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0. Introductory remarks

In my little workshop back home | store a few toetsich | use from time to time to try
my hand at a bit of simple repair work around tbade or to build a swing for the
grandchildren. Tools are functional in relatiorcttain works to be done. Is it possible
to compare theology in general and missiology imigalar to the functionality of such a
tool? My invitees placed a questionmark behindhiading for my talk. In what follows
| want to explore the meaning of that questionm&he paper will have five sections.

- First (1)1 suggest that there are various wdydomg theology and that theologizing
constitutes a praxis in its own right.

- From there (2) | move to the field of praxis. Téeés certainly more than one way to
look at praxis. Can we place that ambiguity in asialogical perspective?

- Thirdly: While missiology may not be very helpfal providing models for mission,
theology may - at a lower level of expectatiore-helpful to identify a few key issues -
among the many hundreds of concerns competinguioatbention - a few key issues
likely to stay at the top of our agenda - the noiggjical agenda and the agenda of
missionary praxis. (3)

- From there | venture beyond the boundaries obmy discipline to make a few points
suggesting that theology in fact be a much needattibutor to the well-being of
(church and) society at large (4).

- Finally (5) a few concluding remarks regarding #tatus of missiology and the future
of Christian mission.

I am fully aware that in what follows a West-Eurapeerspective prevails. Each and
every point | am going to raise may have a diffem@rpossibly even no application at all
in other parts of the world. If so, the paper stilght serve the purpose of our
discussions.

1. Various styles of doing theology



When | was a young pastor and tutor for the dotfm@yramme of the Academy of
Missions at the University of Hamburg - this wadhe late sixties/early seventies -
liberation theologians insisted that praxis wasdéeisive, in fact the only reference
point for any theological endeavour. Even moreorier that theology may serve the
mission of Christ, theologians needed to leavddbtire hall, physically and
metaphorically. They needed to ‘cross over' in&b timknown world of poor people's
reality to learn a new perspective and to undedstaare radically the issues that 'really’
were at stake. Theology is legitimate only as Eex&n growing out of an ongoing
involvement with and commitment to the Gospel spoed process of liberation.

All of us have heard and pondered this. Many diarge crossed boundaries, exploring
the depth and the width of 'liberation’. Yet, wedrt dissolved our theological faculties.
The library, the lecture halls, the campuses dlidlstre. Inasmuch as we are theological
teachers and researchers most of us continuedb tedaculties. So, does everything
remain unchanged then? Not quite. What is acknayelédhough is that

- no story of faith and salvation, no story of dEsand disaster, no story of healing and
liberation shall be told and interpreted withoutigg space to the voices of those
concerned, the poor and the broken, the disadveatagd the scapegoats - the victims to
tell their version. As theology in general and naksyy in particular take account of

their witness they clarify where, with whom and ¥drom they themselves are
theologizing.

While to me this seems to be the important outcofribe theory-praxis debate of those
years | would like to suggest that there is moenta "one-way-only" approach to the
theology-praxis issue - simply because there dferdnt styles of doing theology. |
sketichily mention a couple of approaches:

For one, 'people’s theology' entails a specificomotegarding the theology-praxis
relationship. People's theology is a theology (fdeim expressing itself in myths, stories,
pictures, dreams, prophecies, songs, dancessriturabrief: a world of poiesis and
poetics. The irrefutable contribution of this stgletheologizing is to insist that human
reality cannot be reduced to a one-dimensionaldvairlempiricismi.7)

Praxis in this perspective is the praxis of peogh® re-member traditions. They are
building jig-saw puzzles so-to-say - which symbel{not so much how things have been
but) who they are and who they want to be and tbgmut the interpretative power of
such 'stories' to their test as they move along.

There may be creativity in such a way of theologiziBut there is no scholarly
dimension in this form of reflexivity. A dimensiaf theological scholarship is added if
the people concerned were to step back a littteder to evaluate the inner coherence of
such story materials and to find out whether they ilme considered a dialect of the
language of Christian faith) of which the Gospel is the fountain and Jesukéye
witness. In fact, wisdom-theology needs such exgosuexplicit and critical self-
reflexivity.



