the missionary movement, in which the outsiders
came into the global South and East as the “experts,” and never took the time to learn
from their new sisters and brothers. By now, though, there is plenty of solid Christian
maturity and experience to go around, and all parties have something to learn from
others. The first step toward this, though is listening — to each others’ love for God and

people, to each others’ pain and triumph, to each others’ stories of struggle, to each

World Christianity, ed. Craig Ott and Harold A. Netland (Grand Rapids, MI: Baker
Academic, 20006), 111.

36. Bosch, 10.

37. Tienou, 48.
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others’ concerns for themselves and the world around them. These stories will carry the
unified Church forward.

Sharing of resources will be a necessary component to these networks as well.
Finances are a good starting point, but books, recordings, educational opportunities and
materials, and time are also very important. It may seem to be a challenge for Christians
who come from impoverished areas of the world to have anything to share — especially
with wealthy Westerners. But they still have personal resources from which to draw —
discipleship in the areas of contentment and generosity, for example. These shared
resources will be founded on a common mission. The partnerships that are developed will
broaden the impact of the Kingdom of God, and make it possible for more work to get
done.

The more that Christians participate together in relationships that demonstrate true
equality, respect, and unity in mission, the more the relationships of power and control
discussed below will be improved (perhaps by becoming less powerful and controlling).
This kind of co-laboring will be a visible demonstration of unity within the Kingdom of
God. The vision of the church coming together to accomplish God’s mission will provide
a significant symbolic as well as practical response to governmental, economic, and
ecclesial systems that exist for the purposes of their own interminable maintenance and
expansion.

This coming together in unity will also powerfully demonstrate reconciliation. So
many evils have been perpetrated over the centuries in the name of Christianity, including
countless cases of Christians fighting other Christians that true, deep reconciliation seems

like little more than a fantasy. But if these networks are given the space to breathe and
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grow, they will produce humble repentance for the sins of the past, repair and healing for
the continuing hurts, and forgiveness that produces brotherhood and sisterhood across

national, language, and cultural barriers.

Present Systems of Power and Control

As the church throughout history developed structures and institutions, they were
brought with them with the core of the Christian gospel when missionaries entered new
lands. In addition to these systems, many unconscious cultural practices of the church
were brought, which developed into even further understandings of the things that
Christians “are supposed to” believe and practice. A more nuanced view of the modern
missionary movement will be given in chapter two, by way of describing how these
systems came to be, but the following represents an overview of the present structures
that Christianity employs.

While it is difficult to pinpoint a starting point to the structures that exist in the
Christian world, it is common to trace things back to Constantine and Augustine. Stuart
Murray narrates the Roman Emperor Constantine’s conversion to Christianity, and his
subsequent adoption of Christianity as the favored civil religion of the empire.38 As later
rulers and now-privileged religious leaders followed, Christendom grew and spread with
the empire, and beyond. Murray extensively notes a number of the societal impacts that
took place, including: the adoption of Christianity as the official religion of the state, the

movement of the church from the (often persecuted) margins of society to the core of it,

38. Stuart Murray, Post-Christendom, Church and Mission in a Strange New
World (Carlisle, UK: Paternoster, 2004), 23-40.
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the assumption that all citizens were Christian by birth (a matter reinforced through the
practice of infant baptism), a hierarchical ecclesiastical system similar to the state
hierarchy, a distinction between clergy and laity, the construction of massive and ornate
church buildings, division of the world into “Christendom” and “heathendom,” and a re-
orientation of the mission of the church from mission to maintenance.” The favored
relationship between state and the church certainly had far-reaching effects, well after the
Holy Roman Empire had begun to fall apart.40

Not only did the hierarchies of power in the church outlast the Roman Empire, they
also outlasted the Protestant Reformation. Even the breakaway groups led by Martin
Luther and John Calvin retained clear structures of authority. In the centuries since the
Reformation, many denominations have formed — the vast majority of which continue to
carry on hierarchical positions of power, regardless of geography and cultural context.

The clergy/laity divide also clearly demarcated where theological thought resides. The
job of the priesthood is to guard the doctrine of the church in as uniform a way as
possible. The universal truths of the creeds as well as the traditions were upheld by and
disseminated by this select group of church leaders. While there is certainly ample
scriptural support for church leaders being responsible to keep to pure teaching, the kinds
of systems put in place by the church of Christendom far surpassed what Saint Paul
shared in his pastoral letters to Timothy and Titus.

Down through the centuries of European history, the remnants of Christendom listed
above remained. And When the modern missionary movement of the past one hundred

years was birthed, they were extended to the places where the gospel was taken. There

39. Ibid., 82-87.

40. Bosch, 274-75.




17

are multiple ways in which they continue to hold sway, both in the Western world and in
the global South and East. Denominations continue to be the most visible expression of
these structures. Given that the largest of these denominations are still based in Western
nations, it is not difficult to see the problem of the location of power.