This then leads on to another style of theologizitigeology as a scholarly, academic
endeavour. | suggest that a scholarly way of ddiweglogy is endowed with a legitimacy
of its own. Not each and every theological thougbksay, project needs to show an
immeditately self-evident ‘applicability’ on thevé of praxis. Pursuing such a style of
theologizing we are not necessarily forgetful abps. Academic theological work is
needed and does have a value in itself.

Theology does not reflect on faith as truth finstldhen on real life situations as the area
where truth insights will find ‘application’. To &gine that in a first step one would
reflect on truth claims of faith as such and thea second step "apply’ insights of such
reflections to real life issues would amount teiladamental misunderstanding of the
theological enterprise. At stake is rather the grakfaith itself. Theology reflects the
total human condition in the light of Faith and mgBaith in Christ in view of the total
human endeavour) In this perspective the theology-praxis issus &ethe very root of
the theological enterprise as such.

Christianity is committed to give public accountthe plausibility and inner coherence
of the language of faith. This commitment datektiacarly Christianity when the
author of the Gospel of John decided to co-opt fpampular Greek philosophy ‘Logos’ as
a word and as a concept to interpret the meanif@habt. Since that decision stuck,
Christianity was committed to give public accouhtre plausibility of Christian faith, of
the inner coherence of a Christian outlook on Mhile the language of faith reigns on
the level of praxis, theology is concerned with gheammar of faith.)) Such reflection
needs it's own time and space. It represents asgrais own right - the praxis of doing
theology - regardless of whether or not any pratapplication is instantaneously
obvious. Church (and society!) for their own wedliig do need people, places and
institutions where such self-reflexivity of Chrastity florishes. They will benefit in the
long run and in ways which cannot easily be foresee

Different styles of 'doing' theology need not betmally exclusive. At least the ones
mentioned need not be. They represent legitimateldigical styles which may well be
pursued concurrently. In fact, in our individuabgiaphies they are probably both
represented and to a greater or lesser degreenimted. 1) In each of these styles the
theology - praxis issue is acknowledged, yet dififelly accentuated.

Summarizing we may say, that the praxis of faitbsdoeed theology - just as much as
theology which doesn't accept praxis of faith dmrealities of the human condition as
its horizon, will end up as a sterile and futilemise.

A word may be in place about missiology as a thgiold discipline.

Most of our present day theological training anfteation is shaped by a fair amount of
disregard for mission and missiology.Main-stream Protestant churches and their
respective training institutions seem to be shifiamphasis from missiology to religious
studies as a separate discipline. Many theologiansider 'mission' as a dimension of
the Gospel and of Christianity to be well takereaair by the classical five disciplines:



Old and New Testament studies, Church History,e3gatics and Pastoral Theology. No
need whatsoever for missiology as a sixth disogplihone insists on missiology - the
guestion will be in place: Is Missiology in a pait to contribute something which other
disciplines tend to by-pass?

2. Naming praxis - a missiological perspective

Praxis is ambiguous, just as ambiguous as liféf.itseu name it and it loses its
ambiguity. Richard Sennett in his book 'The Cowosif Character!) suggests that
people who went through numerous and rapid tramsitwhich society forced on them,
and who are faced by seemingly endless demandtearflexibility eventually lose their
capacity to tell their lives in a coherent storeTmany ruptures, fractures and cleavages
which the modern market society throws up are isie \@nd deep that to tell in a
coherent story where people came from and whodheyoping to be is getting difficult

if not impossible.