One of the primary vehicles of maintaining systems and structures of control is
through seminary and pastoral education. Denominations maintain their own seminaries
for the training of pastors and missionaries. In many cases, one cannot be ordained as a
pastor or priest without a seminary degree. Even in the global South and East, where
access to education, not to mention the money to pay for it are limited, there is a strong
push toward seminary education. And once again, in terms of maintaining a Western
power base (whether intentionally or unintentionally), theological education takes on a
decidedly Western-centric bent. Where the seminaries in the global South and East exist,
they are often administered by and staffed by Western professors and the theological
content and vocabulary are Western.*!

Another primary means of maintaining present systems of control and power is
through the flow of money. In the global sense, not only did the vast majority of
missionaries to the global South and East come from the West, but so did the financial
support. As mission stations were established, they were funded primarily through
Western-based denominations. In some cases, this created a situation of dependence on

the part of the local churches and seminaries. When the Western agencies took on the

mentality that each local mission outpost or education center ought to be self-sufficient

41. Lois McKinney Douglas, "Globalizing Theology and Theological Education,”
in Globalizing Theology: Belief and Practice in an Eya of World Christianity, ed. Craig
Ott and Harold A. Netland (Grand Rapids, MI: Baker Academic, 2006), 270.
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after a period of time, it created difficulty for people who had come to rely on the outside
support. *2 Thisis a complex challenge, but the point here is that more often than not,
those who supply the money will have the power position when it comes to deciding how
it will be spent. The problem with dependence isn’t simply that “people should be able to
care for themselves,” but rather, that people should have more freedom to decide what
methods of ministry are most appropriate in their particular contexts. That freedom may

be diminished by dependence on resources or authority external to their context.

Challenging Power Structures

One important thing to note is that these examples of systems of power and control are
not inherently wrong or misguided. In many cases, they are quite effective at attaining the
institutional goals of the denomination or organization that wields the power. In all but a
few extreme cases, the strategies at work are developed and inip]emented with only the
best of motives and intentions. It should be assumed that those who are in positions of
authority and control are genuinely interested in the work of the Church moving forward.

By way of challenging these systems of power and control, there have been a number
of shifts taking place in recent years, in the global South and East, and in the Western
world as well. Chapter five will detail many of the critiques brought by the emerging
church movement in the West, and some of the ways that authority is being questioned

and changed will be discussed. Similarly, chapter six will examine some of the new

42. Isaac M. T. Mwase, "Shall They Till with Their Own Hoes? Baptists in
Zimbabwe and New Patterns of Interdependence, 1950-2000," in The Changing Face of
Christianity, ed. Lamin O. Sanneh and Joel A. Carpenter (New York: Oxford University
Press, 2005), 69-76.
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approaches being taken by the postcolonial church of the South and East. For now, it is
enough to simply mention that denominational structures of authority are actively being
questioned and subverted. Theological work is being taken up by increasingly broad
groups of people who are willing to ask contextual questions about scripture and local
culture. Education and training of church leaders is being brought into a new era, and
new financial models are being tested for sustainability. All of these shifts represent

exciting renewal within the global Church.

Redemptive Subversion

With that said, having some guiding values for the process of critique, challenge, and
subversion are in order. One of the unfortunately common traits of renewal and reform
movements is that they lack kindness, empathy, compassion, and love. It is far too easy
for people to become passionate about the changes they demand, and lose sight of the fact
that the systems they are challenging are full of real people — in the church, these people
are sisters and brothers in Christ, and outside of the church, these are people who are
watching the Church for signs that they truly live out the ideals they say they believe.
Instead, it will be helpful for the new movements of Christians to embrace some
important values as they proceed. Even when anger is present, it will be most effective if

.. . , 4
it is expressed in a “generous” and honorable way.*

43. Michael Frost, Exiles: Living Missionally in a Post-Christian Culture
(Peabody, MA: Hendrickson, 2006), 25-26.
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Humble

When “speaking truth to power,” it is critical to do so with humility. Without this in
place, many of the issues being raised will get lost or dismissed as simple rhetoric being
spouted by rebellious people, unwilling to listen. There is a way of holding to convictions
deeply, without making arrogant statements about the powers one is opposing, or giving
the impression that the issues are motivated by anger or selfishness. If a reconciled
approach to doing things in new ways is at all important (and one would hope it is),

humility is a non-negotiable.

Winsome

One way of avoiding anger and harsh words when making critical and challenging
statements is by concentrating on making changes in a way that communicates
friendliness and hospitality. In the world of Christian denominations and mission
agencies, it is frequently the case that people have an “all business” attitude, and don’t
spend enough time laughing and enjoying the gifts of the Kingdom of God. This is the
case, largely because of the nature of our mission — taking the gospel to “the ends of the
earth” is a serious calling, and it is good and right to be vigilant about these things. But
life in the Kingdom is a joyful journey — one that should be characterized by laughter and
pleasurable fellowship.

Agents of reform should keep this in mind, especially as they engage in statements

and behaviors of a contrarian nature. Being winsome in a critique can soften the blow,
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and remind everyone that we’re still on the same team, after all. Nobody enjoys being
told that their ways of doing things aren’t working, so the people calling for changes
would do well to honor those they are challenging for their hearts toward God and their
sacrifices on behalf of the Church, even while they are introducing culture shifting

realities.

Prophetic

Many of the passionate appeals brought by reformers take the form of radical protest,
with actions of symbolic value. For example, when Martin Luther nailed his 95 Theses on
the door of the Castle Church in Wittenberg, the protest had a tangible, memorable image
to help carry the message. Jewish scripture is full of stories of the prophets of God,
calling out to the people for repentance, doing so using what might today be considered
performance art — think about Jeremiah taking a clay pot and smashing it in front of
Israel’s elders, and telling them that this is what God is about to do to them.** Michael
Frost notes that songs of protest are often a part of prophetic reform movements, and hold
enormous symbolic value to the people who sing them.*

Whatever format the symbols take, it will be important for those who speak out
against the broken systems of power and control to do so fearlessly and with deep
conviction. Often times, of course, there are severe consequences for prophetic speech

and behavior. It may mean being marginalized within a denomination, being

disfellowshipped from the denomination, or in some contexts, it could bring

44 Jer. 19

45. Frost, 21-24, 317-19.
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incarceration. This underscores the importance of being humble, patient, loving, and

tenacious in holding convictions.

Patient

Making changes of a significant nature rarely happens quickly. It takes time for
people to consider new ways of thinking, theologizing, and working. Resistance to
change is to be expected. Bureaucracies, in particular, change very slowly. When
proposing some of the shifts employed by the postcolonial church of the global South and
East, and the emerging church of the West, there will be some who are “early adopters,”
and embrace the change quickly as advocates. Others will be more measured in their
responses — many of them may come to the conclusion that changes are in order, but not
before taking a period of time to do so.

Patience is critical here, because reformers need all the allies they can get. Often some
of the strongest change agents are those who took the longest to “come around.” These
people should not be either written off too soon, or chided for their slowness. Instead,
they should be welcomed, listened to, and embraced with love and grace. In some cases,
their measured thoughtfulness in considering change may be an asset in convincing

others of the necessity.



23

Dealing with Systems of Globalization

The suggested approaches to challenging systems of power and control given here
thus far are primarily directed toward Christian people and entities. However, it will still
be the case that those who find themselves pursuing Christian mission will at times come
up against corporations and governments that are engaging in behavior detrimental to
people and cultures. Many in the postcolonial church of the global South and East, as
well as in the Western emerging church movement take up social justice causes that bring
them into direct conflict with transnational corporations.*® In dealing with these secular
and governmental systems, Christians will certainly have a large challenge ahead of
them.
Perhaps the most difficult issue will be in developing a counter-cultural response to
the rampant consumerism that globalization demands. Tom Sine sounds this warning:
A growing chorus of voices express concern that our new global economy is taking
on the character of empire. . . What I believe we are witnessing is the global
economy also taking on something of the character of a religion by defining for
people everywhere what is ultimate.”’

As advertisements compete for the attention of people everywhere, attempting to imagine

for them what the “good life”” looks and feels like, Christians are increasingly

uncomfortable with messages of consumer products being touted as “the real thing,”

46. Tom Sine, The New Conspirators: Creating the Future One Mustard Seed at
a Time (Downers Grove, IL: IVP, 2008), 197-98.

47. Ibid., 68-69.
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when they know it’s not true.*® Attempting to push back against these pervasive
corporate messages will not be easy, and will require much creativity and tenacity.