There is of course, an abundance of (sometimep-§araterials of which people could
make use piecing together narratives of their Jitsamoments of joy and laughter, of
despair and destruction . A more urgent need iniclyg theological sense might be the
need for a plausible frame of reference to acconateothose jig-saw materials in a way
that human experiences are really being takenafaMhat is needed then might be a
counterstoryl), providing a setting for the human drama, a ns¢bay with a reservoir of
meaning from which people struggling to name praxikeir common daily lives could
draw/1) Without getting involved in the construction afch counterstories people
cannot survive. In fact, putting together from laitel pieces such stories is a means of
protest against their death as individuals andasps. )

The Gospelstory would suggest that people maytfasie past honestly without being
destroyed and may discover a meaning in their lirssscending the wisdom of daily
common-sense. As such a suggestion is being pahdetegrated into one's own
perspective or rejected - the totality of a lifpisxis' is being interpreted.

Yet, there is no guarantee of 'success'. Time gathat happens that the biblical
narrative or parts of it remain elusive, dark anditelligible. In fact, there may emerge
some resistive power in bible stories refusingaaibed as materials to fill up
biographical potholes. In other words, the biblicairative is not that easily coopted to
construct a coherent and meaningful narrative ofiges. It is a double-edged thing: The
narrative is meant to provide a framework for megrand at the same time many people
experience that the very meaning of the Jesus-&a@gcaping them.) The Gospel
appears to be 'alien' (John 1,10-11.31.33) ane tisero inculturation of the Gospel
without is 'demythologizing' basic cultural assuinips.

If people looking for materials suitable to makaseeof their lives don't find these
materials in our Christian heritage they must aiitfind them elsewhere. Praxis is
being named - either way. The real test for Clamstnission is whether people will
continue to draw on the Gospel narratives as thepatting together jig-saw puzzles to



symbolize meaning for their lives) The mission of Christianity is and will contintee
be entering into such dialogical processes witlpjeeo

The praxis of such dialogical witness is not exltedign an offer of words. Time and
again it happens that people moved by an inneowvisf a life renewed in the Spirit of
Christ will cross boundaries for the sake of ofeople’s life struggle - setting aside
concerns about how they themselves are getting bfei Whoever approaches the
mystery of life in that manner has come close éorttystery of Christ, indeed has
discovered the meaning of that prayer: "Your Kingdmme, your Will be done...'

Such witness to Christ's Kingdom will be placedediy side with other stories which
have a path of their own to suggest. Yet, the @aristory is being told not only as a
story alongside many other stories; it is alsothauit any triumphalism - being told
confident that the world has its proper place witthis story.])

Missiology deals with the fall-out of the interauial dynamics of Christianity.
Missiology would interpret those processes in whighChristian 'meta-story’ inspires
new responses, answers of faith, and new socidigtwations, processes of
ecclesiogenesis just as well as those processdsich it looses or even forfeits its
power to interpret people's life struggleyln this manner the missiological undertaking
boils down to a new description of Christianitytive world and for the world. Attempts
to systematize the interpretation of such proceisdes form of intercultural
hermeneutics have not been successful as yet. Wéegysiseem to end up with a narrative
of multifaceted inculturations - documenting thdiriSt cannot be made the captive of
any church or the property of any confessional bddle language of faith produces
many Christian dialects.

Such diversity often leads to disputes - sometiquete intense - as to what constitutes an
‘authentic’ response to the Christ-story. Suchutiéspare inevitable, in fact they are
healthy as long as conducted in a spirit of muaicabuntability. Only if such disputes
would die out should we be worried - because therenltural dynamics of Christianty
might have tired out.

Praxis then can be defined as people commentitigginlives and with their lifes
inherited or newly offered 'stories of meaning'eTraxis of theology or missiology
would be to decode the 'grammar’, the inner coleerehsuch comments.

3. The infamous 'millennial threshold' - What do kmew?

3.1 The infamous millennial threshold is cloudedaldgt of fog. We certainly cannot
look very far ahead. What do we really know regagdnissiological challenges lying
ahead? The history of Christian missions will coné to be a mixture of improvisations
in unforeseen circumstances, "a series of respaasegpromptu events’), in which the
relationship between theology and praxis remainsigunous.