But again, this can be done in a winsome way. For example, Adbusters is a secular,
Canada-based activist organization, which attempts to organize people against
consumerism and the negative aspects of globalization. They have become famous for a
campaign called “Buy Nothing Day,” an event aimed at getting people to purchase
nothing on the day after Thanksgiving Day in the United States, which is one of the
busiest shopping days of the year.*” As a response to this, a group of Christians based in
San Diego, California called the Ecclesia Collective decided to put a more positive spin
on things, and began a tradition called “Make Something Day.” According to their
website,

“We applaud Buy Nothing Day... but it isn’t enough for us. As followers of Jesus,
we believe that giving is a central part of the lifestyle we are trying to embody. So,
we replaced the negative with something positive: Make Something Day. Go ahead
and give gifts this holiday season. As they say, giving is better than receiving. But
that doesn’t mean buying something is. So, we encourage folks to avoid shopping on
the Friday after Thanksgiving. Instead, stay home, put a log on the fire and try
making something for someone.”°

Not all forms of protest can be handled in this gentle a format, though. There are times
when transnational corporations and government entities are faced with protest rallies,

boycotts, and acts of civil disobedience done by Christian activists who believe it is their

responsibility to speak out against corruption, exploitation of the poor and children, and

48. Brian J. Walsh and Sylvia C. Keesmaat, Colossians Remixed: Subverting the
Empire (Downers Grove, IL: InterVarsity, 2004), 165-66.

49. "Buy Nothing Day," Adbusters, http://www.adbusters.org/campaigns/bnd
(accessed August 3, 2008).

50. "Make Something Day," The Ecclesia Collective,
http://ecclesiacollective.org/makesomethingday (accessed August 3, 2008).
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predatory business practices that damage cultures. Direct action is certainly a
controversial matter in the Christian world, but many from across the political spectrum
have taken up these methods — anti-abortion protesters to environmental activists.

Of course, there is also a long history of prophetic action by Christians for human
rights. The civil rights movement in the United States is a primary example. Dr. Martin
Luther King Jr. led many Christians, as well as others, to employ nonviolent resistance to
advance the cause of African Americans. Not only was this movement highly effective in
the United States, but several other movements around the world have taken up the vision

and actions modeled by Christians of that era.

Next Steps

In our next chapter, we will survey Christian historical perspectives that have defined
our present context. These primarily concern the history of Christendom and the modern
missionary movement, and the ways that Christendom has itself become a system of
power and control. The post-Christendom shift will also be examined as the emerging
context for understanding mission.

Chapter three will explore biblical materials that frame our understanding of the
missio Dei and the Kingdom of God, and how that understanding impacts the ways we
live into the present reality. The Kingdom affects everything, and suggests an alternate
view of systems of power — from citizenship to vocation to economic forces to our
ultimate mission. As we frame our worldview around this, we will see a clear picture of

what the proper response of Jesus followers can and ought to be.
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Chapter four frames our discussion in terms of globalization. The positive and
negative aspects will be explored, as will helpful Christian responses to it. In chapter five,
we will describe the emerging church movement in the Western world, and how it is
engaging postmodern culture shifts. Chapter six will look to the global South, and discuss
missional movements taking place in postcolonial contexts. In both chapters five and
six, suggestions will be made as to what the respective movements in the West and the
global South have to share with and learn from each other. Chapter seven will present a
model for mutual learning and growth through the development of “communities of
communities,” connecting the church renewal movements of the global South and the

Western world. Practical steps will also be offered.




Chapter 2

Christian Historical Perspectives: The Flip Sides of Christendom

In examining the current state of the church in the global South and East, it would
seem that the most prominent impact on growth and expansion has been the missionary
movement over the past one hundred years. There has certainly been a significant effort
from the Christian West toward mobilizing missionaries into all parts of the world, and
this has produced many gains for the church. However, a more thorough historical look at
the church, and the events that brought it to its current standing (both in the global South
and East, as well as in the West), reveals a deeper running thread. More important to the
expansion of Christianity in the world than the modern missionary movement was the
introduction of Christendom.

The church of Christendom has dominated Christian history for the better part of its
2,000 years. Christendom is defined in many ways, with emphasis placed on a range of
focal points. Most references give attention to the conversion of the Roman emperor
Constantine in the early fourth century. In choosing to worship the Christian God,
Constantine was pursuing his own prosperity as well as that of the empire — Christianity
was a religion fit for the conquered world.! Prior to that point, Christianity had spread
throughout the Roman empire, but under circumstances of persecution and suppression.
Constantine’s shift rapidly changed things, and nearly instantly changed Christianity

from being the marginalized minority to being showered with privilege as the favored

1. Peter Robert Lamont Brown, The Rise of Western Christendom: Triumph and
Diversity, A.D. 200-1000, 2nd ed., The Making of Europe (Malden, MA: Blackwell,
2003), 60-61.
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religion of the empire.” In A.D. 325, he assembled Christian bishops from all parts of the
empire for the Council of Nicea, which aimed at bringing uniformity in belief and
practice to the Church.” Meanwhile, by the end of the century, other religions were being
outlawed and suppressed.4

Christendom, though, cannot be understood strictly though a Constantinian
perspective.
Constantine may have provided a breakthrough for the Christian movement, but it
required a theological reframing into an imperial religion, which was provided by
Augustine. Stuart Murray says that, “[R]esponsibility for adapting Christianity to its new
and unanticipated role fell primarily on the foremost theologian of the period, who
undertook this with imagination and skill, and whose towering influence decisively
shaped Western Christendom.”™ Murray goes on to summarize several of the theological
innovations that Augustine brought about, including: justification of oppression of
religious opponents; the receiving of converts who had been coerced rather than
persuaded; and normalizing the baptism of infants (which allowed for all people in the
empire to be considered Christian).® Thus, the combined actions of Constantine and

Augustine brought about such change that, “whereas Christians began the fourth century

2. Michael Frost and Alan Hirsch, The Shaping of Things to Come: Innovation
and Mission for the 21st-Century Church (Peabody, MA: Hendrickson, 2003), 8.
3. Brown, 61.

4. Paul Peachey, "Christendom: Affirming by Exposing," Mission focus Special
issue: East Asia Theological Consultation: Asian and Alternative Responses to David
Bosch's Transforming Mission., no. 11, suppl. (2003): 180.

5. Murray, 74.

6. Ibid., 76-77.
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of the era as a persecuted minority, they ended that century as a persecuting majority.”’
Christian practice assumed the amenities of the state society, such as the use of public
buildings and a hierarchical ordering of clergy.® Papal power, one of the enduring
hallmarks of Christendom’s empowerment of the clergy, became so expansive that by the
medieval period, “Christian teaching and church law would imbue every aspect of human
life,” and the popes “would exercise an absolute and supreme power over every human
being, including political rulers.”

It is timportant to note here that Christendom and Christianity are not necessarily
interchangeable terms. “Christianity,” as a concept or religious system, is set apart from
“Christendom,” which has territorial and/or temporal dimensions.'® Christianity can be
thought of as behavioral practice of faith, whereas Christendom is a ruling domain and
mindset. For example, there are many areas in the world that Christendom as a cultural
paradigm never reached, but where Christianity thrives. Further, most would agree that
Christendom as a tangible, ruling domain ended by the late twentieth century, even
though there are many vestiges remaining.'' Michael Frost and Alan Hirsch argue that
“Christendom, as a paradigm of understanding, as a metanarrative, still exercises an

overweening influence on our existing theological, missiological, and ecclesiological

7. Peachey: 180. Italics original.

8. Craig L. Nessan, "After the Deconstruction of Christendom: Toward a
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9. Peter C. Phan, "A New Kind of Christianity, but What Kind?," Mission Studies
22, no. 1 (2005): 63.

10. Andrew F. Walls, The Cross-Cultural Process in Christian History: Studies in
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understandings in church circles. In other words, we still think of the church and its
mission in terms of Christendom . . . Constantine, it seems, is still the emperor of our
imaginations.”'?

This chapter will suggest that while the missionary movement has been a major force
of the shifting in global Christianity, it is actually the structures and mentalities of
Christendom that are the primary change agents. These things exist in no small measure
within the missionary movement. Christendom can be a controversial topic. There is no
shortage of critics that will speak and write at length about the devastation brought about
by this mindset, and yet, the truth remains that the message of Jesus was carried to many
remote parts of the world as a result of some of the systems of Christendom. On balance,
there are dark sides and bright sides to it, which will be explored here. This will be done
by looking first at the “Up” side of Christendom — the people and nations that were the
beneficiaries of Christendom’s power. Second, the down, or “Underside” of Christendom
will be discussed — the people and nations that were coerced, ruled over, exploited, and
undervalued by Christendom. In each of these cases, some ironic elements will be
highlighted, in sections describing the “Down side of Up,” and the “Up side of Down.”
Christendom is too complex a topic to be treated with simplistic judgments. However, for
whatever good may have come from it, there is little question that it has well surpassed
its usefulness. With that in mind, some hopeful elements of a post-Christendom

experience in the world will also be suggested as a way forward in the church of the

global South and East working together with the church of the West.

12. Frost and Hirsch, The Shaping of Things to Come: Innovation and Mission for
the 21st-Century Church, 9.
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The “Up” Side of Christendom: Western Power and Religious Dominance

In studying the early expansion of the Church documented in the book of Acts, a
commonly referenced instance of the spread of the gospel takes place in Acts &, on the
heels of the martyr stoning of Stephen — “And on that day a great persecution arose
against the church in Jerusalem; and they were all scattered throughout the regions of
Judea and Samaria, except the apostle:s.”13 The persecution of the church is certainly not
a positive, “good news” kind of report, and yet, we also read that “those who had been
scattered went about preaching the word,”" and,

those who were scattered because of the persecution that arose in connection with

Stephen made their way to Phoenicia and Cyprus and Antioch, speaking the word to

no one except to Jews alone. But there were some of them, men of Cyprus and Cyrene,

who came to Antioch and began speaking to the Greeks also, preaching the Lord

Jesus. And the hand of the Lord was with them, and a large number who believed

turned to the Lord."