Not only are we uncertain as to what next will pgpon our missionary agenda; we are
just as uncertain as to how long the lifespan oftbeological frameworks will last.
Quite obviously our frameworks for theological uretanding, or should | say our
theological 'paradigms’) last for ever shorter periods of time. Classiitedral theology
reigned for a about a century; dialectic and kerggertheology of the Word for a little
less than fifty years; then we witnessed a theotafggvolution - just a flicker - after that
a few years followed by theologies of developm#mplogies of liberation and other
hyphenated theologies. They lasted for a couptieofdes. An ever increasing pace of
socio/cultural changes seems shorten the lifespaaordtheological paradigms' or
‘frames of reference’.

It's not very likely therefore that we will be alilecome up with "an emerging
ecumenical missionary paradigm)'valid for a few decades. This may not be all that
tragic, after all. The history of Christian Missibas not been and will not be a field
where 'models’ or ‘paradigms’ of mission are imgleted ). But it may be possible to
name a few key issues which are likely to standroteérms of importance and may
remain on top of an ecumenical and missionary agenteast of European churches for
a while. I name but a few - namely the issue ofgotyy and in connection with that issue
the relationship of pentecostal and conciliar chas; further the issue of violence. Once
again: | am aware that my shortlisting of missiada¢jconcerns and the perspective in
which to launch them reflect my own contextuality.

3.2 Can poverty be overcome? We don't know foagerCan churches contribute in a
decisive way to overcome violence? We don't knowcéstain.

But we do know with a fair amount of certainty tpatverty will remain a problem on a
global level for decades. And we do recognize ploaerty and the poor constitute not
just a moral but a theological and ecclesiologatedllenge.

We are uncertain whether poverty on a global scatebe overcomel) If our guess - or
our sense of mission - however leads us to answiiei affirmative the next question
would be: Are we certain that religion in genenadl & hristianity in particular can play a
decisive role in this? What do we really know ab@ligion and 'development'? What do
we know about Christianity and the poor?

We do know that the process of de-Westernizatio@hofstianity went along with its
pauperization. We may also suggest that Christianithe West has for long periods of
time drawn major support from lower class peoplempoverished classes. The almost
total disappearance of poverty in Western Europg maae been a major factor
weakening a broadly based support for ChristianityAt present churches in the North
experience a financial crisis which is also a srificommitment on the side of its
membership.

What do such contradictory developments entail wathard to our understanding of
‘ecumenical solidarity' and 'holistic mission'? @ines in the South and churches in the



North confess to pursue a 'holistic' notion of naiss/) and a praxis of ‘comprehensive
ministry". Yet things are falling apart for us lretNorth and for others elsewhere.

What does 'holism' mean in the South and whatarNibrth? Options of the poor in the
South and options for the paoy on the side of conciliar churches (both North and
South) will remain an irksome problem in North-Soahd in East-West relationships.

What can missiology do? At this stage probablymote than trying to determine in
what way religion in general and Christianity inrpaular tie in with the issue of poverty
and try to help sorting out the subjects of theseaes.

We do know that following the precedent set bydkfzhristianity - however differently

it may have been contextualized in various plageqjuite firm in establishing a link
between faith in God and love for one's fellow harbaings. And this linkage may set
Christianity apart if seen against the backgrouinatioer religions. Anyway, in what way
does the biblical precedent of such a firm linkpgevide us with a guideline for a shared
praxis of 'holistic' mission? The answer is famnfrolear.

3.3 Christianity - poor people's religion - in wheay?

Many conciliar churches are irritated by those €tfan renewal groups - be they
charismatics or pentecostals - which at the morfeent the most noticeable missionary
power in Christianity.

Main-stream Churches in the South affiliated withaenical bodies like the World
Council of Churches (WCC) or the Lutheran World &mdion (LWF) appear to be a
little upset at times, often because such phenomerecur not only ‘outside’ but at
times pop up within their own constituencies.

The Pentecostals are irritating, for sure! Somedithey appear to be very naive, and at
times prone to fall into the fundamentalist traphat/to do? A popular response would be
to reemphasize borders and to design strategieshwatéke bordercrossings difficult.

'You invade my garden - | raise my fence!’

It is precisely with reference to situations whagtpear disruptive in terms of social,
moral, political 'wholeness' that at least twoeliént dialects have emerged within
Christian world mission. | do not claim that pemsi@lism is caused by social and
political deprivations and spread among poor peoplg. However, social and moral
desorientation plus a few holes dotting inheritelthrous umbrellas may favour
pentecostal responses.

Mid-line churches which have accepted the notioiprfgress' and emphasize the
importance of 'consciousness raising' and 'learfimghose who want to share in
progress. Education and social action are to peothd poor with new options for social
and political participation. People in their Godgin freedom are co-responsible for their



fate and for the fate of creation. The meaning lofigtian mission is spelled out in a
language of ‘awareness building’ or ‘intercultligatning'. This type of response prevails
in protestant mid-line churches both in the Sounth ia the North.

Poor people's pentecostalism addresses the sablemprm a different idiom. For those
who simply can't see themselves or their childnem @ath leading to ‘progress’, for those
throw-away-people who don't see a way out or a wayards in society there is literally
only one way, namely an emotionally deep and syioékdy mediated experience re-
integrating them into a 'new family' - the familyided by the Spirit of Jesus.

It is this experience of reintegration restoringitisense of dignity and confidence which
may lead to the formation of new patterns of retaghips, of new clusters of belonging
and new models of Christian mutuality which mayédiaeme cultural significance for
society as a whole. But we are not sure whethagghwill be going this wayl)

If someone should ask whether the future holdebetbspects for conciliar mid-line
churches or for Pentecostalism - the responsebeillt depends! It depends whether
secularization will gain a footing in the non-Westgvorld just as it did in Europe. Does
the process of secularization which took placeurolie constitute the exception or a rule
to go by?J) It may be possible that we are witnessing a foansation of Christianity on

a world scale without quite knowing where we aradieg for.

Missiology can try to identify the problem, locatentres of eruptions, interpret local
particularities and place trends in an intercultperspective. Missiology will point out
the interdependence of developments in concilidrraon-conciliar churches. Missiology
will explore how in either idiom the dual questiowhat may and should people expect
of God and only of God? and: What may fellow hurbamgs rightfully expect of
Christians? - is being answered. Missiology wilhlyse both idioms in relation to the
guiding 'sola principles' - no more and no less.

3.4 Faced by violence - a mission of reconciliation

In pre-modern times violence may have enjoyed d &inunreflected acceptability. Yet

in our days while eruptions of violence plaster ghabe like strings of vulcanoes, or
rather like mines exploding on our footpaths, wiake is rapidly losing its acceptability.
In our days it is increasingly recognized as a ioisgical and ecumenical concern and
being discussed as such. The Gospel places thea$siblence at centrestage. As far as
we know violence lies at the root of every socesty tends to explode as rapid social,
economic and religious changes affect individuald @@mmunities. Again my views are
coloured by my context.

In Europe our grandparents started the 20th. cgmtith some great optimism.
Enlightenment, science, economy had brought muayrpss, the rivalry of European
nation-states seemed domesticated. Churches gedsé#nse of mission in with the
mission of Western civilization, of social and ecomc progress and Human Rights. As



we know this ended not only with the First World Més destruction consequently led
to the establishment of enormously powerful testadeologies like Faschism and
Stalinism. Neither Nazism nor Communism could ug@beir grip on societies without
establishing terrible and gigantic scapegoat maches. Churches were not in a position
to unseat these. In many a case churches werebéadad, unable or unwilling to
recognize the demoniac power of these scapegoatougsses.