Despite the persecution of Christians, the gospel of Jesus was spread. As noted above, it
is common to see seemingly negative events turning into great gain. Unfortunately, the
reverse is also true. When the Roman Empire suddenly turned from marginalizing and
persecuting Christians toward an enthusiastic embrace of them, it was gladly received as

a blessing. In retrospect, there were also some dark things to come as a result of the

marriage of church and state. '

13. Acts 8:1.
14. Acts 8:4.
15. Acts 11:19-21.

16. Frost and Hirsch, The Shaping of Things to Come: Innovation and Mission for
the 21st-Century Church, 8.
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From the fourth through the eighth centuries, Christendom spread throughout Europe
in the form of “micro-Christendoms” that functioned independently of each other, but
retained distinctly Christian cultures.'” Beginning in the eighth century, largely through
the reign of the Frankish king Charlemagne, means of coercion were used to convert
people to Christianity. By the eleventh century, Christendom had moved into the last
pagan areas of Scandinavia (though, in this case, more through osmosis than coercion). 8

Missiologist and historian Andrew Walls argues that we would do well to focus on
1492 as a new missionary era for Catholics. It is an important milestone, he says, because
“it marks an event of immense importance for the history of the Christian faith, because
from that time onwards, a Christianity that had become thoroughly identified with and
conditioned by the land and life and thought of Europe had to extend its consciousness,
its vision, and eventually its theology to cope with the realities of the world beyond
Europe.”"® Columbus’ entry into the Americas was an expansion of an imperial
presence, but also a spiritually sanctioned one.

Colonialism, “conceived in crusading zeal,” advanced Christendom to Morocco, the
Caribbean, Latin America, Africa, India, South Asia, China, and J apan.20 Portugal, Spain,
France, England, and the Netherlands all participated in colonial activities, incorporating

the new lands into the Christendom umbrella as they went. They baptized people and

17. Brown, 364.
18. Murray, 60-61.

19. Walls, The Cross-Cultural Process in Christian History: Studies in the
Transmission and Appropriation of Faith, 28.

20. Ibid., 38.
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quickly instituted their own European cultures, without regard for the local cultures.
Meanwhile, the brutality of the representatives of Christendom certainly caused questions
about the true Christian mission at work.

It is important to note that in the history of the expansion of Christendom, there were
significant movements of change within, in particular, the Protestant Reformation.
Serious challenges were brought to the theological and power structures of the church.
Surprisingly, though, despite the major disruption caused by the Reformation, many
aspects of the Catholic, as well as the Reformed church did not significantly change.
Things such as clergy hierarchies and governmental partnerships were not altered.”!
Essentially, says Murray, “The Reformation caused enormous upheaval and produced
lasting divisions in the church and European society. But actually nothing much really
changed, at least in relation to Christendom. All the defining structures, attitudes,
methods, reflexes and processes were still in place.”22 It seems that all they were
interested in was a reformed version of Christendom, and not a more radical disruption.
In fact, the Anabaptists (a group never a part of the Catholic church or the Protestant
Reformation), who did call for more of an undermining of the core tenets of
Christendom, were equally persecuted by Catholics and Protestants.™

The European colonial presence lasted well into the twentieth century, which means
that the modern missionary movement had begun by the time the colonial powers had

commenced their withdrawal from their occupied territories. The World Missionary

21. Murray, 156-57.
22. Ibid., 159.

23. Walls, The Cross-Cultural Process in Christian History: Studies in the
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PORTLAND CENTER LIBRARY




34

Conference in Edinburgh in 1910 is commonly referred to as the coming out party of the
modern missionary movement. It is recognized as the starting point of the modern
theology of mission, and perhaps the first glimpse of what a world church would look
like.?* By this time, North Americans had joined European Christians as primary
activists in missionary efforts.

The missionary movement, rather than challenging the assumptions of Christendom,
actually relied upon them, and utilized them in the work of world evangelization. Even
the language used by missionaries and their agencies was in tune with that of empire. The
gospel was seen as an “instrument” of transformation, a “weapon” to reduce suffering,
and “tool” to bring civilization to pagans.25 The Christian West was intent on a world
takeover of evangelistic conversion. But once again, the methodology of Christendom
was still in place. Missionary agencies utilized the presence of Christian governments in
colonial areas to their advantage, using everything from transportation infrastructures to
medical science to industrial technology, and, of course, wealth, to reach those who were
not yet Christian.?