If violence should continue to be with us on thalsave are witnessing now it is likely to
make its way further up on the missionary agenda fong time. Maybe, it will even
claim a key position on our agenda so that misgipleould need to develop a
hermeneutics of violence and reconciliation - andaing so discover foundation stones
for a so far failry evasive intercultural hermenesit

Four possible areas of concern may be mentioned:

- Violence erupts in many old and newly establishation-states trying to integrate
traditional groups. In fact our globe seems pepperiéh outbreaks of violence in so
called ethno-religious conflicts. Wherever boundsiare defined there is always a
temptation to try and functionalize those religiavtach are in place. Yet is religion a
causative factor or is religion drawn into whatesgmlly are non-religious conflicts over
control of political institutions and natural resoes claimed by the national states? Who
has the authority and power to define boundarieb@t\Wble do religions play in defining
boundaries? What role did and do churches plagwis violence in ethnic conflicts?
Whom do they speak for if they speak up in sucHlmbs?

- We do not know whether repressive and corruptipa systems - wherever - can
eventually be transformed in a process of demaatidin which would adopt human
rights as a frame of reference for living togethdékewise we don't know whether
democratic processes where they seem firmly estedalican be maintained or are likely
to be undermined by media manipulation (e.g. inUB&\, Europe and elsewhere). We
don't know whether it is really possible to uniaize the human rights tradition which
since the 60-ies has effectively provided a frarfneference for social ethics and social
action both by LWF and by WCC and others.

- Finally, the issue of violence is an importasimi@hsion in the gender conflict. The
gender conflict is likely to stay with us for quéeme time. This conflict will concern us
in more than one way. It does already concern tisdrordination debate. When the
delegates attending the LWF Assembly in Curitib@QLéverwhelmingly voted to
introduce women's ordination within the next fiveays many of them overestimated
their power of persuasion or underestimated thgdoaents back home. But, is
ordination or non-ordination of women really séltheological debate or simply a human
rights issue? Again, the question is who is aufeatito establish boundaries regarding
shares in power?



- Violence has been an issue in interreligous emni&ps in the past and it will continue to
be a concern in future interreligious encountesidlly, religions do not encounter each
other on an equal footing. Asymmetrical relatiopshare the rule since religions are
differently based on and backed by the social tiras of any given society. Therefore
religions are constantly tempted to take advantd@ach other, to exploit advantages of
influence where and when they are given. It idia tontext that churches are challenged
to reconsider their notions of and motivationsrfossion ). | don't suggest that all
religions are offering identical solutions to sdlwa. Rather they make proposals which
differ.[1) This is why we will continue to talk with eachhet - not just about each other.
Poverty and violence not only will be issues - tijloeertainly not the only ones - they
will be criteria for the relevancy of these encaust

These were only four illustrations to underscoresmggestion that violence is going to
be a missiological and ecumenical concern.

What ties these concerns together is whether awera with violence can claim any
missiological status. How does violence concerrrates in their sense of mission?

First of all it concerns them in terms of socidlies. Is violence an unavoidable part of
any cultural and civil process? Can violence bédeanned? Can violence be overcome or
at least delegitimized, contained and pushed back?

Secondly it does concern them in terms of the sugst of the Christian message. A
polarity of violence and reconciliation lies at tery root of the Gospel) What
happens to churches and congregations who malggktragainst violence a central
focus of their preaching, their mission and theialthg with each other?)

Reconciliation, of course, cannot be enforcedtljlus truth cannot be enforced. People
involved in violence will try to evade being faceth the truth of facts. Likewise
Christians and churches. Yet the Gospel shouldrmaato effectively remind churches
not to loose sight of the fact that violence hasamby social and political but also
religious dimensions. As V clav Havel suggestedwbed ‘reconciliation’ has in recent
years become a standard coinage in political astical discourse. Politicians and
journalists talk about reconciling nations, raedsjrches, religions. Such reconciliations
will not be possible unless the truth of the past been faced, forgiveness been asked
and a trusting relationship has been restored dyimeen people and groups Where
should that come from? As the word reconciliati®mcreasingly used in political
discourse the Gospel reminds churches that thg sf@@od taking the initiative to
reconcile the world with Himself through Christ &en more central to the Gospel than
the issue of violence. (2. Cor, 5,18 - 21).

Churches in general and theology in particular altribute to the well-being of society
at large by insisting that people who make 'red@tmn’ the horizon of their historical
stocktaking are tapping divine resourcésSaying this we have have already addressed
our next concern:



4. What does Theology contribute to the well-bedhgociety at large

4.1 First of all, | would like to suggest that thagy contributes to the well-being both of
church and society by making Christian faith adid@ift as necessary. The responsibility
of teachers in theological education is not to makié as easy as possible nor to make it
as difficult as possible - but make it as diffica#t necessary - no more and no less.

What does that mean? | don't question that faittulshhelp people to develop a sense of
belonging, rootedness and direction. Yet the Godpesn't offer an easy way out for
people who feel overchallenged by life's turmd&ristianity doesn't request people to
gamble away their intellect, their conscience eirtaccountability.

We contribute to the well-being of society by grating students who have understood
and internalized that our sense of vocation and@®Eneeds a dimension of self-
reflexivity and of public accountability. Studemtscourse, don't graduate with a
rucksack full of ready made answers. They showdgate with a competency to
interpret those 'stories of meaning' mentioned abdtis neds involvement and the
distance which goes along with a critical selfegiVity. Along with a sense of vocation
theological education has to cultivate such sdléxévity.

If theological training centres succeed in achiguimat, they are making an essential
contribution to the well-being of church and (!)safciety at large. In this sense theology
and theological education are not only useful. Tteynot be dispensed with without
grave consequences.

As theology encourages an ever fresh inquisitiveneslps to identify issues, as theology
names the partners in conflict it helps to culameatmosphere of openness in church and
society.

If our graduates have internalized this they wildpate with a somewhat relaxed
confidence that they can contribute not only ind¢batext of village life but also on a
level where decision makers and opinion leadersemov

4.2. 1 am aware that many decision makers and apileiaders do not expect much if
anything at all from the churches towards the Wweilhg of society. But certainly there
are other opinion leaders and decision makers \efiaitely and sometimes desperately
do wait for the churches and their theologiansataticbute to the well-being of society -
not by adding to the inflationary output of morppaals but by pointing out key issues
concerning the welfare of people, by insisting thase issues be discussed freely and
finally by putting their own cards on the tablditej how the churches themselves are
dealing with such issues. There are indeed decmgers and opinion leaders who do
expect that churches have something to say on ibsses.

In addition, theology renders a service to theavelhg of society at large by reminding
both church and society, that underneath the apppragmatism and widespread



cynicism people continue to be concerned with basestions such as: Does the
universe have a meaning? What does God have tatdahe portion of ill-fate and
suffering which 'we' are carrying as individualsasrgroups? Do reconciliation and
justice have any future in a world filled with vésice, cynicism and mammonism? An
irreplacable contribution to the well-being notynof the church but in fact of society at
large is being made if theology can effectivelyphehurches and their workers to address
these questions.

4.3. Theology contributes to the well-being of bgiby cultivating a sense of history:
How do we deal with history which for good or fdmow is our common history -
between North and South as well as between Easi\est?

How do we re-member history in general and churzhraission history in particular?
The study of history doesn't support that kind @irah one-upmanship which seems so
very fashionable in our days. A careful study aftbiry helps us to focus more sharply on
guestions like: How did things actually happen? HimaChristians live with their
awareness of how things happened in the past? ldaBhdstians deal with
accountability and forgiveness? How should the ijpud#al with such questions?
Churches discussing this honestly and frankly doeat service to the public)

5. Concluding remarks:

Two points to conclude with. One concerns the stafumissiology. The other our sense
of mission.