The aims of missionary societies were certainly fueled by pious zeal, but they were

also intent on “civilizing” the people they reached. “The centerpiece was not personal

discipleship of Jesus, but the blessings of modern civilization, including its political

24. Ibid., 53. Walls notes that the 1910 conference was not the first, or even the
largest missionary conference, but it has had the most lasting impact.

25. Bosch, 335-36.

26. Ibid., 337.
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institutions, its technology, and its affluence.””’ In some ways, this effort toward
“civilizing” people was condescending and racist, and in other ways, it reflected an
attitude of moral, intellectual, and spiritual superiority.”® To European sensibilities,
unclothed bodies and humble huts were not compatible with a Christian conscience. The
efforts toward “conversion and civilization were two sides of the same coin, two related
means of ‘trading up,” of accumulating merit and honoring the Glory of God.”®
Interestingly, by Edinburgh 1910, even in the midst of the Christendom assumptions,
there was a growing awareness of the global evil impacts of Western power, and a
cautious reevaluation of the methods of missionary activity. However, there was still a
strong confidence in Western civilization’s role in taking the gospel to the “backward
peoples.”30 Inherent in this confidence was also the Christendom hierarchical structure of
ecclesiastical bodies. The Anglican missionary, Roland Allen wrote in 1927 about how
expectations of church structures were actually hindering, rather than helping expansion.
He tells stories about movements of Christians that pop up without outside missionary

influence, only to be hindered from further growth by the imposition of outside pastors

27. Lesslie Newbigin, Mission in Christ's Way: Bible Studies, W.C.C. Mission
Series; No. 8 (Geneva: World Council of Churches, 1987), 6-7.

28. Ryan Dunch, "Beyond Cultural Imperialism: Cultural Theory, Christian
Missions, and Global Modernity," History & Theory 41, no. 3 (2002): 309-310.

29. Jean Comaroff and John Comaroff, Christianity, Colonialism, and
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University of Chicago Press, 1991), 8.

30. Lesslie Newbigin, The Open Secret: An Introduction to the Theology of
Mission, Rev. ed. (Grand Rapids, MI: W.B. Eerdmans, 1995), 8.
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and bishops. All of this in the midst of missionary “appeals for funds, and . . . our
methods of moving heaven and earth to make a proselyte.”"

Several of the missionary societies from the late nineteenth century had theoretical
strategies aimed at developing self-sustaining, self-governing churches in the areas they
evangelized, but on a practical level, this did not play out. Rather than developing
national folk churches, they developed systems and expectations of their congregations
that were unrealistic, culturally unnecessary, or judgmental, and these churches would
become dependent on the outside missionaries. The condescending attitudes of many
missionaries prevented them from deeming their disciples worthy of carrying the mantle
of leadership. R. Pierce Beaver declares that “all missions were paternalist and colonialist
at the turn of the century.”?

One of the most glaring examples of paternalism in missionary activity has to do with
theological assumptions. Contextualizing theology for the areas being evangelized was
not considered important. Western theology came to assume that there is a set of
universal truths that apply to all cultures and ought to be translated into all languages.™

Of course, it was Western theology that was assumed. When converted people groups

were theologically trained, it was primarily done in Western languages, with Western
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vocabulary, and it was done by Western professors.>® The disregard for the importance
of local cultures and languages served to reinforce the Christendom assumptions of

power and control, as well as to marginalize those being evangelized and trained.

The Down Side of “Up”

While many of the more negative aspects of Christendom’s history throughout the
world, often utilized by the modern missionary movement, have been highlighted, it
should be noted that the negative experiences discussed thus far have been for those on
the “receiving” end of missionary activity. It was their cultures, their traditions, and their
lives that were disregarded and trampled. Obviously, there were many ways in which
Christendom lacked a truly Christian character. However, in the midst of discussing these
things, it would be easy to make the mistake of assuming that those on the “up” side of
Christendom fared very well. While in economic, cultural, and political ways, this may
seem to be true, there were also some “down” sides to being “up.”

First, the notions of power that came to drive Christendom were false, and
contradictory to the Christian message. This movement’s leader was known to have said
things like,

35
777 and, “whoever

“If anyone wants to be first, he shall be last of all, and servant of all,
wishes to become great among you shall be your servant; and whoever wishes to be first

among you shall be slave of all. For even the Son of Man did not come to be served, but

34. McKinney Douglas, 270.

35. Mark 9: 35.
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3% Despite the theological innovations

to serve, and to give His life a ransom for many.
brought about by Augustine in defense of the use of earthly power, it is difficult to
imagine that spreading the empire of Christendom is compatible with Jesus’ own
teaching and lifestyle.”” The hierarchies of dominance utilized by Christendom defy
biblical teachings regarding humility, servanthood, sacrifice, generosity, kindness,
hospitality, and love.