5.1 1 did not suggest any plan of action. | did eeer suggest that theology in general
may be indispensable for the well-being of chuneti society - even if theological
faculties are no 'answering machines'.

In fact, | suggest that Missiology as a theologdiatipline should not be optional but
established as a sixth theological discipline Inradtitutions of higher theological
training. Missiology does contribute a specificggerctive: Dealing with issues such as
mentioned it tries to keep the particular and tlobg together. Churches in the North at
the moment are discovering contextuality, churéchdéke South are confronted with
globalization. Missiology helps us to de-provin@alour conscience while emphasizing
at the same time our contextuality. Maybe we shetdd to develop something like a
missiological curriculum, a missiological framereference for training institutions in
North and Southl)

Missiology will remind the other disciplines thaetGospel concerns everyone and that
whatever responses the Gospel has found elsevghefeoncern to the Oikumene.



5.2 A mission of love and service in the SpiriGifrist

Amid the missions of others Christians remain cottedito a mission of love and
service in the Spirit of Christ. The meaning offsugission is certainly not exhausted in
dialogue, but just as certainly it cannot be liepdrt from a dialogical existence.
Missiology will work at a post-colonial understandiof mission. It is no longer
acceptable to visualize Christian mission as d kinhspiritual warfare. Such form of
religious violence should be excluded considerireg\ery roots of Christian faith.
Maybe we are entering a new phase of mission iclmvie do not place our visions and
hopes above those of others, but alongside thogthefs. We will not exploit the
weakness of others trying to conquer them in thaimerability. As long as inter-
religious relationships (and inter-church relatitips!) are tainted by threats or even by
violence we cannot talk of Christian mission in amganingful sense.

Maybe we have already entered a new stage, erdgyaatess of mutuality, in which we
search not for the weak spots of the others, bubfr strong points trusting that anyone
faced with the Jesusstory may at some stage disba/er her truth. We seek the Jews

in their Jewishness, the Greeks in their spirfreédom, the Muslims in their

commitment to God's will, the Buddhists in theiass#h to uncover the root causes of
suffering. Maybe our contribution in that mutuahtypuld be no more than to suggest that
in our perspective God appears to be like Chris€Christians believe, celebrate and
acknowledge that the Jesusname has been givenaipl&od.

If in the past it was not only acceptable but ict fan expression of the missionary
dynamics of Christianity to identify Jesus - nstamother among the many -, but as the
Son of Man, the Son of God, the Messiah, the Léed & should appear just as
legitimate to continue this process of intercultdranslation and call him the Heliand,
the Avatara, the Buddha, the Protoancestor, tre-Born from the Dead etc)

Time and again the meaning of the Jesus figurgéspreted within the terms of
reference provided by a 'pre-christian' language 'pre-christian' symbolic system. As
this is being done local christologies emerge wisielam to differ. Do contextual
christologies have anything in common in formairterand in terms of substance? Yes, |
should think so. Each in their own way they suggestd that then would be their
common denominator - that in view of the Jesusstogyperson, woman or man should
be able to discover that we owe God nothing extatit and that even faith being
granted is pure gratuity (') and therefore canmoalmatter of indebtedness or obligation.
Christian witness then would suggest that in thegenof Christ people anywhere should
be able to discover God as companion of their fseednd guardian of their dignity.
Responding to the Jesusname and its story peoplelis@over their liberation from the
law of sacrificial services and thus be reconcilgch God who needs no sacrifices to
secure their and his own future. What reconcilatiseans is impossible to exhaust or
even to spell out without reference to the Jesusngm

Common sense would expect that the future of Ganishissions will depend on
churches making the many adjustments which changiogmstances seem to ask for.



The church will change and must change, of colBaeeventually the future of

Christian missions will depend on whether in rapicthanging circumstances form will
reign over substance, religious marketing overdsoiiy, morality over faith.) What

really will matter in future, I think, is whethereacan cultivate a praxis of faith which
points to Jesus as "the Way" and "the Life" in aswn of love and service (Marc 10,43).
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