Second, the theological and cultural assumptions made by the agents of Christendom
were false. Rather than taking on the model of Paul in Acts 17, walking the city of
Athens and learning its culture before speaking to it, too many judgments about “civilized
society” (or the lack thereof) were made. Where Paul goes so far as to commend his
audience for their piety, missionaries of Christendom found the cultures they entered to
be inferior and failed to learn from them, even when through conversion, the people
became brothers and sisters in Christ. This not only made them guilty of arrogance, it
caused them to miss the opportunities of growth by listening to God speak through other
cultures. They missed the rich blessing that mutuality in relationships brings.

Third, the spread of Christendom brought about a false sense of security in wealth,
intellect, and military might. Christians, whether they were direct agents of a government
structure or not, developed confidence in their nationalistic power. But as Eloise Hiebert

Meneses notes, “. . . true and lasting power resides not in the state but in the body of

Christ and in its ability to transform individuals, groups, and societies as part of God’s
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kingdom work.”® The Holy Spirit is the source of power in the Kingdom of God. But
this likely went unnoticed because Christendom had more to do with building other
kingdoms, with other motives, and thus used other means. These “down” sides, of course,
lack the kind of earthly punch that most people, and certainly political leaders would
consider impressive. However, there is a poverty of soul in those who fail to see God at

work in people and cultures all around us.

The “Underside” of Christendom

It is obvious from the matters discussed above that the Christendom Church served the
interests of national governments and empires, usually at the expense of the colonized
outposts of the empires. Some of the ways that Christian missionaries and governments
disregarded cultures, people groups, and lives are widely documented. Rather than
dwelling on the structures and processes that brought all of this about, this section will
highlight some general examples of the impact that Christendom had on those it
dominated — those on the “underside” of history. Some of these represent the obvious
problems involved, and some represent the hidden implications of what took place.

One of the more obvious negative impacts of Christendom’s colonial takeover of other
parts of the world, in particular through means of coercion is that simply because a
person “converts” while standing on the wrong end of a threatening spear, does not mean

that the “conversion” is genuine or life-changing (at least in a spiritual sense). In the
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historical process of evangelism by means of military power, the end result is typically a
superficial Christianity.” Sadly, this reality was acknowledged and accepted by many in
positions of power within Christendom. Stuart Murray notes that, “Church leaders knew
only a small proportion of converts were serious about following Christ, though they
rarely seemed unduly disturbed by this. Many recognized Christendom had achieved
breadth at the expense of depth and were willing to operate within this new context rather
than wringing their hands over it.”*°

Another implication of the way that missionaries from the West imported their culture,
and “ctvilization,” along with the gospel, is that important opportunities for
contextualization were missed. While translating the Bible into indigenous languages was
given much effort, many of the cultural and even geographical nuances of the regions
were not. For example, the Roman Catholic Church has long prohibited the development
of an Easter liturgy adapted to the context of Latin America. Much of the territory in
question is in the southern hemisphere, meaning that Easter takes place in the autumn,
when many elements in nature are in a dying, shedding process, rather than a life-giving
process abundant in the spring season, when the Church in the northern hemisphere
celebrates. While there may be value in uniting the Church around the world on such an
important holiday, it is peculiar that serious attempts have not been made to make for a

better cultural “fit.”"
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To further complicate things, by forcing Western culture into foreign contexts, the
missionaries not only disregarded the importance of indigenous ways of life, they also
made the Bible much less relevant to people. For example, R.S. Sugirtharajah relates the
story of an African Christian who went to Germany to become the first to get a doctorate
there. During a celebration to honor his graduation and triumphant return to Africa, a
woman became possessed by an evil spirit. The local leaders turned to the newly
educated man, expecting him to cast out the spirit, but based on his good German
education, he denied that evil spirits exist. The gathered crowd heard this and said, “What

3942

is the use of studying in Europe? Before, you could heal. Now you can’t.”"” Many of the
elements of Christianity which were most relevant to the peoples being evangelized were
dismissed or downplayed by those who could have best utilized them, had they not been
bound to their own predispositions. The theology brought by Westerners had no place in
their small world for the “larger, more populated universe with entities that are outside
the Enlightenment worldview . . . They have nothing useful to say on issues involving
such things as witchcraft or sorcery, since these do not exist in an Enlightenment
universe.”* Instead of “educating” the supernatural or mysterious dimensions of
theology out of the indigenous ministers, it likely would have benefitted the Westerners
to learn about this “populated universe” from their pupils.

Unfortunately, many of the negative aspects of Christendom in these “underside”

areas persist to the present day. Perhaps the most readily recognizable is in the area of

economics. When the colo